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ואתחנן אל ה׳ וגו׳ אתה החילות וגו׳
“And I pleaded with Havayah … You have begun”
Moshe called everything he had seen only a “beginning” because at Sinai he had received the Torah as a pure arousal from above, a free gift from G-d’s very essence that no human effort can reach. He pleaded to draw that gift into Knesses Yisrael in the Land, but it came only through the mitzvos, an arousal from below, until the time to come, when “they shall see eye to eye.”
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ואתחנן אל ה׳ וגו׳ אתה החילות וגו׳
“And I pleaded with Havayah … You have begun”
Moshe called everything he had seen only a “beginning” because at Sinai he had received the Torah as a pure arousal from above, a free gift from G-d’s very essence that no human effort can reach. He pleaded to draw that gift into Knesses Yisrael in the Land, but it came only through the mitzvos, an arousal from below, until the time to come, when “they shall see eye to eye.”
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
Why does Moshe call the splitting of the sea, the Exodus and Sinai only a “beginning”? The answer starts from the saying that before Creation there was “He and His Name.” Man was created so that G-d be known, and his soul is a lamp that reveals the Name Havayah in this dark world. Revelation is not abstract knowledge of G-d’s presence but an arousal felt in the soul’s essence; this is the “blessing” of Baruch She’amar and of “Blessed are You, Havayah.” Havayah is beyond the chain of cause and effect: the worlds are created from nothing by “His goodness,” His essence, through the letters of the Name, and “His Name” is the Infinite Light, His capability to reveal Himself. Love reaches the inner and the outer heart through prayer, an arousal from below. Torah study draws down an arousal from above that no effort reaches, a free gift; this was the “You have begun” of Sinai. Moshe, rooted in “I who I am,” pleaded for this gift, to draw it into the Land by “seeing.” It was not granted then: Israel entered with mitzvos, preceded by blessings. In the time to come, “they shall see eye to eye.”

Outline
	1Only a beginning?How could Moshe call all the miracles only a beginning? The answer starts from “before the world was created there was He and His Name”: man was created so that G-d be known, and the soul is the lamp of Havayah that turns this world’s darkness into light.¶1–2
	2Blessing as revelationBlessing means drawing G-dliness from the hidden world into the revealed world. Knowing in the mind that G-d fills and encompasses all worlds remains a makif; revelation touches the soul’s essence. The thirteen “Blessed” of Baruch She’amar are flows like hairs, and the thirteenth, “Blessed are You, Havayah,” includes them all.¶3–4
	3Beyond the chain of cause and effectThe worlds unfold level by level as thought unfolds from intellect and speech from thought, but creation from nothing cannot come through that chain, since nothing created compares to G-d. It comes from “His goodness,” His essence, through the letters of Havayah; “He” is the essence and “His Name” the Infinite Light.¶5–8
	4Love in two hearts“And you shall love” is the heart’s will for Havayah to dwell in a person; es, read as eis, shows that revelation comes within time. The inner heart is moved from the hidden love; the outer heart first subdues, then transforms the animal soul’s fire, through prayer, an arousal from below.¶9–10
	5Torah, the gift from aboveAll Torah study, even of matters with no practical bearing, draws down an arousal from above that no human arousal reaches, as a gift “from the wilderness.” This was Sinai’s “You have begun.” Even mitzvos need an arousal from above first, which is why a blessing precedes them; Moshe wanted to draw Sinai’s gift into Knesses Yisrael.¶11–13
	6Sight, grace and the free giftThis arousal from above is grasped only as “sight,” a flash beyond intellect, which Moshe merited. He pleaded “to Havayah,” drawing from the grace that is the source of Havayah, for a free gift beyond the mitzvos. It was not granted then, and Israel entered with mitzvos; in the time to come “they shall see eye to eye.”¶14–16


Key concepts
	Arousal from above (isarusa dile’eila)אתערותא דלעילא
	Divine initiative that does not wait for human effort. Its highest form, from G-d’s essence, comes as a free gift through Torah study, as at Sinai, and no arousal from below can reach it.

	Arousal from below (isarusa dilesata)אתערותא דלתתא
	Human initiative, in prayer and mitzvos, that awakens a matching response above, “as in water, face answers to face.” It too must first be set in motion by an arousal from above.

	Revelation (gilui)גילוי
	Knowledge of G-d that reaches the soul’s essence and stirs the heart, as opposed to knowledge that only encompasses a person from above (makif) and leaves him unchanged. Drawing it down is what “blessing” means.

	The order of the chain of descent (seder hishtalshelus)סדר ההשתלשלות
	The unfolding of levels from cause to effect, each revealing what was hidden in the one above it. It applies only among created and emanated levels; creation from nothing comes from G-d’s essence, beyond the chain.

	His Nameשמו
	The Infinite Light as it was contained in G-d’s essence before Creation: the essence’s capability to reveal itself, as a name exists for others.

	A free gift (matnas chinam)מתנת חנם
	What is given without being earned, “without mitzvos.” Moshe’s plea, Va’eschanan, asked for this gift from a level beyond what mitzvos reach.

	Sight (re’iyah)ראיה
	A direct perception beyond intellect, like a flash of lightning the mind cannot contain. The arousal from above is grasped only this way, and Moshe merited it.


Section 1 · ¶1–2
Only a beginning?
1ואתחנן1 אל23 ה׳ וגו׳ אתה החילות וגו׳. להבין מהו החילות וכי לא היה הרבה נסים כגון
“And I pleaded with Havayah,” etc., “You have begun,” etc. [We need] to understand what “You have begun” means. Were there not many miracles, such as
The maamar opens with Moshe’s plea at the start of Parshas Va’eschanan to be allowed to cross into the Land: “And I pleaded with Havayah at that time … You have begun to show Your servant Your greatness” (Deuteronomy 3:23–24). The Alter Rebbe asks why Moshe calls all that G-d had shown him until then only a “beginning.”


קריעת ים סוף ויצ״מ [ויציאת מצרים] ומ״ת [ומתן תורה] ומלחמת עמלק וכיוצא בהם ואיך שייך לקרות כל זה התחלה בלבד. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] עד שלא נבה״ע [נברא העולם]45 הי׳ [היה] הוא ושמו בלבד.6
the splitting of the Sea of Reeds, the Exodus from Egypt, the Giving of the Torah, the war with Amalek and the like? How, then, can all this be called only a beginning? Now, our Sages, of blessed memory, said: before the world was created, there was He and His Name alone.
Moshe had already seen the splitting of the sea, the Exodus, the Giving of the Torah and the victory over Amalek, so how can all this be called merely a beginning? The answer will be built on a saying of the Sages (Pirkei DeRabbi Eliezer, chapter 3): before the world was created, there was only G-d and His Name.




2ולכאורה אינו מובן איך שייך קודם בריאת העולמות להיות בחי׳ שם להקב״ה ומי קראו בשמו.
On the face of it, this is not understood: how can there be, before the creation of the worlds, the aspect of a name for the Holy One, blessed be He? And who called Him by His name?
A name is for others: by it they call and refer to someone. Before Creation there was no one to call G-d by any name, so what can “His Name” mean then?


אך הענין דהנה איתא בזוה״ק [בזוהר הקדוש] דתכלית בריאת האדם בגין לאשתמודע לי׳ וביאור הדברים כי הנה ירידות7 והשתלשלות המדרגות בצמצומים רבים היא צורך עליה
But the explanation is this. It is stated in the holy Zohar that the purpose of the creation of man is “so that He be known.” The explanation of these words: the descents and the chain of descending levels (hishtalshelus), through many contractions (tzimtzumim), are for the sake of an ascent,
The answer begins from the Zohar’s teaching that man was created “so that He be known,” so that G-d be known in the world. The whole descent of divine light through level after level, each a contraction (tzimtzum) of the one above it, is a descent for the sake of a greater ascent.


כדי לאתהפכא חשוכא לנהורא8 ולזה ברא אלקים את האדם על הארץ כי להיות עוה״ז הוא עולם השפל והחשך עב כפול ומכופל
in order to transform darkness into light. And for this G-d created man upon the earth. For since this world is the lowly world, and the darkness is thick, doubled and redoubled,
That ascent is the transformation of darkness itself into light, a phrase taken from the Zohar. This world is the lowest of all worlds, where G-dliness is hidden most thickly, and man was put here precisely for this work.


וצריך להרבות בנרות להאיר את החשך ע״כ ברא אלקים את האדם שהוא בחי׳ האור והנר כמ״ש נר הוי׳ נשמת אדם9 שהוא נר המאיר הארת שם הוי׳ בבחי׳ גילוי להאיר את העוה״ז ולאהפכא חשוכא לנהורא.10
and one must multiply lamps to illuminate the darkness, therefore G-d created man, who is the aspect of the light and the lamp, as it is written, “The lamp of Havayah is the soul of man”: it is a lamp that shines the radiance of the Name Havayah in a revealed manner, to illuminate this world and to transform darkness into light.
A deep darkness needs many lamps, and the human soul is such a lamp: “The lamp of Havayah is the soul of man” (Proverbs 20:27). The soul’s task is to make the light of the Name Havayah shine openly in this world, turning its darkness into light.




Section 2 · ¶3–4
Blessing as revelation
3וע״ז נאמר והיה ברכה.11 ברכה בקרב הארץ12 וכתיב כי הם זרע ברך13 ה׳ שהוא לשון המשכה כמו המבריך14 והמרכיב15 כו׳
Of this it is said, “And you shall be a blessing,” “a blessing in the midst of the earth.” And it is written, “For they are the seed that Havayah has blessed”; [“blessed”] is a term for drawing down, as in “one who layers [a vine] and one who grafts,” etc.,
Avraham was told “And you shall be a blessing” (Genesis 12:2), and Israel is called “a blessing in the midst of the earth” (Isaiah 19:24) and “the seed that Havayah has blessed” (Isaiah 61:9). The Alter Rebbe reads berachah, blessing, as drawing down, like the farmer’s havrachah (Mishnah Kilayim 7:1): bending a vine down into the soil so that it takes root there.


בכדי להיות ברוך ה׳ מן העולם ועד העולם16 מעלמא דאתכסייא לעלמא דאתגלייא להיות הוי׳ בבחינת גילוי והממשיכים גילוי זה הם ישראל שהם זרע ברך ה׳ ונר ה׳ נשמת אדם ריבוא נשמות
so that there be “Blessed is Havayah from world to world”: from the hidden world to the revealed world, that Havayah be in a state of revelation. And those who draw down this revelation are Israel, who are “the seed that Havayah has blessed” and “the lamp of Havayah, the soul of man”: myriads of souls,
“Blessed is Havayah from world to world” (Psalms 106:48) is read as “from the hidden world to the revealed world”: blessing draws G-dliness down from where it is hidden to where it is revealed. Those who draw it down are the Jewish people, “the seed that Havayah has blessed,” each soul a “lamp of Havayah.”


שהם כמה ריבוא נרות שלפי ריבוי החשך ועביו הכפול ומכופל כך צל ריבוי הנרות בנשמות וגילוי זה הוא שיהיה התפעלות בלב האדם מקרב איש ולב עמוק17 לצאת הנפש מנרתקה ולהיות כלתה נפשי לה׳.18
which are so many myriads of lamps. For according to the abundance of the darkness and its thickness, doubled and redoubled, so must be the abundance of lamps in the souls. And this revelation is that there be an arousal in a person’s heart, from “the inward part of man, and a deep heart,” for the soul to go out of its sheath, and to be [in the state of] “my soul pines away” for Havayah.
Because the darkness is so great, many souls, that is, many lamps, are needed. The revelation is an arousal felt in the depths of the heart (“the inward part of man and a deep heart,” Psalms 64:7), so strong that the soul longs to leave its “sheath,” the body, as in “my soul pines away” (Psalms 84:3).


(ועמ״ש בד״ה רני ושמחי19 הראשון20 בענין נר הוי׳ נשמת אדם שנשמת אדם הוא בחי׳ נשימה ברצוא ושוב אז הוא בחי׳ נר להאיר ולהמשיך גילוי שם הוי׳ כו׳)
(See what is written in the first discourse beginning “Sing and rejoice,” on the subject of “The lamp of Havayah is the soul of man”: that [when] the soul (neshamah) of man is the aspect of breath (neshimah), in “running and returning,” then it is the aspect of a lamp, to illuminate and to draw down the revelation of the Name Havayah, etc.)
The Alter Rebbe refers to his first discourse “Sing and rejoice” (Torah Ohr, Miketz), where neshamah, soul, is connected with neshimah, breath. Like breath, which goes out and comes back, the soul moves in “running and returning” toward G-d and back, and in this way it becomes a lamp that draws down the light of Havayah.


ולא די בהתבוננות במחשבתו בלבד21 שהוא ית׳ ממלא כ״ע [כל עלמין] וסוכ״ע ולית אתר פנוי מיניה222324 שאין זה בחי׳ גילוי
And it is not enough to contemplate in one’s thought alone that He, blessed be He, fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin), and that “there is no place empty of Him”; for this is not the level of revelation,
It is not enough to think about G-d’s presence everywhere: that He fills all worlds (memalei), encompasses all worlds (sovev), and that “there is no place empty of Him” (Tikkunei Zohar). Knowing this in the mind alone does not yet make it revealed.


אלא הוא בחי׳ עלמא דאתכסייא שהוא בבחי׳ העלם שאינו מתפשט ומאיר אל תוך נקודת לבבו
but rather the level of the hidden world, which is in a state of concealment, which does not spread out and shine into the point of his heart;
Such knowledge remains in “the hidden world”: it stays concealed and does not reach into the point of the heart, the person’s innermost self.


אלא הוא רק בבחי׳ מקיף מלמעלה כנודע ממארז״ל [ממאמר רבותינו זכרונם לברכה] גנבא אפום מחתרתא25 כו׳ שאין נוגע אל עצמיות ומהות הנפש ממש להיות לאחדים ממש אלא הוא
rather, it is only in the mode of a makif, encompassing from above, as is known from the saying of our Sages, of blessed memory, “The thief at the mouth of the tunnel,” etc. For it does not touch the actual essence and being of the soul, so as to become truly one; rather, it is
It remains a makif, something that hovers over a person from above without entering him. The Sages’ saying about the thief (Berakhot 63a in the Ein Yaakov version) shows this: about to break in, he calls upon G-d for success, so he believes in G-d, yet his belief does not touch his essence or change what he does.


כמו דבר נפרד ועומד מלמעלה משא״כ בחי׳ גילוי הוא להיות נוגע אל עצמיות הנפש ממש כאשר ישים אל לבו איך שהוא ית׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע כו׳.
like something separate, standing above. Whereas the level of revelation means that it touches the actual essence of the soul, when he takes to heart how He, blessed be He, fills all worlds and encompasses all worlds, etc.
Such belief stays apart from the person, like something separate standing above him. Revelation, by contrast, is when the knowledge that G-d fills and encompasses all worlds reaches the soul’s very essence, because he truly takes it to heart.


ואי לזאת לא תוכל הנפש שאת מהכיל התלבשותה בגוף הגשמי בחשך תאות העולם רק רוחו ונשמתו אליו יאסוף26 ותתאחד הנפש במקורה
And because of this, the soul cannot bear to endure its being clothed in the physical body, in the darkness of worldly desire; rather, “he would gather his spirit and his soul to Him,” and the soul would become united with its source.
When this knowledge truly touches the soul, the soul can no longer bear to stay clothed in a body amid the darkness of worldly desires. It longs to rise and unite with its source, in the words of Job 34:14, “he would gather his spirit and his soul to Him.”


(וזהו ענין בגין לאשתמודע לי׳ שהדעת הוא הכרה והרגשה27 ממש וכמ״ש לקמן ע״פ וידעת היום ועמ״ש בפ׳ חקת ע״פ ויקחו אליך28 ובפ׳ ואלה המשפטים29 כו׳) ועל דרך זה תיקנו קודם פסוקי דזמרה לומר ברוך שאמר והיה העולם.
(And this is the meaning of “so that He be known”: for Daas (knowledge) is actual recognition and feeling, as is explained below on the verse “And you shall know this day”; and see what is written in Parshas Chukas on the verse “that they bring to you,” and in Parshas “And these are the laws,” etc.) In the same vein, [the Sages] instituted saying “Blessed is He who spoke and the world came into being” before the Verses of Praise (Pesukei deZimrah).
This is the meaning of the Zohar’s “so that He be known”: Daas is not mere information but recognition and feeling, as Tanya (end of chapter 46) says, “Daas is a term for feeling in the soul.” After pointing to other discourses on this, the Alter Rebbe gives an example from the prayers: “Blessed is He who spoke and the world came into being” (Baruch She’amar), said before the Verses of Praise.


פי׳ להיות בחי׳ שאמר והיה העולם בבחי׳ ברוך וגילוי שיהיה נמשך התפעלות הלב ממה שאמר והיה העולם כי הוא אמר30 ויהי ובמאמר א׳ נברא העולם כו׳.31
That is: that the level of “who spoke and the world came into being” be in a state of “blessed” and revelation, so that an arousal of the heart be drawn forth from [the fact] that He “spoke and the world came into being”; for “He spoke and it came to be,” and “with one utterance the world was created,” etc.
“Blessed” here means drawn down and revealed. The prayer asks that the fact that G-d “spoke and the world came into being,” by a single utterance, be revealed and felt in the heart, so that the heart is stirred by it.




4וכן ברוך הוא שיהיה בחי׳ הוא בבחינת גילוי בלב שיהיה הבל מתפעל כו׳ ודרך כלל הם י״ג ברוך כנגד י״ג תקוני דיקנא32
Likewise, “Blessed is He”: that the level of “He” be in a state of revelation in the heart, so that the heart be stirred, etc. And in general there are thirteen [times] “Blessed,” corresponding to the thirteen tikkunei dikna (adornments of the beard),
In the same way, “Blessed is He” asks that “He,” G-d spoken of in the third person, be revealed in the heart and stir it. The prayer Baruch She’amar has thirteen phrases beginning “Blessed,” corresponding to the thirteen tikkunei dikna, the “adornments of the beard” of which the Kabbalah speaks.


שהם בחי׳ שערות פי׳ שהם המשכות שנמשכו דרך בחינת שערות עד״מ כמו שער שאינו נוגע אל עצמות ומהות הגוף והראש אלא הוא מותרות.
which are the aspect of hairs. That is, they are flows that were drawn down by way of the aspect of hairs. By way of analogy, it is like hair, which does not touch the essence and being of the body and the head, but is surplus.
The adornments of the beard are hairs, and the Alter Rebbe explains why this matters: a hair grows from the body but is not part of its essence; it is an excess. These flows are drawn from their source the way hair grows from the head, without touching the source itself.


כך הנה ההמשכות אלו להיות גילוי בלב האדם הוא דבר שאינו נוגע אל עצמיות ומהות הדבר שממנו נמשך הגילוי שעצמיות הדבר
So too, these flows, to become revelation in a person’s heart, are something that does not touch the essence and being of the thing from which the revelation is drawn. For the essence of the thing
Likewise, the revelation in a person’s heart is drawn from G-dliness without affecting its essence. The source gives without being changed by the giving.


שהוא מקור ההמשכה לא ישתנה בשום שינוי או גירעון ותוספת בפעולת ההמשכה בשינוי ההתפעלות והגילוי בלב (ועמ״ש במ״א ע״פ והיה לכם33 לציצית)
that is the source of the flow does not change by any change, nor by decrease or addition, through the act of drawing down, through the change in the arousal and the revelation in the heart. (See what is written elsewhere on the verse “And it shall be tzitzis for you.”)
Whether the heart’s arousal is great or small, the essence that is its source is neither diminished nor increased. The Alter Rebbe refers to his discussion elsewhere on the verse of tzitzis (Numbers 15:39).


והנה י״ב ברוך הם בחי׳ המשכות פרטיות והי״ג הוא הכולל כל ההמשכות34 והוא ברוך אתה הוי׳ אמ״ה [אלקינו מלך העולם] פי׳ שיהיה בחי׳ הוי׳ בבחי׳ גילוי
Now, the twelve [times] “Blessed” are the aspect of particular flows, and the thirteenth is the one that includes all the flows: it is “Blessed are You, Havayah, our G-d, King of the world.” That is: that the level of Havayah be in a state of revelation,
Twelve of the thirteen “Blessed” phrases draw down particular flows; the thirteenth, the blessing “Blessed are You, Havayah, our G-d, King of the world,” includes them all. Its aim is that Havayah itself be revealed.


כאילו הוא לנוכח בחי׳ אתה להיות אלקינו שיתייחד עלינו שיהא שלנו ממש ובחי׳ הוי׳ הוא הכולל כל הבחי׳ הפרטיות הנאמרים בי״ב ברוך והוא ראשיתן ועיקרן:
as though He were present [before us], the aspect of “You”; to be “our G-d,” that He unite Himself with us, that He be truly ours. And the level of Havayah is what includes all the particular aspects stated in the twelve [times] “Blessed,” and it is their beginning and their essence.
“You” addresses G-d directly, as though He were present, and “our G-d” means that He unites Himself with us and is truly ours. Havayah includes all the particular aspects named in the other twelve and is their beginning and core.




Section 3 · ¶5–8
Beyond the chain of cause and effect
5ב וביאור ענין35 זה יובן במאמר ובטובו מחדש36 בכל יום תמיד מעשה בראשית כי צריך להבין מהו מחדש והלא כל הימים שוים ויום זה דומה ליום של אתמול.
2. The explanation of this will be understood through the saying, “And in His goodness He renews each day, continually, the work of Creation.” For one must understand what “renews” means: are not all days alike, and this day similar to yesterday?
A new section begins. Each morning, in the blessing before the Shema (the Yotzer blessing), we say that G-d “in His goodness renews each day, continually, the work of Creation”; but if every day looks like the one before, what is renewed?


אלא הענין כי יש בחי׳ שנק׳37 סדר ההשתלשלות מעילה לעילה ויש בחי׳ שנק׳ למעלה מדרך סדר ההשתלשות.
But the explanation is that there is a level called the order of the chain of descending worlds (seder hishtalshelus), from cause to cause, and there is a level called above the way of the order of hishtalshelus.
The answer distinguishes two modes of divine activity: the ordered chain of descent (seder hishtalshelus), in which each level is caused by the one above it, and a level that is beyond that ordered chain altogether.


מה שהוא בבחינת סדר ההשתלשלות דרך כלל הוא עד״מ כמו אצל האדם שכל ומדות ומחשבה ודבור שהשכל מוליד המדות ומהם נעשה המחשבה כו׳.
What is on the level of the order of hishtalshelus is, in general, by way of analogy, like intellect, emotive attributes (middos), thought and speech in a person: the intellect gives birth to the emotive attributes, and from them thought is formed, etc.
The ordered chain resembles the workings of a person’s mind: intellect gives rise to emotions, and the emotions to thought, and thought to speech. Each stage is already present, in hidden form, in the one before it.


כך הענין בהשתלשלות העולמות וריבוי ירידות המדריגות מעילה לעילה נקרא עד״מ בחי׳ כי לא מחשבותי מחשבותיכם38 שיש למעלה ג״כ כביכול בחינת מחשבה
So it is in the chain of descending worlds and the many descents of the levels from cause to cause: by way of analogy, it is called the aspect of “For My thoughts are not your thoughts,” for above, too, there is, so to speak, the aspect of thought,
The descent of the worlds level by level is likened to this. Isaiah’s verse “For My thoughts are not your thoughts” (Isaiah 55:8) implies that above, too, there is “thought,” so to speak, though not like ours.


אלא שאינה מחשבה גשמיות כמו אצל האדם ח״ו [חס ושלום] כי מחשבת האדם אינה פועלת כלום מה שאין כן במחשבה שלמעלה נבראו העולמות
except that it is not physical thought as in a person, G-d forbid. For a person’s thought accomplishes nothing, whereas through the thought above the worlds were created;
The difference is that human thought by itself accomplishes nothing outside the person, whereas G-d’s “thought” brings the worlds into being.


וכן בדבור בדבר ה׳ שמים נעשו39 אלא בחינת מחשבה ודבור הוא בחינת גילוי העולמות שיצאו מכח אל הפועל ומההעלם אל הגילוי כדרך שהמחשבה הוא בחינת
and likewise through speech: “By the word of Havayah the heavens were made.” Rather, the level of thought and speech is the level of the revelation of the worlds, which came out from potential to actual and from concealment to revelation, just as thought is the aspect of
The same is true of divine speech: “By the word of Havayah the heavens were made” (Psalms 33:6). Divine “thought” and “speech” mean the stages by which the worlds emerge from potential into actuality and from concealment into revelation, just as thought reveals what was in the intellect.


גילוי השכל והדבור הוא גילוי המחשב׳ וכמה בחי׳ ומיני מדריגות ירידות והשתלשלות במדרגות רבים ועצומים וצמצומים שונים וכולם נק׳ מחשבה וכמ״ש בזהר40 דכמה מחשבתין למחשבתין כו׳
the revelation of the intellect, and speech is the revelation of thought. And there are many aspects and kinds of levels, descents and chains of descent, through many and mighty levels and various contractions (tzimtzumim), and all of them are called “thought,” as it says in the Zohar, “how many thoughts upon thoughts,” etc.,
Just as speech reveals thought, each stage reveals the one before it. There are countless such stages and contractions, and all of them are called “thought”; as the Zohar puts it, there are many “thoughts,” one above another.


דא מוחא לדא41424344 כו׳ וכן בבחי׳ דבור והתחלקות רבוי המדרגות האלו הם במלאכים וגם בנשמות שיש מיכאל ואברהם בבחי׳ מחשבה ויש בבחי׳ דבור.
“this is the brain to that,” etc. So too in the aspect of speech. And the division of these many levels is found in the angels and also in the souls: there is a Michael and an Avraham on the level of thought, and there is [a Michael and an Avraham] on the level of speech.
“This is the brain to that”: each level is the inner core of the level below it, and the same holds for “speech.” This layering exists among angels and among souls alike: there is a Michael (an angel) and an Avraham (a soul) on the level of “thought,” and again on the level of “speech.”




6ובחי׳ מחשבה מעולם שלמטה נק׳ בחי׳ דבור לגבי עולם שלמעלה ממנו עד רום המעלות דא מוחא לדא כו׳
And the level of thought of a lower world is called the level of speech relative to the world above it, up to the highest heights: “this is the brain to that,” etc.
In this chain, what counts as “thought” in a lower world is only “speech,” an outward expression, relative to the world above it, and so on up to the highest levels. Each higher level is the “brain,” the inner core, of the one below.


ובלשון גמרא נק׳ בתי גוואי ובתי בראי45 הם בחי׳ פנימיות ובחי׳ חיצוניות ופנימיות שלמטה נקרא חיצוניות לגבי שלמעל׳ [שלמעלה] ממנו ועד״ז כמה ריבוא השתלשלות המדרגות עצמו מספר וכמ״ש היש מספר לגדודיו46 כו׳.
In the language of the Talmud they are called “inner chambers” and “outer chambers,” which are the aspect of the inner dimension (pnimiyus) and the aspect of the outer dimension (chitzoniyus); and the inner dimension of what is below is called the outer dimension relative to what is above it. And in this way there are many myriads of chains of descending levels, beyond number, as it is written, “Is there any number to His legions?” etc.
The Talmud (Chagigah 5b) speaks of G-d’s “inner chambers” and “outer chambers,” which correspond to the inner and outer dimensions. What is inner at one level is outer relative to the level above it, and so the levels are beyond number, like the “legions” of which Job speaks (Job 25:3).


אך כל זה נק׳ בחי׳ השתלשלות בסדר המדרגו שיציאתן מההעלם אל הגילוי47 הוא שבחי׳ ומדרגות ההעלם מוציא מה שהיה בכחו בהעלם להיות בבחי׳ גילוי הגם שהכח שבהעלם הוא ביתר שאת ומעלה מבחי׳ הגילוי שנחשב ירידה כו׳
But all this is called the aspect of hishtalshelus in the order of the levels, for their emergence from concealment to revelation is that the aspects and levels of concealment bring out what was in their power, in concealment, to be revealed. Although the power in concealment is of greater dignity and superior to the revealed aspect, which is considered a descent, etc.,
In this ordered chain every revelation was already present, hidden, in its source; the higher level only brings out what it held in potential. The hidden power is superior to what it reveals, since being revealed is a descent.


מ״מ הרי הכח שבהעלם הוא המקור לבחי׳ הגילוי ויש בכח ההוא בחי׳ הגילוי כ״כ [כל כך] אלא שהוא בהעלם וכמשל השכל ומדות ומחשבה הנ״ל ובחי׳ השתלשלות הלזו לא שייך
nevertheless the power in concealment is the source of the revealed aspect, and that power contains the revealed aspect to the same extent, only in concealment, as in the analogy of intellect, emotive attributes and thought mentioned above. And this aspect of hishtalshelus does not apply
Still, the hidden power is the direct source of the revelation and contains all of it, only in concealed form, just as the intellect contains the emotions and thoughts it later produces. This kind of chain, however, has a limited scope.


אלא בבחי׳ הנאצלים והנבראים כי גבוה מעל גבוה שומר48 כו׳. אבל לגבי המאציל עצמו ית׳ אין ערוך אליו ית׳ כלל.
except to the level of the emanated and created beings, for “One higher than the high watches,” etc. But relative to the Emanator Himself, blessed be He, there is no comparison to Him, blessed be He, at all.
It applies only among emanated and created levels, where “one higher than the high watches” (Ecclesiastes 5:7), each level standing above another. But G-d Himself, the Emanator, bears no comparison to any level at all, so the chain of cause and effect cannot lead from Him to the worlds.




7וא״א להיות בריאות העולמות כלל בדרך ההשתלשלות מעילה לעילה כי אין ערוך נברא לגבי בורא
And it is impossible for the creation of the worlds to come about at all by way of hishtalshelus from cause to cause, for a created being bears no comparison to the Creator,
Creation therefore cannot come about through the ordered chain of cause and effect. An effect is always comparable to its cause, but nothing created is comparable to its Creator.


ית׳ ואיך יקבלו חיותם מכח עצמותו ומהותו כבי׳ [כביה] ואיך יתכן להיות בחי׳ כח עצמותו כבי׳ [כביה] לצאת מההעלם אל הגילוי להיות מזה כח נברא כו׳
blessed be He. How, then, could they receive their life-force (chayus) from the power of His essence and being, so to speak? And how is it possible for the power of His essence, so to speak, to come out from concealment to revelation, so that from it there be a created power, etc.?
How could creatures receive their life from G-d’s very essence, and how could His essence “reveal” itself as a created thing? In the chain, a revelation is only what was hidden in its source, but G-d’s essence does not contain created things in that way.


כי הוא רם ונשא למעלה עד אין קץ ואי אפשר להיות התהוות נברא אפי׳ [אפילו] בריבוי השתלשלות אין קץ לפי שאינו בגדר זה של ההש תלשלות [וזהו ענין אנת הוא חד ולא בחושבן4950 שאין ערוך כו׳
For He is exalted and lofty, higher without end, and the coming into being of a creation is impossible even through an endless multitude of hishtalshelus, because He is not within this category of hishtalshelus. [And this is the meaning of “You are One, but not in number”: that there is no comparison, etc.,
G-d is infinitely exalted, so even an endless series of steps would never lead from Him to a creature; He is outside the category of a chain altogether. Hence the Tikkunei Zohar’s “You are One, but not in number”: He is not the first in a series.


וכמשנ״ת [וכמו שנתבאר] לקמן ד״ה ענין ק״ש [קריאת שמע] ובד״ה היום הזה מצוך ובד״ה פתח אליהו]51 אלא בריאת העולמות הוא ע״י בחי׳
as is explained below in the discourse beginning “The matter of the recital of Shema,” in the discourse beginning “This day [Havayah your G-d] commands you,” and in the discourse beginning “Elijah opened.”] Rather, the creation of the worlds is through the aspect of
The Alter Rebbe refers to other discourses that explain this further. Creation, instead, comes about through a different level.


כי ובטובו מחדש שבטובו פי׳ טוב שלו עצמו דהיינו בחי׳ עצמותו כבי׳ [כביה] הרי זה מחדש מעשה בראשית שנעשה חדש ממש52 מאין ליש וכמ״ש והחכמה מאין תמצא.53
“And in His goodness He renews.” For “in His goodness” means His own goodness, that is, the aspect of His essence, so to speak: this renews the work of Creation, so that it becomes truly new, from nothing to something, as it is written, “And wisdom is found from nothing (me’ayin).”
That level is “His goodness,” His own goodness, meaning His very essence. Only the essence can make something truly new, something from nothing; so the verse “Wisdom, from where (me’ayin) shall it be found?” (Job 28:12) is read as saying that wisdom itself comes from ayin, nothingness.


שהחכמה הוא בחי׳ ראשית5455565758 והיא תמצא מאין בבחי׳ התחדשות59 שנעשה דבר חדש מה שלא היה בכח המקור המוציאו
For Chochmah (wisdom) is the aspect of “beginning,” and it is found from nothing, as a renewal: a new thing comes into being, which was not in the power of the source that brings it forth.
Chochmah is the “beginning” of all things, and it comes from nothing as a true innovation: something that was not contained in its source, unlike the ordered chain, where the effect was already hidden in its cause.


והוא ע״י בחי׳ יו״ד שהוא בחי׳ צמצום ואח״כ הו״ה ה״א הוא התפשטות אורך ורוחב ויש ה׳ עילאה וה׳ תתאה עלמא דאתכסייא ועלמא דאתגלייא.60
And this is through the aspect of the yud, which is the aspect of contraction (tzimtzum), and afterwards [the letters] hei, vav, hei: the hei is expansion in length and breadth. And there is an upper hei and a lower hei, the hidden world and the revealed world,
This happens through the letters of the Name Havayah: the yud, a single point, is contraction (tzimtzum), and the hei, with its length and breadth, is expansion. The first hei is “the hidden world” and the last hei “the revealed world.”




8והוי״ו המחברם כו׳. וזהו בחי׳ הוי״ה שאומרים ברוך אתה הוי״ה שיהי׳ [שיהיה] בחי׳ הוי׳ בבחי׳ גילוי שהוא מקורא דכולא דהיינו להיות התפעלות הלב ממה שהוא ית׳ למעלה מבחי׳ ההשתלשלות ואין ערוך אליו ית׳
and the vav that joins them, etc. And this is the aspect of Havayah, of which we say, “Blessed are You, Havayah”: that the aspect of Havayah, which is “the source of all,” be revealed; that is, that there be an arousal of the heart from [the fact] that He, blessed be He, is above the level of hishtalshelus, and there is no comparison to Him, blessed be He;
The vav joins the two hei’s, completing the Name Havayah, “the source of all.” When we say “Blessed are You, Havayah,” we ask that this be revealed: that the heart be stirred by knowing that G-d is beyond the whole chain of levels and beyond all comparison.


אלא שמהווה כל העולמות בבחי׳ הוי״ה ע״י בחי׳ צמצום והתפשטות כו׳ כנ״ל [וזהו עד שלא נברא העולם61 היה הוא ושמו בלבד.62
yet He brings all the worlds into being through the aspect of Havayah, by means of the aspect of contraction and expansion, etc., as mentioned above. [And this is [the meaning of] “Before the world was created, there was He and His Name alone.”
Yet this same G-d brings all the worlds into being through the Name Havayah, by contraction and expansion. This also explains the saying with which the maamar began: “Before the world was created, there was He and His Name alone.”


הוא היינו מהותו ועצמותו63 ית׳ ושמו הוא האור והגילוי64 שהוא ג״כ א״ס ונק׳ אא״ס [אור אין סוף] שהיה כלול בעצמותו
“He” is His being and essence, blessed be He; and “His Name” is the light and the revelation, which is also infinite (Ein Sof) and is called the Infinite Light (Or Ein Sof), which was included in His essence;
“He” is G-d’s very essence. “His Name” is the light and revelation that comes from Him, which is itself infinite and is called the Infinite Light (Or Ein Sof), and which before Creation was contained within His essence.


דהיינו מה שיש ביכולת במהותו ועצמותו כביכול שיומשך ממנו גילוי אור א״ס ויכולת זו נק׳ שמו65 ועמ״ש מזה בד״ה קול דודי66 ובפ׳ פנחס67 ד״ה צו את בנ״י [בני ישראל]].
that is, there is the capability in His being and essence, so to speak, that a revelation of the Infinite Light be drawn forth from Him, and this capability is called “His Name.” See what is written on this in the discourse beginning “The voice of my beloved,” and in Parshas Pinchas, the discourse beginning “Command the children of Israel.”]
“His Name” is the capability within His essence to radiate the Infinite Light. This answers the opening question: a “name” existed before Creation as this potential for revelation, before there was anyone to call Him by it.




Section 4 · ¶9–10
Love in two hearts
9וזהו ואהבת את68 הוי׳ אלקיך פי׳ ואהבת אהבה מלשון אבה69 והה׳ הנוספת הוא בחי׳ הבל הלב שאבה פי׳ רצון המוח70
And this is [the meaning of] “And you shall love Havayah your G-d.” The explanation: ve’ahavta, ahavah (love), is from the word avah (to be willing), and the added hei is the aspect of the breath (hevel) of the heart; for avah means the will of the mind,
This is how the Alter Rebbe reads “And you shall love Havayah your G-d” (Deuteronomy 6:5). Ahavah, love, comes from avah, to want; the extra letter hei stands for the warm breath of the heart, since avah alone is the will of the mind.


ואהבה הוא רצון הלב ואהבת שיהיה הרצון והתשוקה שבלב להיות הוי׳ שיהי׳ [שיהיה] בחי׳ הוי׳ עצמו שורה בך להיו אלוה שלך ממש שיתאחד בך בבחי׳ גילוי
and ahavah is the will of the heart. “And you shall love”: that the will and the longing in the heart be for Havayah to be, that is, for the level of Havayah itself to rest within you, to be truly your G-d, uniting with you in a revealed manner.
Ahavah, then, is will that has entered the heart. The commandment to love asks that the heart truly long for Havayah Himself to dwell within the person and be his own G-d, united with him openly.


וזהו את ה׳ אלקיך פי׳ את כמו עת7172 לאהוב73 בעי״ן לפי שהוא בחי׳ הגילוי להיות סדר זמנים.
And this is [the meaning of] “es Havayah your G-d”: es is like eis, as in “a time (eis) to love,” [spelled] with an ayin, because it is the aspect of revelation, so as to be an order of times.
The word es before “Havayah your G-d,” a grammatical marker with no meaning of its own, is read as eis, “time,” as in “a time to love” (Ecclesiastes 3:8). Revelation comes within the framework of time, in measured moments.


שהזמן הוא בחי׳ נברא74 שהזמן לא שייך אלא במדת מלכותו ית׳ מלך מלך וימלוך משא״כ למעלה וכמ״ש מזה סד״ה שובה ישראל עד.
For time is the aspect of a created thing: time applies only in the attribute of His Malchus (sovereignty), blessed be He, “is King, was King and will reign,” which is not so above. See what is written on this at the end of the discourse beginning “Return, O Israel, unto [Havayah your G-d].”
Time itself is created: it belongs only to G-d’s Malchus, His sovereignty over the worlds, as in “is King, was King and will reign,” present, past and future. Above Malchus there is no time; the Alter Rebbe refers to the end of the discourse “Return, O Israel.”


אלא שבחי׳ גילוי זה במקורו קודם שבא לידי גילוי הזמן נק׳ את באלף כמו את בשרו את הטפל75 לבשרו כך בחי׳ גילוי במקורו הוא הטפל לההעלם
However, this aspect of revelation in its source, before it comes to the revelation of time, is called es with an alef, as in “es besaro” (his flesh): es is what is ancillary to his flesh. So too the aspect of revelation in its source is what is ancillary to the concealment,
At its source, before it enters time, revelation is es spelled with an alef. The Sages (Bava Kamma 41b) teach that the es in “es besaro,” “his flesh,” includes what is ancillary to the flesh; so too revelation at its source is ancillary to the hidden essence from which it comes.


כי הוא גילוי כח ההעלם76 כנ״ל ועמ״ש עוד מענין את הטפל ע״פ וידעת היום והמשכת גילוי בחי׳ הוי׳ יהי׳ [יהיה] בכל לבבך77 תוך שני לבבות78 פנימיות וחיצוניות
for it is the revelation of the power of the concealment, as mentioned above; and see further what is written on es as what is ancillary, on the verse “And you shall know this day.” And the drawing down of the revelation of the level of Havayah will be “with all your heart”: within two hearts, the inner (pnimiyus) and the outer (chitzoniyus),
Revelation is only the hidden power shown outwardly, as explained earlier. The love is to be drawn “with all your heart”: as the Mishnah (Berachos 9:5) reads levavcha as two inclinations, so here there are two hearts, the heart’s inner and outer dimensions.


שהם שהם בחי׳ בתי גוואי ובתי בראי עמ״ש בפ׳ ראה ע״פ כי תשמע בקול פנימיות הלב הוא התפעלות מבחי׳ עצמותו ומהותו ית׳ דלית מחשבה תפיסא בך כלל.79808182
which are the aspect of “inner chambers” and “outer chambers” (see what is written in Parshas Re’eh on the verse “When you listen to the voice”). The inner dimension of the heart is an arousal from the level of His essence and being, blessed be He, [of whom it is said,] “No thought can grasp You at all.”
The two hearts correspond to the “inner chambers” and “outer chambers” mentioned earlier. The inner heart is stirred by G-d’s very essence, of which the Tikkunei Zohar says, “No thought can grasp You at all.”




10וכמ״ש אתה הראת לדעת כי83 ה׳ הוא האלהים אין עוד והראת הוא בחי׳ גילוי בבחי׳ פנימיות הלב והוא מבחי׳ האהבה המסותרת שבטבע כל אדם כו׳
As it is written, “You have been shown, to know that Havayah is G-d; there is none else.” “You have been shown” is the aspect of revelation in the inner dimension (pnimiyus) of the heart, and it comes from the hidden love that is in the nature of every person, etc.,
“You have been shown, to know that Havayah is G-d; there is none else” (Deuteronomy 4:35) describes the revelation in the inner heart. It comes from the hidden love that is part of every person’s nature.


ורשימו נשאר כל היום אפילו אחר התפלה כו׳ וחיצוניות הלב הוא שנתפשט האהבה לאכפייא לסט ״א ולאהפכא כו׳ מתחלה לאכפייא
and an impression of it remains all day, even after prayer, etc. And the outer dimension (chitzoniyus) of the heart is that the love spreads out to subdue the sitra achra (the other side) and to transform [it], etc.: first to subdue,
Its impression stays with a person all day, even after prayer. The outer heart is the love spreading outward to deal with the sitra achra, the side opposed to holiness: first subduing it (iskafya), then transforming it (is’hapcha).


כדכתיב עוצם עיניו מראות ברע84 וכתיב ולא תתורו אחרי לבבכם85 שירצה להיות גם הגילוי בחי׳ הוי׳ שהנה העולם נק׳ מלשון העלם שמעלים ומסתיר אור ה׳ מלהיות בגילוי וצריך לאכפייא כו׳ ואח״כ לאתהפכא חשוכא לנהורא.
as it is written, “He shuts his eyes from looking upon evil,” and it is written, “And you shall not stray after your heart,” so that he will want the revelation of the level of Havayah to be there as well. For the world (olam) is so called from the word helem (concealment), because it conceals and hides the light of Havayah from being revealed; and one must subdue, etc., and afterwards transform darkness into light.
Subduing means refusing to look at evil (Isaiah 33:15) or to stray after the heart’s desires (Numbers 15:39), so that Havayah is revealed in the outer heart as well. This is needed because olam, “world,” comes from helem, “concealment”: the world hides G-d’s light. Only after subduing comes the transforming of darkness into light.


פי׳ שהכח יסוד האש הטבעי שבנפשו הטבעית להתאוות כל תאוה יתהפך מן החושך של עוה״ז הגשמי להיות מתאווה לדבקה בו ית׳ כי יסוד האש הוא טבעי בתגבורת החום ועי״ז מתאווה כל תאוה שנמשך אחריו.
That is: the power of the natural element of fire in his natural soul, to desire every desire, will be transformed from the darkness of this physical world to desiring to cleave to Him, blessed be He. For the element of fire is natural, in the intensity of heat, and through this he desires every desire, being drawn after it.
Transforming means that the natural fire of the animal soul, its heat and appetite for every pleasure, is turned from the physical world to a longing to cleave to G-d. Fire by nature burns hot, and that heat is what makes a person crave.


אך כשמסיר החמימות מלמשוך אחרי העוה״ז ע״י שמקרר אצלו תאוות עוה״ז ומואס ברע הנה עי״ז מאליו וממילא יהי׳ [יהיה] התגברות החום הטבעי באלהות עמ״ש בפ׳ שלח בד״ה בפ׳ נסכים86
But when he removes the heat from being drawn after this world, by cooling within himself the desires of this world and despising evil, then through this, of itself and as a matter of course, the natural heat will intensify toward G-dliness; see what is written in Parshas Sh’lach, in the discourse beginning “In the section on libations.”
When a person cools his desire for worldly things and comes to despise evil, the same natural heat turns of itself toward G-dliness. The Alter Rebbe refers to the discourse on the libations in Parshas Sh’lach.


והיינו להיות ואהבת בכל לבבך שיתאווה להיות גילוי בחי׳ עלמא דאתכסייא בעלמא דאתגלייא ולאהפכא חשוכא לנהורא הוא ע״י אתעדל״ת [אתערותא דלתתא] בתפלה בבחי׳ צעקל לבם
And this is [how one comes] to “And you shall love … with all your heart”: that he desire the revelation of the hidden world in the revealed world, and to transform darkness into light. This is through the arousal from below (isarusa dilesata) in prayer, in the manner of “their heart cried out,”
This is the love “with all your heart”: a longing for the hidden world to be revealed in the revealed world, and for darkness to become light. It comes through the arousal from below (isarusa dilesata) in prayer, a crying out of the heart, as in “their heart cried out” (Lamentations 2:18).


כדכתיב ויצעקו אל87 ה׳ בצר להם להיות ממארי דחושבנא88 ואז עי״ז רוח אייי רוח ואמשיך רוח להיות ברכה והמשכה בגילוי ברוך אתה הוי׳ כו׳:8990
as it is written, “And they cried out to Havayah in their distress,” so as to be among the “masters of accounting.” And then, through this, “spirit brings spirit and draws down spirit,” so that there be blessing and drawing down in revelation: “Blessed are You, Havayah,” etc.
“They cried out to Havayah in their distress” (Psalms 107:6) describes one who makes an honest reckoning of his soul, one of the Zohar’s “masters of accounting.” Then, as the Zohar says, “spirit brings spirit”: the person’s arousal draws down an answering arousal from above, the blessing and revelation of “Blessed are You, Havayah.”




Section 5 · ¶11–13
Torah, the gift from above
11ג אך ות״ת [ותלמוד תורה] כנגד כולם.9192 כי הנה לימוד התורה הוא מצות והגית בו יומם ולילה93 אפילו בדבר שעדיין אינו יודע אם יוצא ממנו הפסק דין למעשה כגון כל קושיות הגמרא שאינן אליבא דהלכתא
3. However, “and the study of Torah is equal to them all.” For the study of Torah is the mitzvah of “And you shall meditate in it day and night,” even in a matter from which he does not yet know whether a practical ruling emerges, such as all the questions of the Gemara that do not follow the halachah,
A third section begins with the Mishnah (Peah 1:1): “the study of Torah is equal to them all.” The command “you shall meditate in it day and night” (Joshua 1:8) covers all study, even of discussions in the Gemara that do not lead to the final halachah.


וגם אפילו מי שאינו מבין הפסק דין מתוך הגמרא וגם אפילו בדבר שאינו נוגע למעשה כלל ועמ״ש מזה בפ׳ אחרי ע״פ כי ביום הזה יכפר
and even one who does not understand the practical ruling from the Gemara, and even in a matter that has no bearing on practice at all; see what is written on this in Parshas Acharei, on the verse “For on this day He shall atone.”
It applies even to one who cannot derive the ruling from the Gemara, and even to subjects with no practical bearing at all. The Alter Rebbe refers to his discussion in Parshas Acharei on “For on this day He shall atone.”


והענין כי תלמוד תורה הוא רק המשכה מאתעדל״ע [מאתערותא דלעילא] וכמ״ש ודברי אשר שמתי בפיך94 והמשכה זו נעשית שלא ע״י אתעדל״ת [אתערותא דלתתא] שאין אתעדל״ת [אתערותא דלתתא] יכולה להשיגה95
The explanation is that Torah study is solely a drawing down from the arousal from above (isarusa dile’eila), as it is written, “And My words which I have put in your mouth.” And this drawing down is brought about not through an arousal from below (isarusa dilesata), for an arousal from below cannot reach it;
Why does all study count? Because Torah study draws down an arousal from above (isarusa dile’eila), G-d’s own initiative, as in “My words which I have put in your mouth” (Isaiah 59:21). No human effort from below can reach this level on its own.


רק ע״י לימוד התורה בצירופי אותיו הוא ממשיך וכמ״ש קרוב ה׳ לכל קוראיו96 לכל אשר יקראוהו באמת ואין אמת
only through the study of Torah, in the combinations of its letters, does he draw it down, as it is written, “Havayah is near to all who call upon Him, to all who call upon Him in truth”; and there is no truth
A person draws it down only by studying, through the very letters and words of the Torah. “Havayah is near to all who call upon Him in truth” (Psalms 145:18), and the Sages say there is no “truth” but Torah.


אלא97 תורה9899 ועמ״ש בביאור ע״פ אלה מסעי100 ויכתוב משה כו׳ שע״י הורה קורא וממשיך בחי׳ הוי׳.
but Torah. See what is written in the explanation on the verse “These are the journeys … and Moshe wrote,” etc., that through the Torah one calls and draws down the level of Havayah.
So by studying Torah a person “calls” G-d and draws down the level of Havayah. The Alter Rebbe refers to his explanation on “These are the journeys … and Moshe wrote.”




12ולכן נקרא קורא בתורה כמ״ש במ״א. וזהו והיו הדברים האלה101 אשר אנכי מצוך102 היום על לבבך ודברת בם103 כו׳
This is why [one who studies] is called korei baTorah, “one who calls in the Torah,” as is explained elsewhere. And this is [the meaning of] “And these words, which I (Anochi) command you today, shall be upon your heart, and you shall speak of them,” etc.:
Because Torah study “calls” G-d, as just explained, studying is described with the word korei, which means both “reads” and “calls.” The Alter Rebbe now reads the verse of the Shema, “And these words, which I command you today, shall be upon your heart, and you shall speak of them” (Deuteronomy 6:6–7), in this light.


שגם הדברים אשר אנכי מי שאנכי104 מצוך יהי׳ [יהיה] מאליהם וממילא על לבבך ע״י ודברת בם כי ודברת מלשון הנהגה והמשכה כמו ידבר עמים105 לכומר
that even the words which Anochi, “I who I am,” commands you will be upon your heart of themselves, as a matter of course, through “and you shall speak (vedibarta) of them.” For vedibarta is a term of leading and drawing, as in “He shall lead (yadber) peoples.” That is to say,
Anochi, “I,” is read as Anochi mi she’Anochi, “I who I am,” G-d’s very essence. The words He commands will settle on the heart by themselves through vedibarta, “you shall speak of them,” for the root d-b-r also means to lead and draw, as in “He shall lead (yadber) peoples” (Psalms 47:4).


כי בם בעצמם תדבר ותמשיך בחי׳ אנכי מי שאנכי שהוא בחי׳ אתעדל״ע [אתערותא דלעילא] שנעשית שלא ע״י אתעדל״ת [אתערותא דלתתא] כלל מפני שהיא למעלה מעלה מאתעדל״ת [מאתערותא דלתתא] (וז״ש [וזהו שכתוב] בפ׳ תרומה)
that “in them,” in the words themselves, you shall lead and draw down the level of “I who I am,” which is the level of the arousal from above (isarusa dile’eila) that comes about not through an arousal from below (isarusa dilesata) at all, because it is far, far above the arousal from below. (And this is what is written in Parshas Terumah)
By speaking words of Torah a person leads and draws down G-d’s essence itself. This is an arousal from above that does not depend on any arousal from below, because it is far beyond anything human effort could reach.


(קכ״ח106 א׳) אשתדלותא דאורייתא107 כו׳ וזהו ענין ותורתך חנני108 (בתלים קי״ט כ״ט) אתה חוננת׳ [חוננתני] למדע תורתך והיינו כדלקמן בפי׳ ואתחנן מתנת חנם.
(128a): “The exertion in Torah,” etc. And this is the meaning of “and graciously grant me Your Torah” (in Psalms 119:29): “You have graced us with knowledge of Your Torah.” And this is as [explained] below, in the interpretation of “Va’eschanan” as “a free gift.”
The Zohar (Terumah, 128a) contrasts exertion in Torah, which may be acquired for free, with exertion in a mitzvah, which must not be done “for nothing.” So too the Psalmist asks, “graciously grant me Your Torah” (Psalms 119:29), and in the Havdalah insertion of the Amidah we say, “You have graced us with knowledge of Your Torah”: the Torah is a gift of grace, as the maamar will explain when it reads “Va’eschanan” as a free gift.


ועמ״ש בפ׳ במדבר ענין וממדבר מתנה כי בחי׳ מדבר הוא כמ״ש במדבר כו׳ בארץ אשר לא עבר בה איש
And see what is written in Parshas Bamidbar on the subject of “and from the wilderness, a gift.” For the aspect of “wilderness” is as it is written, “in the wilderness,” etc., “in a land through which no man passed
The Alter Rebbe refers to his discussion in Parshas Bamidbar of “and from the wilderness, a gift” (Numbers 21:18). The “wilderness” is described by Jeremiah (2:6) as “a land through which no man passed.”


ולא ישב אדם שם109 פי׳ שאין האתעדל״ת [האתערותא דלתתא] של האדם מגעת שם כלל והיינו כי ענין אתעדל״ת [אתערותא דלתתא] הוא כמ״ש כמים הפנים110 כו׳
and where no man (adam) dwelt.” That is, man’s arousal from below does not reach there at all. For the matter of the arousal from below is as it is written, “As in water, face [to face],” etc.:
Its continuation, “and where no man (adam) dwelt,” means that human arousal from below does not reach that level. Ordinarily, arousal from below works like a reflection: “As in water, face answers to face” (Proverbs 27:19).


כן האתעדל״ת [האתערותא דלתתא] של לב האדם מעורר אתעדל״ע [אתערותא דלעילא] מבחי׳ אדם העליון משא״כ בבחי׳ כי לא אדם הוא111 אין אתעדל״ת [אתערותא דלתתא] מגעת שם
so the arousal from below of a person’s heart awakens an arousal from above from the level of the supernal Man (Adam). Whereas at the level of “for He is not a man,” the arousal from below does not reach there.
Just as a face is mirrored in water, a person’s heartfelt arousal awakens a matching arousal above, from the “supernal Man,” the divine attributes as they correspond to the human form. But the level of “for He is not a man” (1 Samuel 15:29) mirrors nothing, so no arousal from below reaches it.


וזהו ולא ישב אדם שם כו׳ אלא שנמשך112 אתעדל״ע [אתערותא דלעילא] מצד עצמו בבחי׳ מתנה והוא ענין המשכה שע״י עסק התורה שנאמר בה וממדבר מתנה113 כו׳ וזהו
And this is “and where no man dwelt,” etc. Rather, the arousal from above is drawn down of its own accord, as a gift; and this is the drawing down that comes through occupation with Torah, of which it is said, “and from the wilderness, a gift,” etc. And this is
From that level the arousal from above flows of its own accord, as a gift. This is what Torah study draws down, which is why of the Torah it is said, “and from the wilderness, a gift.”


כי באור פניך נתת לנו114 תורת חיים (ועמ״ש בפ׳ ראה ע״פ אחרי115 ה׳ כו׳ תלכו בענין ובקולו תשמעו ובד״ה בשעה שהקדימו ישראל116 נעשה לנשמע גבי שבועות. ובאג״ה [ובאגרת הקודש] בסופו ד״ה דוד זמירות קרית להו)
“for by the light of Your countenance You gave us a Torah of life.” (See what is written in Parshas Re’eh on the verse “After Havayah,” etc., “you shall walk,” on the subject of “and to His voice you shall listen”; and in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear,’” for Shavuos; and in Iggeres HaKodesh, at its end, the discourse beginning “David, You called them songs.”)
So we say in the blessing Sim Shalom, “for by the light of Your countenance You gave us a Torah of life”: the Torah is given from G-d’s own “countenance.” The Alter Rebbe refers to further discussions in Parshas Re’eh, in a discourse for Shavuos and at the end of Iggeres HaKodesh.


וזהו אתה החילות להראות את עבדך כי משה קיבל תורה מסיני117118 ושם הוא אתה החילות אתעדל״ע [אתערותא דלעילא] לבד וע׳ בסד״צ [בספרא דצניעותא] (תרומה קע״ו א׳) (וברבות כאן אתה החלות כו׳ אתה התחלת לבוא אצלי כו׳)
And this is “You have begun to show Your servant”: for Moshe received the Torah from Sinai, and there it is “You have begun,” the arousal from above alone. And see the Sifra DiTzniusa (Terumah 176a). (And in the [Midrash] Rabbah here: “You have begun,” etc.: “You began to come to me,” etc.)
This explains “You have begun to show Your servant”: Moshe received the Torah at Sinai (Avos 1:1), a revelation that came wholly from above, the arousal from above alone. The text also refers to the Sifra DiTzniusa, and to the Midrash on this verse, which reads it as “You began to come to me.”


וגם לבחי׳ אתעדל״ת [אתערותא דלתתא] להיות אתעדל״ע [אתערותא דלעילא] צריך להיות תחלה אתעדל״ע [אתערותא דלעילא] שהוא בחי׳ ב״ק [בת קול] יוצאת מהר חורב119120 כו׳ הארה מלמעלה להיות הרהורי תשובה כו׳.
And even for the arousal from below to bring about an arousal from above, there must first be an arousal from above, which is the aspect of “a heavenly voice goes forth from Mount Chorev,” etc., an illumination from above, so that there be thoughts of teshuvah (return), etc.
Even where an arousal from below is what awakens a response above, it must itself first be set in motion by an arousal from above. This is the heavenly voice that “goes forth from Mount Chorev” every day (Avos 6:2), an illumination from above that stirs thoughts of teshuvah.


ועד״ז תקנו חכמים ברכות המצות עובר לעשייתן121 כי אשר קדשנו במצותיו פי׳ שע״י המצות שהם בחי׳
Along these lines the Sages instituted the blessings over the mitzvos [to be said] before their performance. For “Who has sanctified us with His commandments” means that through the mitzvos, which are the aspect of
The same pattern explains why the Sages instituted a blessing before each mitzvah (Pesachim 7b). “Who has sanctified us with His commandments” means that the mitzvos, an arousal from below, bring holiness down.


אתעדל״ת [אתערותא דלתתא] שנעשים בדב רים גשמים ציצית של צמר ותפילין של קלף סוכה לולב כו׳ נעשה אתעדל״ע [אתערותא דלעילא] והוא להיות שורה קדושה עליונה.
the arousal from below, done with physical things, tzitzis of wool and tefillin of parchment, sukkah, lulav, etc., an arousal from above comes about, namely, that supernal holiness comes to rest.
Mitzvos are done with physical things, woolen tzitzis, parchment tefillin, a sukkah, a lulav, and through them supernal holiness comes to rest: an arousal from above in response to one from below.


אך כדי להיות קדשנו במצותיו וצונו122 להיות אתעדל״ת [אתערותא דלתתא] גורם ומעורר אתעדל״ע [אתערותא דלעילא] הוא ע״י אתעדל״ע [אתערותא דלעילא] תחלה
But for there to be “Who has sanctified us with His commandments and commanded us,” so that the arousal from below causes and awakens an arousal from above, this is through an arousal from above first,
But for the mitzvah’s arousal from below to have this effect at all, an arousal from above must come first.


שהיא ההארה הבאה מלמעלה להיות בא״י [ברוך אתה ה׳] אמ״ה [אלקינו מלך העולם] שיהי׳ [שיהיה] ברוך ונמשך בחי׳ גילוי הוי׳ למטה שעי״ז אשר קדשנו במצותיו וצונו.123
which is the illumination that comes from above so that there be “Blessed are You, Havayah, our G-d, King of the world”: that the revelation of the level of Havayah be blessed and drawn down below, so that through this [there be] “Who has sanctified us with His commandments and commanded us.”
That first arousal from above comes through the blessing itself, “Blessed are You, Havayah”: the revelation of Havayah is drawn down below, so that the mitzvah that follows can sanctify us.




13ולכן תקנו הברכה קודם המצוה שע״י הברכה היא שנעשית ההמשכה להיות עשיית המצוה באתעדל״ת [באתערותא דלתתא] גורם אתעדל״ע [אתערותא דלעילא] ועמ״ש בד״ה ביום השמע״צ [השמיני עצרת] בענין גדול תלמוד124 שמביא לידי מעשה
This is why they instituted the blessing before the mitzvah: for it is through the blessing that the drawing down is accomplished, so that the performance of the mitzvah, as an arousal from below, brings about an arousal from above; see what is written in the discourse beginning “On the day of Shemini Atzeres,” on the subject of “Great is study, for it leads to action.”
This is why the blessing comes before the mitzvah: the blessing draws down the light from above that allows the mitzvah, an arousal from below, to awaken an arousal from above. The Alter Rebbe refers to his discourse for Shemini Atzeres on the Talmudic teaching “great is study, for it leads to action.”


וזהו שביקש משה אעברה נא ואראה את הארץ125 כו׳ כי ארץ העליונה הוא126 כנסת ישראל שנק׳ ארץ חפץ127 ורצה משה להמשיך בה בחי׳ אתה החילות שהוא בחינת אתערותא דלעילא הנעשית שלא ע״י אתעדל״ת [אתערותא דלתתא]:128
And this is what Moshe asked: “Let me cross over, please, and see the land,” etc. For the supernal “land” is Knesses Yisrael, which is called “a land of desire,” and Moshe wanted to draw down into it the level of “You have begun,” which is the level of the arousal from above that comes about not through an arousal from below.
Now Moshe’s plea “Let me cross over, please, and see the land” (Deuteronomy 3:25) is understood. The supernal “land” is Knesses Yisrael, the collective soul of Israel, called “a land of desire” (Malachi 3:12), and Moshe wanted to draw into it the level of “You have begun,” the arousal from above that needs no arousal from below.




Section 6 · ¶14–16
Sight, grace and the free gift
14ד והנה בחי׳ אתעדל״ע [אתערותא דלעילא] בבחי׳ זו לא תמשך למטה להיות בבחי׳ גילוי ממש בשכל והשגת המחשבה ממש כי לית מחשבה תפיסא בך כלל.
4. Now, the arousal from above of this level is not drawn down below so as to be truly revealed in the intellect and in the actual grasp of thought, for “No thought can grasp You at all.”
A fourth section begins. This arousal from above, from G-d’s essence, cannot be drawn down into the intellect so as to be understood, for, in the words quoted earlier, “No thought can grasp You at all.”


ואינו נתפס כ״א בבחי׳ ראיה והסתכלות הלב וכמ״ש עיניך יונים129130 דהיינו כשכנ״י [כשכנסת ישראל] היא בבחי׳ יונתי תמתי131132133 שאז היא במדרגה עליונה מא נעלה
It is grasped only in the manner of sight and the gaze of the heart, as it is written, “Your eyes are doves”: that is, when Knesses Yisrael is in the state of “my dove, my perfect one,” for then she is on a very exalted level,
It can be grasped only by a kind of “seeing,” an inner gaze of the heart, as in “Your eyes are doves” (Song of Songs 1:15). This happens when Knesses Yisrael is at the exalted level called “my dove, my perfect one” (Song of Songs 5:2).


ואזי היא בבחי׳ עינים שהוא בחי׳ הסתכלות לבד שאין המשכה זו נתפסת בגילוי וההתלבשות בהמחשבה כ״א הארה בעלמא כענין מ״ש ויצא כברק חצו134
and then she is in the aspect of “eyes,” which is the aspect of gazing alone; for this drawing down is not grasped in revelation and in being clothed in thought, but is only a mere glimmer, as in what is written, “And His arrow shall go forth like lightning,”
At that level she is “eyes”: pure gazing, without grasping the matter in thought. What is drawn down is only a fleeting glimmer, like the lightning of “His arrow shall go forth like lightning” (Zechariah 9:14).


שהוא כעין ברק המבריק במוחו שהוא למעלה מכדי השגתו שאין כח השגת מוחו יכול להכיל.
which is like a flash of lightning that flashes in his mind, which is beyond what he can grasp, for the power of his mind’s comprehension cannot contain it.
It is like a flash of lightning in the mind: an insight beyond what the mind can grasp, which its power of understanding cannot contain.




15וע״כ אשתומם כשעה חדא135136 ולכן כתיב ואראה את הארץ שרצה משה להמשיך בחי׳ זו בבחי׳ ראיה
And therefore “he was astonished for about an hour.” And this is why it is written, “and let me see the land”: Moshe wanted to draw down this level in the manner of sight.
Such a flash leaves the mind stunned, as in “he was astonished for about an hour” (Daniel 4:16, quoted in the Talmud, Chullin 21a). Moshe asked to “see” the land because he wanted to draw this level into it in the mode of sight.


ואנכה״ג [ואנשי כנסת הגדולה] שתקנו הברכות של המצות להמשיך בחי׳ אתעדל״ע [אתערותא דלעילא] הם הנק׳ חכמים עיני העדה137138 שהם מבחי׳ עיניך יונים להמשיך הארה מבחי׳ ראי׳ [ראיה] והסתכלות
And the Men of the Great Assembly, who instituted the blessings over the mitzvos in order to draw down the level of the arousal from above (isarusa dile’eila), are those called the Sages, “the eyes of the congregation,” who are of the level of “Your eyes are doves,” to draw down an illumination from the level of sight and gazing.
The Men of the Great Assembly, who instituted the blessings over the mitzvos to draw down the arousal from above, are the Sages called “the eyes of the congregation” (see Taanis 24a). They belong to the level of “Your eyes are doves,” and draw down an illumination from the level of sight.


(ועמ״ש בד״ה לבבתני גבי באחד מעיניך139 וע״פ לעשות הישר בעיני ה׳ וזהו אתה החילות להראת את עבדך דלפי פשוטו אינו מובן מהו לעבדך דייקא והרי גם לכל ישראל הראה הוא ית׳ כל האותות והמופתים ובמ״ת [ובמתן תורה] פב״פ [פנים בפנים] דבר ה׳ עמכם כתיב
(See what is written in the discourse beginning “You have captured my heart,” on “with one of your eyes,” and on the verse “to do what is right in the eyes of Havayah.” And this is “You have begun to show Your servant”: according to its plain meaning, it is not understood why “Your servant” specifically, since He, blessed be He, also showed all Israel all the signs and wonders, and of the Giving of the Torah it is written, “Face to face Havayah spoke with you.”
In a parenthesis the Alter Rebbe refers to his discourse on “You have captured my heart with one of your eyes” (Song of Songs 4:9). He then asks why “to show Your servant” singles out Moshe, when all Israel saw the signs and wonders, and at Sinai G-d spoke with them “face to face” (Deuteronomy 5:4).


אלא כי פי׳ להראות הוא כמ״ש וירא ראשית לו140 שמשה זכה לבחי׳ ראיה הנ״ל שהיא הנמשכת מבחי׳ אתה החילות כו׳ כנ״ל וע״כ אעברה נא ואראה את הארץ להמשיך בה ג״כ בחי׳ ראיה זו כנ״ל)
Rather, “to show” is as it is written, “He saw the first portion for himself”: Moshe merited the level of sight mentioned above, which is drawn from the level of “You have begun,” etc., as mentioned above. And therefore, “Let me cross over, please, and see the land,” to draw into it, too, this level of sight, as mentioned above.)
“To show” refers to the special “sight” Moshe merited, as in “He saw the first portion for himself” (Deuteronomy 33:21). This sight comes from “You have begun,” the arousal from above, and Moshe wanted to draw it into the Land as well.


וכדי להמשיך בחינה זהו הקדים משה ואמר ואתחנן אל הוי׳ והענין כי הנה בשלמה141 כשבנה בהמ״ק [בית המקדש] כתיב אשר התחננתי לפני142143 הוי׳ וכאן כתיב אל הוי׳.
And in order to draw down this level, this is why Moshe began by saying, “And I pleaded with Havayah.” The explanation: of Shlomo, when he built the Holy Temple, it is written, “with which I pleaded before Havayah,” whereas here it is written, “with (el) Havayah.”
To draw this down, Moshe began with “Va’eschanan,” pleading for grace. Shlomo, when he built the Temple, spoke of pleading “before Havayah” (1 Kings 8:59), but Moshe pleaded el Havayah, “to Havayah,” and the difference matters.


והענין כי הנה כתיב ה׳ אל רחום וחנון144 כו׳ וכתיב חנון ורחום145146 ה׳ אך הנה פי׳ הוי׳ אל רחום וחנון שמבחי׳ הוי׳ מקור כל ההתהוות147 נמשכו המדות להיות חנון ורחום.
The explanation is this. It is written, “Havayah, G-d, compassionate and gracious,” etc., and it is written, “Gracious and compassionate is Havayah.” Now, “Havayah, G-d, compassionate and gracious” means that from the level of Havayah, the source of all coming-into-being, the attributes (middos) are drawn down to be gracious and compassionate.
Two verses order the words differently. In “Havayah, G-d, compassionate and gracious” (Exodus 34:6) Havayah comes first: from Havayah, the source of all existence, the attributes of grace and compassion flow down.


אבל חנון ורחום148 ה׳ פי׳ שכדי להיות בחי׳ הוי׳ שהוא בחי׳ צמצום והתפשטות כו׳ כל זה הוא מחמת שהוא חנון ורחום כו׳ כמ״ש במ״א סד״ה שובה ישראל.149150
But “Gracious and compassionate is Havayah” means that for there to be the level of Havayah, which is the aspect of contraction and expansion, etc., all this is because He is gracious and compassionate, etc., as is explained elsewhere, at the end of the discourse beginning “Return, O Israel.”
In “Gracious and compassionate is Havayah” (Psalms 111:4, 145:8) grace comes first: Havayah itself, the contraction and expansion that bring the worlds into being, exists only because G-d is gracious and compassionate. Moshe drew from that higher grace.




16וזהו ואתחנן אל הוי׳ שהמשכתי מבחי׳ חנון כדי להיות בחי׳ הוי׳. וזהו שאמרו אין ואתחנן אלא מתנת חנם151152153 כו׳.
And this is “And I pleaded with Havayah”: I drew down from the level of “gracious” so that there be the level of Havayah. And this is what [the Sages] said: “Va’eschanan means nothing but a free gift,” etc.
Now the plea “Va’eschanan” is explained: Moshe drew from the level of “gracious,” which is the source of Havayah itself. As the Sifrei and Rashi teach, the word Va’eschanan means asking for a free gift.


פי׳ חנם בלא מצות154155 דהיינו שהמשיך מבחי׳ גבוה ונעלה מאד למעלה מעלה מבחי׳ המצות שאין המצות מגיעות שם (ועמ״ש ע״פ ובשביעית יצא לחפשי חנם)156157
The meaning of “free” (chinam) is without mitzvos: that is, he drew down from a very high and exalted level, far above the level of the mitzvos, which the mitzvos do not reach. (See what is written on the verse “And in the seventh he shall go out free, for nothing.”)
“Free” (chinam) means without mitzvos: not earned by any deed. Moshe drew from a level far above anything mitzvos can reach; the Alter Rebbe refers to his explanation of “in the seventh he shall go out free” (Exodus 21:2), where chinam is likewise read as “without mitzvos.”


שהוא בחי׳ מדרגת ומעלת מקור אור התורה ושרשה לעילא שהוא בחי׳ ומדריגת משה שנא׳ [שנאמר] עליו אנכי עומד בין158 ה׳ וביניכם להגיד לכם את דבר ה׳ כו׳ שהי׳ [שהיה] שרש נשמתו מבחי׳ אנכי מי שאנכי
This is the level and the rank of the source of the light of the Torah and its root above, which is the level and rank of Moshe, of whom it is said, “I (Anochi) stand between Havayah and you, to tell you the word of Havayah,” etc.: the root of his soul was from the level of “I who I am.”
This level is the source and root of the light of the Torah, and it is Moshe’s own level. He could say “I (Anochi) stand between Havayah and you” (Deuteronomy 5:5) because his soul was rooted in Anochi, “I who I am,” G-d’s essence.


ולכן היה בו כח להמשיך בחי׳ הוי׳ שהוא בחי׳ אתעדל״ע [אתערותא דלעילא]159 בעת ההיא פי׳ שיהי׳ [שיהיה] בחי׳ עלמא דאתכסייא שהוא נק׳ בשם ההיא להיות בגילוי בבחי׳ עת לאהוב
Therefore he had the power to draw down the level of Havayah, which is the level of the arousal from above (isarusa dile’eila), “at that time” (ba’eis hahi): that is, that the level of the hidden world, which is called by the name hahi (“that”), be revealed, in the manner of “a time (eis) to love.”
So Moshe could draw down the arousal from above “at that time” (Deuteronomy 3:23). Hahi, “that,” a word that points to something not present, names the hidden world, and Moshe sought to reveal it, “a time (eis) to love,” as es was read above.


(והוא ע״ד מ״ש בזהר פ׳ שלח) (דף קע״ז א׳) בפי׳ יום ההוא כו׳ דאחיד סיפא בשירותא וע׳ מזה ג״כ בפרדס.
(And this is in the manner of what is written in the Zohar, Parshas Sh’lach) (folio 177a), in the interpretation of “that day,” etc., which joins the end to the beginning. And see on this also in the Pardes.
The Alter Rebbe compares this to the Zohar’s reading of “that day” as joining the end to the beginning. He also refers the reader to the Pardes.


והיינו לפי שאתה החילות שכבר התחלת להיות אתעדל״ע [אתערותא דלעילא] לבד. והנה אז לא נתקיימה בקשה זו שיהי׳ [שיהיה] אתעדל״ע [אתערותא דלעילא] לבדה בבחי׳ גילוי
And this is because “You have begun”: You have already begun, so that there be the arousal from above alone. But at that time this request was not fulfilled, that the arousal from above alone be revealed;
Moshe’s plea rested on “You have begun”: at Sinai G-d had already begun with an arousal from above alone. But his request, that this arousal from above be revealed on its own, was not granted at that time.


אלא אתעדל״ע [אתערותא דלעילא] להיות אתערותא דלתא שעל ידי גילוי אתערותא דלתתא זו יהי׳ [יהיה] גילוי אתערותא דלעילא.
rather, an arousal from above so that there be an arousal from below (isarusa dilesata), so that through the revelation of this arousal from below there will be a revelation of the arousal from above.
What was granted instead was an arousal from above that would awaken an arousal from below, so that through the revealed arousal from below the arousal from above would be revealed.


וזו היתה מדריגת יהושע וכל ישראל שנכנסו לארץ וקיימו מצות באתעדל״ת [באתערותא דלתתא] וכן עד״ז הברכות של המצות שהם בחי׳ אתערותא דלעילא לאתעדל״ת [לאתערותא דלתתא].
And this was the level of Yehoshua and all Israel, who entered the Land and fulfilled mitzvos as an arousal from below; and likewise, along these lines, the blessings over the mitzvos, which are the aspect of an arousal from above for the arousal from below.
That was the level of Yehoshua and the people who entered the Land: they fulfilled the mitzvos, an arousal from below. The blessings over the mitzvos follow the same pattern: an arousal from above that makes the arousal from below possible.


אבל לעתיד לבא כתיב כי עין בעין יראו160161162 וגו׳ (וע׳ בפ׳ נשא קל״ז ע״א163 ק״ל ע״א):164
But of the time to come it is written, “For they shall see eye to eye,” etc. (And see Parshas Nasso, 137a, 130a.)
But in the time to come “they shall see eye to eye” (Isaiah 52:8): the arousal from above will be seen directly, the “sight” Moshe asked for. The Alter Rebbe refers to the Zohar on Parshas Nasso.



In one’s avodah
Do not settle for knowing in the mind that G-d fills and encompasses all worlds; take it to heart until it touches the soul and stirs it, as Baruch She’amar, said before Pesukei deZimrah, asks. In prayer, cry out from the heart, first subduing worldly desire and then turning its fire toward G-d. And study every part of the Torah, even what has no practical bearing, for through its very words a person draws down G-d’s essence as a free gift that no effort of his own could reach.
Questions for discussion
	Why is knowing that G-d fills and encompasses all worlds not yet “revelation,” and what does the thief at the mouth of the tunnel show about such knowledge?
	How does creation from nothing differ from the chain of cause and effect, and why can the worlds not come from G-d through that chain?
	Why does Torah study, even of matters with no practical bearing, draw down what prayer and mitzvos cannot?
	If the mitzvos are an arousal from below, why must a blessing, an arousal from above, come before them?
	What did Moshe ask for in pleading “to Havayah” rather than “before Havayah,” and why was it left for the time to come?

Sources and references
Notes
Paragraph 1
1ואתחנן
The Mitteler Rebbe’s transcript (hanachah) of this maamar is printed there, in the volume of the Alter Rebbe’s maamarim of 5564.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ד ע׳ קצו. מאמר זה בשינויים ותוס׳ הגהות וביאורים באוה״ת ואתחנן ע׳ מה ואילך. שם ע׳ קיג הגהה נוספת לסוף הביאור.
2ואתחנן אל ה׳ גו׳ אתה החילות
The words here quote Deuteronomy 3:23; the passage is shown below.
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ג, כג-כד.
3ואתחנן אל ה׳ וגו׳ אתה החילות
Moshe pleads to be allowed to cross the Jordan: “You have begun to show Your servant Your greatness and Your strong hand.” The whole maamar explains the word “begun” and the plea “Va’eschanan.”
Deuteronomy 3:23–24דברים ג׳:כ״ג-כ״ד
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר: אֲדֹ־נָי ה׳ אַתָּה הַחִלּוֹתָ לְהַרְאוֹת אֶת־עַבְדְּךָ אֶת־גׇּדְלְךָ וְאֶת־יָדְךָ הַחֲזָקָה אֲשֶׁר מִי־אֵל בַּשָּׁמַיִם וּבָאָרֶץ אֲשֶׁר־יַעֲשֶׂה כְמַעֲשֶׂיךָ וְכִגְבוּרֹתֶךָ:
And I besought the L-RD at that time, saying: ’O L-rd GOD, Thou hast begun to show Thy servant Thy greatness, and Thy strong hand; for what god is there in heaven or on earth, that can do according to Thy works, and according to Thy mighty acts?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4עד שלא נבה״ע הי׳ הוא ושמו
The note refers there for a further discussion of the saying that before Creation there was He and His Name alone.
Kehot’s noteפדר״א פ״ג. וראה סה״מ באתי לגני ע׳ ר. והנסמן במאמרי אדה״ז — פרשיות לע׳ תקעב.
5עד שלא נבה״ע הי׳ הוא ושמו בלבד
Before the world was created there was only the Holy One, blessed be He, and His great Name. The Alter Rebbe asks what a “name” can mean before there was anyone to call Him by it.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
6ראה לעיל בהערות מכ״ק אדמו״ר מוהרש״ב נ״ע שכותב על מאמר זה
The Rebbe Rashab writes of this maamar that it is “mugah,” edited, by “our Rebbe, of blessed memory.”
Kehot’s note”מוגה מרבינו נ״ע”. וכ״ה באוה״ת על מארז״ל וענינים ריש ע׳ קכח. ד״ה זה במאמרי אדה״א ע׳ קכ ובמאמרי אדה״א הנחות תקע״ז ע׳ רסא מיוסדים על מאמר זה. בד״ה ואתחנן מבאר שהתפלה היא אתעדל״ת לעורר אתעדל״ע, והתורה היא אתעדל״ע מצד עצמה מלמעלמ״ט, וע״ז ביקש משה ואתחנן שיכניס הוא את ישראל לארץ ואזי היה ממשיך בכנס״י הבחי׳ הזו דההמשכה מלמעלמ״ט שע״י התורה וע״י שראה הארץ מרחוק המשיך בחי׳ זו עכ״פ ביחידי סגולה שתורתם אומנתם — אוה״ת ויקרא כרך א ע׳ רנד. וראה גם סה״מ תרכ״ז ע׳ רסז. בד״ה ואתחנן דתקס״ג שלא נדפס בלקו״ת [סה״מ תקס״ג ע׳ תרסז] המשל בזה״ל שיחודם וקירובם זה עם זה הוא בשני אופנים אם שהתחתון יעלה למעלה אם שהעליון ירד למטה כו׳ ההפרש בין תפלה ובין תורה כו׳, יעו״ש. הובא באוה״ת [מקץ] (שמז רע״ב), יעו״ש. ועל״ק תקעו הב׳ רפ״ג — המשל רק. ובד״ה ושמתי כדכד הא׳ פ״ד הב׳ סופ״ג. ובתו״א וישב סד״ה ונתתי לך מהלכים. וע״ל פ׳ בהר ד״ה את שבתתי פ״ד (מב, סע״ג) כורע בברוך זוקף בשם. ועל״ק בי׳ שובה ישראל הא׳ (סה, ד). [כ].
Paragraph 2
7כי הנה ירידות
This passage, on the descent of the levels for the sake of an ascent, is quoted there.
Kehot’s noteמובא באוה״ת דברים כרך ה ע׳ א׳תתקצא.
8לאתהפכא חשוכא לנהורא
The Zohar asks, “Who among you turn darkness into light and taste bitterness as sweetness?” The Alter Rebbe makes this the purpose of the descent of the levels and of man’s creation.
Zohar I, 4aזח״א ד, א
Kehot’s noteראה זח״א ד, א.
9נר הוי׳ נשמת אדם
“The lamp of Havayah is the soul of man, searching all the inward chambers.” Here the soul is the lamp G-d placed in this world to light up its darkness.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10Kehot’s note points to Daniel 2:22 for these words.
Daniel 2:22דניאל ב׳:כ״ב
הוּא גָּלֵא עַמִּיקָתָא וּמְסַתְּרָתָא יָדַע מָה בַחֲשׁוֹכָא וּנְהוֹרָא עִמֵּהּ שְׁרֵא:
He revealeth the deep and secret things; He knoweth what is in the darkness, And the light dwelleth with Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
11והיה ברכה
G-d’s promise to Avraham: “and you shall be a blessing.” The Alter Rebbe reads “blessing” as drawing G-dliness down into the world.
Genesis 12:2בראשית י״ב:ב׳
וְאֶעֶשְׂךָ לְגוֹי גָּדוֹל וַאֲבָרֶכְךָ וַאֲגַדְּלָה שְׁמֶךָ וֶהְיֵה בְּרָכָה:
And I will make of thee a great nation, and I will bless thee, and make thy name great; and be thou a blessing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ברכה בקרב הארץ
Isaiah foresees Israel as “a blessing in the midst of the earth.” Israel’s role is to draw blessing, divine revelation, into the earth itself.
Isaiah 19:24ישעיהו י״ט:כ״ד
בַּיּוֹם הַהוּא יִהְיֶה יִשְׂרָאֵל שְׁלִישִׁיָּה לְמִצְרַיִם וּלְאַשּׁוּר בְּרָכָה בְּקֶרֶב הָאָרֶץ:
In that day shall Israel be the third with Egypt and with Assyria, a blessing in the midst of the earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יט, כד.
13כי הם זרע ברך ה׳
All who see them will recognize “that they are the seed that Havayah has blessed.” Since “bless” means drawing down, Israel are the seed through whom the Name Havayah is drawn down and revealed.
Isaiah 61:9ישעיהו ס״א:ט׳
וְנוֹדַע בַּגּוֹיִם זַרְעָם וְצֶאֱצָאֵיהֶם בְּתוֹךְ הָעַמִּים כׇּל־רֹאֵיהֶם יַכִּירוּם כִּי הֵם זֶרַע בֵּרַךְ ה׳
And their seed shall be known among the nations, And their offspring among the peoples; All that see them shall acknowledge them, That they are the seed which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סא, ט.
14המבריך
The Mishnah discusses one who “layers” a vine, bending it down into the ground so that it roots there. From this sense of the root the Alter Rebbe learns that berachah means drawing down.
Mishnah Kilayim 7:1משנה כלאים ז׳:א׳
הַמַּבְרִיךְ אֶת הַגֶּפֶן בָּאָרֶץ, אִם אֵין עָפָר עַל גַּבָּהּ שְׁלֹשָׁה טְפָחִים, לֹא יָבִיא זֶרַע עָלֶיהָ, אֲפִלּוּ הִבְרִיכָהּ בִּדְלַעַת אוֹ בְסִילוֹן. הִבְרִיכָהּ בְּסֶלַע, אַף עַל פִּי שֶׁאֵין עָפָר עַל גַּבָּהּ אֶלָּא שָׁלֹשׁ אֶצְבָּעוֹת, מֻתָּר לְהָבִיא זֶרַע עָלֶיהָ. הָאַרְכֻּבָּה שֶׁבַּגֶּפֶן, אֵין מוֹדְדִין לָהּ אֶלָּא מִן הָעִקָּר הַשֵּׁנִי:
If one has bent a vine into the ground [and then brought it back up elsewhere], then if there is not soil over it to the height of three handbreadths, he may not sow seed above it, even if he bent [and conducted it underground] through a gourd or through a pipe. If he bent it [and conducted] it through rocky soil, then even if there is not soil over it only to the height of three fingerbreadths, it is permitted to sow seed above it. As for a knee-like …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
15המבריך והמרכיב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכלאים רפ״ז.
16ברוך ה׳ מן העולם ועד העולם
“Blessed is Havayah, the G-d of Israel, from world to world.” The Alter Rebbe reads it as drawing G-dliness from the hidden world into the revealed world.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קו, מח.
17מקרב איש ולב עמוק
The verse speaks of “the inward part of man and a deep heart.” Here it describes the depth from which the arousal must come.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18כלתה נפשי לה׳
“My soul longs, indeed it pines away, for the courts of Havayah.” Here it describes the soul’s yearning to leave the body and cleave to G-d.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
19Kehot’s note points to Zechariah 2:14 for these words.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20בד״ה רני ושמחי הראשון
At the column cited, the Alter Rebbe explains the letters of the Name Havayah: the yud is the contraction (tzimtzum) without which nothing could come into being, the first hei is thought, and the second hei is speech, the source of worlds, angels and souls.
Kehot’s noteתו״א לו, ב.
21ולא די בהתבוננות במחשבתו בלבד
The note sends the reader there for a long treatment of this point: that contemplating in one’s mind alone that G-d fills and encompasses all worlds is not enough.
Kehot’s noteראה בארוכה בהמשך בששה״ק תער״ב ח״ג ע׳ א׳ת ואילך.
22לית אתר פנוי מיני׳
A passage in the supplements to Vayikra that the note gives as a further place on “there is no place empty of Him.”
Kehot’s noteת״ז תנ״ז. ת״ע קכב, ב. וראה לעיל הוספות לויקרא נ, ב.
23לית אתר פנוי מיניה
Tikkunei Zohar (Tikkun 57) teaches that “there is no place empty of Him.” The Alter Rebbe says that knowing this in one’s mind alone is not yet revelation.
Tikkunei Zohar 91b:6תקוני הזהר צ״א ב:ו׳
… בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד
Tikkunei Zohar - Vocalized (Public Domain)
24לית אתר פנוי מיניה
The same phrase appears again in Tikkun 70, as the Kehot note records.
Tikkunei Zohar 122b:5תקוני הזהר קכ״ב ב:ה׳
וּבְכָל אֵבֶר וְאֵבֶר אִיהוּ יהו״ה, וְאִיהוּ שִׁעוּרָא דְכָל אֵבֶר וְאֵבֶר, בְּגָבְהָא בְאָרְכָּא עִילָא וְתַתָּא, וּלְאַרְבַּע סִטְרִין, וְאִיהוּ בֵּין כָּל אֵבֶר וְאֵבֶר, לֵית אֲתַר פָּנוּי מִנֵּיהּ, כְּנִשְׁמָתָא דְאִשְׁתַּכְּחַת בְּכָל אֵבֶר וְאֵבֶר דְּגוּפָא, וְאִית אֵבֶר עִלָּאָה דְאִתְקְרֵי יהו״ה עַל שְׁמֵיהּ, דְּשָׁלְטָנוּתֵיהּ בַּאֲתַר יְדִיעָא, הֲדָא הוּא דִכְתִיב (זכריה יד ט) וְהָיָה יהו״ה לְמֶלֶךְ עַל כָּל הָאָרֶץ.
Tikkunei Zohar - Vocalized (Public Domain)
25גנבא אפום מחתרתא
The note points to the discourse “Zion shall be redeemed through justice,” earlier in Likkutei Torah on Devarim, for the saying about the thief, and to the sources listed there.
Berakhot 63aברכות ס״ג א
Kehot’s noteברכות סג, א ע״פ גי׳ ע״י. וע״ל בד״ה ציון במשפט. וש״נ [כ].
26רוחו ונשמתו אליו יאסוף
Elihu says that if G-d set His heart upon it, “He would gather to Himself his spirit and his breath.” Here the words describe the soul, roused by true knowledge of G-d, being gathered back to its source.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
27שהדעת . . והרגשה
Near the end of this chapter the Alter Rebbe writes, “as is known, Daas is a term for feeling in the soul,” and that it includes Chesed and Gevurah.
Tanya, Likkutei Amarim 46:11תניא, חלק ראשון; ליקוטי אמרים מ״ו:י״א
… כְּלוֹמַר שֶׁאַף עַל פִּי שֶׁאֲנִי כִּבְהֵמָה בִּהְיוֹתִי עִמְּךָ, וְלֹא אֵדַע וְלֹא אַרְגִּישׁ בְּנַפְשִׁי יִחוּד זֶה – שֶׁתִּפּוֹל עָלֶיהָ אֵימָתָה וָפַחַד תְּחִלָּה, וְאַחַר כָּךְ אַהֲבָה רַבָּה בְּתַּעֲנוּגִים אוֹ כְּרִשְׁפֵּי אֵשׁ, כְּמִדַּת הַצַּדִּיקִים שֶׁנִּזְדַּכֵּךְ חוּמְרָם; וְכַנּוֹדָע, שֶׁדַּעַת הוּא לְשׁוֹן הַרְגָּשָׁה בַּנֶּפֶשׁ, וְהוּא כּוֹלֵל חֶסֶד וּגְבוּרָה – אַף־עַל־פִּי־כֵן, ״אֲנִי תָּמִיד עִמָּךְ״, כִּי אֵין הַחוֹמֶר מוֹנֵעַ יִחוּד הַנֶּפֶשׁ בְּאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא הַמְמַלֵּא כָּל עָלְמִין, וּכְמוֹ שֶׁכָּתוּב: ״גַּם חוֹשֶׁךְ לֹא יַחְשִׁיךְ מִמֶּךָּ״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ספמ״ו. הנסמן במאמרי אדה״ז — פרשיות לע׳ תרא. במאמרי אדה״א הנחות תקע״ז ע׳ רנו ”דעת הוא לשון הרגשה והוא החוש (הנק׳ בל״א דערהער כו׳)”. וראה גם לקמן ד, א.
28בפ׳ חקת ע״פ ויקחו אליך
There “that they take to you a red heifer” is read with emphasis on “to you”: a person takes himself out of the ways of Egypt to the level of Moshe, which is Daas.
Kehot’s noteלעיל חקת סא, ב.
29ובפ׳ ואלה המשפטים
The text itself refers on this point to the discourse on “And these are the laws” in Torah Ohr, Parshas Mishpatim.
Kehot’s noteתו״א פ׳ משפטים.
30כי הוא אמר ויהי
“For He spoke and it came to be; He commanded and it stood.” The world exists only through G-d’s word.
Psalms 33:9תהילים ל״ג:ט׳
כִּי הוּא אָמַר וַיֶּהִי הוּא־צִוָּה וַיַּעֲמֹד:
For He spoke, and it was; He commanded, and it stood.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ט.
31ובמאמר א׳ נבה״ע
The Zohar teaches that when it arose in G-d’s thought to create His world, all the worlds arose in one thought and were created by it, all in one moment. The Kehot note refers here for “with one utterance the world was created.”
Zohar II, 20aזח״ב כ, א
Kehot’s noteראה זח״ב כ, א.
Paragraph 4
32כנגד י״ג תקוני דיקנא
Or HaTorah explains there a difficulty (tzarich iyun) that arises at this point, where the thirteen “Blessed” are set against the thirteen tikkunei dikna.
Kehot’s noteבאוה״ת פ׳ ואתחנן ע׳ מז מבאר צ״ע שיש כאן.
33The verse of tzitzis: “And it shall be tzitzis for you, and you shall see it and remember all the commandments of Havayah.” The Alter Rebbe refers to his explanation of this verse elsewhere.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34והי״ג הוא הכולל כל ההמשכות
There the Tzemach Tzedek explains that this thirteenth, which includes all the flows, is the aspect of “mazal notzer chesed.”
Kehot’s noteראה אוה״ת נ״ך כרך ב ע׳ תשע שזהו ענין מזל נוצר חסד ע״ש.
Paragraph 5
35וביאור ענין
Part of this section is quoted there.
Kehot’s noteחלק מסעי׳ זה מובא בסה״מ תרל״ה כרך א ע׳ סא ואילך. וראה סה״מ תרע״ח ע׳ קמז ואילך.
36ובטובו מחדש בכי״ת
There the Alter Rebbe explains the blessing “Master of wonders, who renews in His goodness every day, continually, the work of Creation”: from the beginning of the chain to the end of all creations, everything is renewed each day from nothing to something.
Kehot’s noteברכת יוצר. ראה תו״א סג, א.
37כי יש בחי׳ שנק׳ דרך סדר השתלשלות . . והחכמה מאין תמצא
This passage, from “there is a level called the order of hishtalshelus” to “wisdom is found from nothing,” is quoted there in brief, and the Tzemach Tzedek notes there that this maamar is “edited by our Rebbe, of blessed memory.”
Kehot’s noteמובא בקיצור באוה״ת — ענינים ע׳ קכז ומציין שם כ״ק אדמו״ר הצ״צ שמאמר זה ”מוגה מרבינו ז״ל”. וראה בהנסמן לעיל לתחילת המאמר.
38כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways.” The Alter Rebbe infers that there is “thought” above too, though wholly unlike ours.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח. נתבאר לקמן שה״ש יז, ג ואילך.
39בדבר ה׳ שמים נעשו
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” Divine speech brings the worlds into being.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
40וכמ״ש בזהר
A passage in Likkutei Torah, Parshas Balak, that the note gives alongside the Tikkunei Zohar on the many levels called “thought.”
Tikkunei Zohar, Tikkun 69תקו״ז תיקון סט
Kehot’s noteע׳ ת״ז ד׳ זיטאמיר (תי״ט דמ״א, ב) כמה מחשבין אינון. [וע״ל] בלק (סט, ב [ג]). [כ]. ראה ת״ז תי׳ סט (דף קטו, א).
41דא מוחא לדא
A passage in Likkutei Torah, Parshas Sh’lach, that the note gives on “this is the brain to that.”
Kehot’s noteזח״א (כ, א). זח״ב (קמ, ב). הובא בפרדס ש׳ ערכי הכנויים פי״ג ערך מוח. וע׳ בפ׳ שלח (נ׳ ד). [כ].
42דא מוחא לדא
The Zohar describes all levels, from the supernal point to the end of all levels, as brain within brain, one within the other. Each higher level is the inner core of the one below it.
Zohar, Bereshit 9:106–10:117ספר הזהר, בראשית ט׳:ק״ו-י׳:קי״ז
from the first mystic point up to the furthest removed of all the stages. They are all coverings one to another, brain within brain and spirit within spirit, so that one is a shell to another.
The Zohar; London, Soncino Press, 1933 (Public Domain)
43דא מוחא לדא
A further passage given in the Kehot note, which speaks of the brain resting within the shell: the inner and outer layers of every level.
Zohar, Terumah 26:261–28:270ספר הזהר, תרומה כ״ו:רס״א-כ״ח:ע״ר
44דא מוחא לדא
The Pardes quotes this phrase in its lexicon of Kabbalistic terms (Sha’ar Erchei HaKinuyim), under “brain” (moach), as the Kehot note records.
Pardes Rimmonim 23:13פרדס רמונים כ״ג:י״ג
Paragraph 6
45בתי גוואי ובתי בראי
Asked whether there is sadness before the Holy One, blessed be He, the Talmud answers that in His “inner chambers” there is, and in His “outer chambers” there is strength and joy. The Alter Rebbe uses the pair for the inner and outer dimensions of every level.
Chagigah 5b:12חגיגה ה׳ ב:י״ב
וּבְבָתֵּי בַרָאֵי לָא? וְהָא כְּתִיב: ״וַיִּקְרָא אֲדֹ־נָי ה׳ צְבָאוֹת בַּיּוֹם הַהוּא לִבְכִי וּלְמִסְפֵּד וּלְקׇרְחָה וְלַחֲגוֹר שָׂק״! שָׁאנֵי חֻרְבַּן בֵּית הַמִּקְדָּשׁ, דַּאֲפִילּוּ מַלְאֲכֵי שָׁלוֹם בְּכוֹ, שֶׁנֶּאֱמַר: ״הֵן אֶרְאֶלָּם צָעֲקוּ חוּצָה מַלְאֲכֵי שָׁלוֹם מַר יִבְכָּיוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה ה, ב. בלקו״ת כאן ובהביאור לא נתבאר ענין זה. אבל בסה״מ תקס״ד ע׳ רה נתבאר זה בהביאור. באוה״ת נ״ך כרך א ע׳ תשז ואילך נמצא ביאור על מארז״ל זה.
46היש מספר לגדודיו
“Is there any number to His legions?” Bildad’s words about the countless hosts above describe here the countless levels of the chain.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג.
47שיציאתן מההעלם אל הגילוי
On p. 128 the Tzemach Tzedek explains that in truth everything came into being from nothing through what arose in G-d’s thought, and the purpose of the chain is the revelation of the worlds from potential to actual, for which many great descents are needed.
Kehot’s noteבאוה״ת ענינים ע׳ קכח מבאר זה ”כלומר שבאמת נתהוו כולם מאין ליש ע״י מה שעלה במחשבה אצלו להיות התהוות העולמות שעי״ז נתהוו כולן, רק שתועלת בחי׳ השתלשלות הוא גילוי העולמות שיצאו מכח אל הפועל ומההעלם אל הגילוי כו׳ שצ״ל לזה ירידות והשתלשלות מדריגות רבי׳ ועצומים” ע״ש. בסה״מ תקס״ג ע׳ תז ובאוה״ת סידור ע׳ רכ כ׳ דכאן נתבאר דגילוי ההעלם זהו סדר השתלשלות עו״ע, והחידוש יש מאין זהו מה שלא היה כלול תחלה, והקשה מהמבואר בתקס״ג שברא לשון גילוי ההעלם, ומפרש ”העיקר כמבואר בד״ה ואתחנן דעל הבריאה יש מאין אי שייך לומר כלל שהיו כלולים תחלה בהעלם במקורו . . אך כ״ז בבריאת העולמות יש מאין דהיינו בי״ע, אבל ענין ע״ס דאצי׳ שפיר יש דעות למקובלים הראשונים שהע״ס היו כלולים תחלה במאצילן ואח״כ נמשכו מההעלם אל הגילוי” ע״ש בארוכה. באוה״ת פ׳ ואתחנן ע׳ רכז מבאר בארוכה שלכאורה יש סתירה מכאן למ״ש בתו״א בביאור ע״פ ואלה המשפטים בענין פי׳ אצילות שהוא רק מההעלם אל הגילוי. ומבאר דמ״ש כאן הוא לפי דעת הר״מ מרקאנטי ע״ש. באוה״ת סידור ע׳ רכ מציין לכמה מקומות בדא״ח דשם מבואר דבריאה יש מאין הוא גילוי ההעלם, ומסיים שם ולכן העיקר כמבואר בד״ה ואתחנן דעל הבריאה יש מאין אין שייך לומר כלל שהיו כלולים תחלה בהעלם במקורן, ומציין ללקו״ת ר״ה נה, א. הענין נתבאר בארוכה בסה״מ תרע״ח ע׳ קמח ואילך, אף שאינו מזכיר הצ״ע מהצ״צ, אבל מבאר באריכות ההפרש בין עו״ע ליש מאין.
48כי גבוה מעל גבוה שומר
“For one higher than the high watches, and there are higher ones above them.” Every level has another above it; this belongs to the chain of emanated and created levels.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
Paragraph 7
49אנת הוא חד ולא בחושבן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
50אנת הוא חד ולא בחושבן
Elijah’s prayer at the opening of the Tikkunei Zohar (Patach Eliyahu): “You are One, but not in number.” G-d’s oneness is not the first of a series; He is beyond the chain altogether.
Tikkunei Zohar 17a:9–11תקוני הזהר י״ז א:ט׳-י״א
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן. אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא.
Constantinople, 1740 (CC-BY-NC)
51ובד״ה פתח אליהו
The discourse “Elijah opened” is at the start of Torah Ohr, Parshas Vayera (13c).
Kehot’s noteבתו״א מג, ג.
52מחדש מעשה בראשית שנעשה חדש ממש
Iggeres HaKodesh 20 explains that only the Emanator, whose existence is from His own essence and who is caused by nothing before Him, can create something from absolute nothing, without any other cause preceding it.
Kehot’s noteראה אגה״ק סי׳ כ (דף קכט, ב). ”גבי בלא סיבה אחרת קודמת ליש הזה” — אוה״ת סדור ע׳ רכ.
53והחכמה מאין תמצא
Job asks, “And wisdom, from where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from nothing”: wisdom comes from the ayin, the nothingness that is above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
54שהחכמה . . ראשית
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה זח״א לא, רע״ב. ת״ז רת״ל. פרדס שער ג פ״ג ע״ח שער דרושי אבי״ע פ״א.
55שהחכמה הוא בחי׳ ראשית
The Zohar explains that “beginning” (reshis) in “In the beginning” is Chochmah, as the Targum renders it, “with wisdom.”
Zohar, Bereshit 35:339–36:352ספר הזהר, בראשית ל״ה:של״ט-ל״ו:שנ״ב
These are the six supernal days which are specified in the verse: “Thine, O L-rd, are the Greatness (Gedulah), the Might (Geburah), the Beauty (Tifereth), the Victory (Nezah), and the Majesty (Hod)” (I Chron. 29, 11). The words “For all” refer to the Zaddik (righteous one), who is Yesod (foundation of the world)…. The word Bereshith we interpret to mean “the second, i.e. Hokmah (Wisdom) is the starting-point”, because the supernal Kether (Crown), which is really first, is too recondite and therefore is not counted; hence the second is the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
56שהחכמה הוא בחי׳ ראשית
At the start of Tikkun 30, which the Kehot note gives, the Tikkunei Zohar links “beginning” with Chochmah.
Tikkunei Zohar 73a:4תקוני הזהר ע״ג א:ד׳
בְּרֵאשִׁית מָאן רֵאשִׁית דָּא חָכְמָה, דָּא נְקוּדָה דִלְגַאו, דְּאִתְּמַר בָּהּ (תהלים מה יד) כָּל כְּבוּדָּה בַת מֶלֶךְ פְּנִימָה, וְדָא יִרְאָה דְּאִיהִי פִּקּוּדָא קַדְמָאָה, וַעֲלָהּ אִתְּמַר (משלי א ז) יִרְאַת יהו״ה רֵאשִׁית דָּעַת, וְאִיהִי רְמִיזָא בְמִלַּת בְּרֵאשִׁית, וְאִית יִרְאָה רָעָה רְצוּעָה לְאַלְקָאָה לְחַיָּיבַיָּא, וְהַאי נְקוּדָה אִיהִי אוֹת שַׁבָּת וְיוֹמִין טָבִין וְאוֹת דִּתְּפִלִּין וְאוֹת דִּבְּרִית מִילָה, הַהִיא רְצוּעָה אִיהִי יִרְאָה רָעָה אִיהִי עָרְלָה, זַכָּאָה אִיהוּ מָאן דְּאַעֲבַר לָהּ מִנֵּיהּ, דְּלֵית לָהּ רְשׁוּ לִרְצוּעָה לְאַלְקָאָה לֵקהּ, וְהַאי נְקוּדָה עֲלָהּ אִתְּמַר …
Tikkunei Zohar - Vocalized (Public Domain)
57שהחכמה הוא בחי׳ ראשית
The Pardes cites Sefer Yetzirah’s name for Chochmah, “the depth of the beginning,” because it is first, in its discussion of whether Keser is counted among the Sefiros.
Pardes Rimmonim 3:4–5פרדס רמונים ג׳:ד׳-ה׳
… ואדון יחיד אל מלך נאמן מושל בכולן ממעון קדשו ועד עדי עד עכ״ל. ואמרו כי מאחר שעומק ראשית היא החכמה ועומק אחרית היא הבינה כמו שביארו, א״כ הוא מוכרח כי מנין הספי׳ הם דוקא מהחכמה ולמטה ושאין הכתר במנין הספי׳ ועומק רום הנזכר במשנה הוא הדעת. ועוד הוסיפו להביא ראיה ממשנה אחרת כזו שבס״י וז״ל ע״ס בלימה. אחת רוח אלקים חיים ברוך ומבורך שמו של חי העולמים קול ורוח ודבור וזהו רוח הקודש. שתים רוח מרוח חצב וחקק בו עשרים ושתים אותיות שלש אמות ושבע כפולות ושתים עשרה פשוטות …
Pardes Rimonim (Public Domain)
58שהחכמה הוא בחי׳ ראשית
The first chapter of Sha’ar Derushei ABYA in Etz Chaim speaks of the Emanator and the emanated, and of the four letters of Havayah as Chochmah, Binah, Tiferes and Malchus.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… ונלע״ד שזה יובן במ״ש במ״א כי במה יוכר בחי׳ מעלת אבא על אמא וכן שאר הבחינת בבחינת העגולים והרי חצי העגולים הראשונים יהיו כסדר כתר על חכמה כו׳ אמנם חצי העגולים למטה יהיה להיפך כי עגול מל׳ עומד ע״ג עגול יסוד כו׳ א״כ במה יוכר בחי׳ מעלות הספירה זו מזו ושם בארנו כי יש חלונות דרך יושר ומשם אבא מאיר לאמא ואמא לז״א כו׳ ועי״כ ניכר מדרגת מעלתן גם ידעת ענין פתחים ושערי רקיעין שדרך שם עולין ויורדין המלאכים והנשמות א״כ גם עד״ז הנזכר שבדרך אותו שער השמים והרקיע …
Sefer Etz Chaim (Public Domain)
59שו״ה שהחכמה — בבחי׳ התחדשות
Or HaTorah explains at length how this differs from Torah Ohr, Mishpatim, where Atzilus is a revealing of the hidden: here the Alter Rebbe follows the view of Recanati, and there the view of the Pardes.
Kehot’s noteבאוה״ת ואתחנן ע׳ רכז מבאר בארוכה ההפרש למה שמבואר בתו״א משפטים עו, ב שענין אצילות הוא גילוי ההעלם, שכאן מבאר לפי דעת הר״א מריקנטי ובתו״א מבאר לפי דעת הפרדס ע״ש.
60עלמא דאתכסייא ועלמא דאתגלייא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (יא, א).
Paragraph 8
61עד שלא נברא העולם
There the Alter Rebbe explains that the level the Zohar calls “light” is also called “name,” citing this saying: a name does not touch a person’s essence, and he does not need it for himself, yet his life-force is clothed in the letters of his name, as when Adam named the animals.
Kehot’s noteפדר״א פ״ג. וראה לעיל פ׳ בהר מא, ג. מג, ב ובמ״מ לשם.
62עד שלא נברא העולם היה הוא ושמו בלבד
Before the world was created there was only the Holy One, blessed be He, and His great Name. The maamar now explains “He” as G-d’s essence and “His Name” as the Infinite Light.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
63הוא היינו מהותו ועצמותו
In the name of the Shelah, the note gives that Hu, “He,” is an acronym of “He and His Name are one.”
Kehot’s noteראה באוה״ת ענינים ע׳ קלט בשם השל״ה ובסה״מ תרס״ו ע׳ קפג ”הוא” ר״ת הוא ושמו אחד. וע״ש הביאור. וראה בארוכה בסה״מ תרנ״ו ע׳ שעה ואילך.
64ושמו הוא האור והגילוי
The Tzemach Tzedek explains that “His Name” refers to the ten Sefiros hidden within their Emanator, which are to the Holy One, blessed be He, as a person’s name is to the person.
Kehot’s noteבאוה״ת סידור ע׳ רכ מבאר שזה קאי על ע״ס הגנוזות במאצילן שהם לגבי הקב״ה כערך שם האדם אל האדם. וראה גם אוה״ת ענינים ע׳ קמ. המשך תרס״ו ע׳ קפג.
65ויכולת זו נק׳ שמו
The note refers there on the capability within the essence that is called “His Name.”
Kehot’s noteראה סה״מ תרנ״ו ע׳ שפא ואילך.
66בד״ה קול דודי
The discourse on “leaping over the mountains” also turns to “before the world was created, there was He and His Name alone,” explaining that the life-force of all the worlds that comes from Him is only light and radiance.
Kehot’s noteלקמן שה״ש יד, ג.
67ובפ׳ פנחס בד״ה צו את בנ״י
The discourse on “Command the children of Israel… My offering, My bread” begins by asking why “and you shall say to them” is doubled: once for the offerings while the Temple stood, and once for all generations, the prayers instituted in place of the daily offerings.
Kehot’s noteלעיל פנחס עז, ג.
Paragraph 9
68ואהבת את ה׳ אלקיך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe expounds its words one by one: ahavah, es and levavcha.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה. קטע מכאן בספר החקירה עז, א.
69אהבה מלשון אבה
The note refers there again on ahavah as derived from avah.
Kehot’s noteראה אוה״ת תשא ע׳ ב׳נד. וראה ג״כ תו״א לט, א. לעיל נשא כו, ב. ספר החקירה צב, א.
70שאבה פי׳ רצון המוח
The Mitteler Rebbe writes there that will begins in the vessel of the brain specifically, not in the heart: it is in thought, for as soon as a person thinks, he is aroused with a will and great desire beyond intellect and reason.
Kehot’s note”שידוע שהרצון הוא מתחיל בכלי המוח דוקא ולא בלב והוא במחשבה שיחשוב מיד יתפעל ברצון וחשק גדול למעלה מהשכל וטעם כידוע” — מאמרי אדה״א פ׳ ואתחנן ע׳ קלג.
71את כמו עת
A passage in Likkutei Torah, Parshas Pekudei, that the note gives on es as eis.
Kehot’s noteהובא בזהר תרומה (קנה, ב). וע״ל פקודי (ו, ב). [כ].
72את כמו עת
Expounding “It is a time (eis) to act for G-d,” the Zohar says there is eis and there is eis, “a time to love and a time to hate,” and that the eis above is the mystery of faith. The Kehot note gives it for reading es as eis.
Zohar, Terumah 47:534–48:544ספר הזהר, תרומה מ״ז:תקל״ד-מ״ח:תקמ״ד
The man accordingly then went on as follows: ‘ “It is time to act for the L-rd for they have made void thy Torah.” There are times and times-“a time to love and a time to hate” (Eccl. 3, 8). There is a time which is above, the “time” which is a mystery of Faith, and this is called a “time of good will and grace”. This always is the time for men to love the L-rd, as it says: “Love the L-rd thy G-d”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
73עת לאהוב
“A time to love and a time to hate.” Es is read as eis, the “time” in which love is revealed.
Ecclesiastes 3:8קהלת ג׳:ח׳
עֵת לֶאֱהֹב וְעֵת לִשְׂנֹא עֵת מִלְחָמָה וְעֵת שָׁלוֹם:
A time to love, and a time to hate; A time for war, and a time for peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, ח.
74שהזמן הוא בחי׳ נברא
The note refers there on time as something created.
Kehot’s noteראה לקו״ש|ח״י ע׳ 176. בתניא שער היחוד והאמונה פ״ח ובליקוט פי׳ — חיטריק לשם.
75את בשרו את הטפל
The Gemara expounds the es in “es besaro” as including what is ancillary to the flesh. Here es with an alef is revelation at its source, ancillary to the hidden essence.
Bava Kamma 41b:5–7בבא קמא מ״א ב:ה׳-ז׳
נָפְקָא לְהוּ מֵ״אֶת בְּשָׂרוֹ״ – אֶת הַטָּפֵל לִבְשָׂרוֹ, מַאי נִיהוּ – עוֹרוֹ. וְהַאי תַּנָּא – ״אֶת״ לָא דָּרֵישׁ. כִּדְתַנְיָא: שִׁמְעוֹן הָעַמְסוֹנִי, וְאָמְרִי לַהּ נְחֶמְיָה הָעַמְסוֹנִי, הָיָה דּוֹרֵשׁ כׇּל ״אֶתִּין״ שֶׁבַּתּוֹרָה. כֵּיוָן שֶׁהִגִּיעַ לְ״אֶת ה׳ אֱלֹקֶיךָ תִּירָא״, פֵּירַשׁ. אָמְרוּ לוֹ תַּלְמִידָיו: רַבִּי, כׇּל ״אֶתִּין״ שֶׁדָּרַשְׁתָּ – מָה תְּהֵא עֲלֵיהֶן? אָמַר לָהֶם: כְּשֵׁם שֶׁקִּבַּלְתִּי שָׂכָר עַל הַדְּרִישָׁה, כָּךְ קִבַּלְתִּי שָׂכָר עַל הַפְּרִישָׁה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ק מא, ב.
76ואהבת . . גילוי כח ההעלם
The note refers there for this passage, from “And you shall love” to “the revelation of the power of the concealment.”
Kehot’s noteראה אוה״ת כי תשא ע׳ ב׳נד.
77בכל לבבך
“With all your heart” (levavcha): with both your inclinations, the good and the evil. The Alter Rebbe speaks of two hearts, the inner and the outer.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
78בכל לבבך תוך שני לבבות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ברכות פ״ט, מ״ה.
79העולם נק׳ מלשון העלם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנסמן לקמן עקב יג, ג.
80אתה הראת לדעת
The words here quote Deuteronomy 4:35; the passage is shown below.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
81דלית מח׳ תפיסא בך כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
82דלית מחשבה תפיסא בך כלל
In Elijah’s prayer: “No thought can grasp You at all.” The inner heart is moved by the essence that no thought can grasp.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 10
83אתה הראת לדעת כי ה׳ הוא האלהים אין עוד
“You have been shown, to know that Havayah is G-d; there is none else besides Him.” “Shown” is read as revelation in the inner heart.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84עוצם עיניו מראות ברע
Isaiah describes the righteous man who “shuts his eyes from looking upon evil” (the verse reads ve’otzem, as the Kehot note remarks). Here it is the first stage: subduing.
Isaiah 33:15ישעיהו ל״ג:ט״ו
הֹלֵךְ צְדָקוֹת וְדֹבֵר מֵישָׁרִים מֹאֵס בְּבֶצַע מַעֲשַׁקּוֹת נֹעֵר כַּפָּיו מִתְּמֹךְ בַּשֹּׁחַד אֹטֵם אׇזְנוֹ מִשְּׁמֹעַ דָּמִים וְעֹצֵם עֵינָיו מֵרְאוֹת בְּרָע:
He that walketh righteously, and speaketh uprightly; He that despiseth the gain of oppressions, That shaketh his hands from holding of bribes, That stoppeth his ears from hearing of blood, And shutteth his eyes from looking upon evil;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, טו, ושם אי׳ ועצם [כ].
85ולא תתורו אחרי לבבכם
The verse of tzitzis: “and you shall not stray after your heart and after your eyes.” It, too, describes subduing the outer heart.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט.
86בפ׳ שלח בד״ה בפ׳ נסכים
The discourse on the libations explains that fire came down from heaven onto the altar to consume the offerings, and that so it is in the Shema: man is made of four elements, and the element of fire corresponds to the seraphim, angels of divine fire who burn with constant enthusiasm.
Kehot’s noteלעיל פ׳ שלח מ, ב. וראה באוה״ת סידור ע׳ נט.
87ויצעקו אל ה׳ בצר להם
“And they cried out to Havayah in their distress; He delivered them from their straits.” The same words recur in Psalms 107:28, as the Kehot note records.
Psalms 107:6תהילים ק״ז:ו׳
וַיִּצְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצוּקוֹתֵיהֶם יַצִּילֵם:
Then they cried unto the L-RD in their trouble, And He delivered them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, ו. כח.
88להיות ממארי דחושבנא
The Zohar speaks of one who has good deeds or who is a “master of accounting,” one who reckons his own deeds.
Zohar III, 178aזח״ג קעח, א
Kehot’s noteראה זח״ג קעח, א.
89צעק לבם
“Their heart cried out to G-d.” Prayer from below is a cry of the heart.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
90רוח אייתי רוח ואמשיך רוח
“Everything in the world depends on desire: spirit draws spirit and brings spirit.” When a person arouses love toward the Holy One, blessed be He, love is aroused toward him from above.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteראה זח״ב קסב, ב. וראה אוה״ת בראשית רפו, א.
Paragraph 11
91ות״ת כנגד כולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה א, א.
92ות״ת כנגד כולם
Among the things whose fruits a person enjoys in this world while the principal remains for the World to Come, “the study of Torah is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
93והגית בו יומם ולילה
“This book of the Torah shall not depart from your mouth, and you shall meditate in it day and night.” The mitzvah covers every part of Torah study.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ח.
94ודברי אשר שמתי בפיך
“And My words which I have put in your mouth shall not depart from your mouth.” The words of Torah are G-d’s own words, given from above.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
95והענין . . שאין אתעדל״ת יכולה להשיגה
The note refers there for this passage: Torah study draws down an arousal from above that no arousal from below can reach.
Kehot’s noteראה אוה״ת כי תצא ע׳ תתקלב.
96קרוב ה׳ לכל קוראיו
“Havayah is near to all who call upon Him, to all who call upon Him in truth.” Calling “in truth” is calling through the Torah.
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
97ואין אמת אלא תו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירוש׳ ר״ה פ״ג, ה״ח. חגיגה ג, ח. איכ״ר פתיחתא ב. ת״ז ת״נ. ובכ״מ.
98ואין אמת אלא תורה
The Jerusalem Talmud reads “truth” as Torah: “there is no truth but Torah.”
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
… בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה. רִבִּי לִֵוי בְשֵׁם רִבִּי חָמָא בַּר חֲנִינָה. וְהָיָה הַנְּשׁוּךְ אֵין כְּתוּב כָּאן אֶלָּא כָּל הַנָּשׁוּךְ. אֲפִילוּ נְשִׁיכַת כֶּלֶב. אֲפִילוּ נְשִׁיכַת נָחָשׁ. וְלֹא דַמְיָא. נְשִׁיכַת כֶּלֶב וְרָאָה. נְשִׁיכַת נָחָשׁ וְהִבִּיט. רִבִּי יוּדָה גוֹזְרַיָּא בְשֵׁם רִבִּי אָחָא. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מִמִּינוּ. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מִמִּינוֹ. וְהִבִּיט. וְרַבָּנִן אָ‍מְרֵי. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מְחַלְחֵל. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מְחַלְחֵל. וְהִבִּיט.
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
99ואין אמת אלא תורה
The Midrash on Eichah likewise says, “there is no truth but Torah.”
Eikhah Rabbah, Petichta 2איכה רבה, פתיחתא ב׳
… בְּפָשַׁע, בְּפִשְׁעָהּ שֶׁל תּוֹרָה, כָּל זְמַן שֶׁיִּשְׂרָאֵל מַשְׁלִיכִין דִּבְרֵי תוֹרָה לָאָרֶץ, הַמַּלְכוּת הִיא גּוֹזֶרֶת וּמַצְלַחַת, שֶׁנֶּאֱמַר (דניאל ח, יב): וְתַשְׁלֵךְ אֱמֶת אַרְצָה וגו׳, וְאֵין אֱמֶת אֶלָּא תּוֹרָה, שֶׁנֶּאֱמַר (משלי כג, כג): אֱמֶת קְנֵה וְאַל תִּמְכֹּר, אִם הִשְׁלַכְתָּ דִּבְרֵי תוֹרָה לָאָרֶץ מִיָּד הִצְלִיחָה הַמַּלְכוּת, הֲדָא הוּא דִכְתִיב (דניאל ח, יב): וְעָשְׂתָה וְהִצְלִיחָה. אָמַר רַבִּי יְהוּדָה בֶּן פַּזִי (הושע ח, ג): זָנַח יִשְׂרָאֵל טוֹב וגו׳, וְאֵין טוֹב אֶלָּא תּוֹרָה, שֶׁנֶּאֱמַר (משלי ד, ב): כִּי לֶקַח טוֹב נָתַתִי לָכֶם וגו׳. אָמַר רַבִּי אַבָּא בַּר כַּהֲנָא …
Rabbi Abba bar Kahana began: “Who is the wise man who will understand this…” (Jeremiah 9:11). Rabbi Shimon ben Yoḥai taught: If you have seen towns uprooted from their place in the Land of Israel, know that they did not provide the salaries of the Bible teachers and the Mishna teachers, as it is stated: “For what reason did the land perish.… The L-rd said: Because they have forsaken My Torah” (Jeremiah 9:11–12). Rabbi [Yehuda HaNasi] would dispatch Rabbi Asi and Rabbi Ami to go out and establish [educational programs] …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
100בביאור ע״פ אלה מסעי
The explanation on “and Moshe wrote their goings forth according to their journeys” concludes (93c–d) that this arousal from above, Moshe’s drawing down of “the seal of the Holy One, blessed be He, which is truth,” comes through occupation with Torah, which is why it is called “a Torah of truth” and why we say, “by the light of Your countenance You gave us a Torah of life.”
Kehot’s noteלעיל פ׳ מסעי צג, ג ואילך.
Paragraph 12
101והיו הדברים האלה וגו׳ ודברת בם
The words here quote Deuteronomy 6:6; the passage is shown below.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו-ז.
102Kehot’s note points to Deuteronomy 6:6–8 for these words.
Deuteronomy 6:6–8דברים ו׳:ו׳-ח׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ: וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ: וּקְשַׁרְתָּם לְאוֹת עַל־יָדֶךָ וְהָיוּ לְטֹטָפֹת בֵּין עֵינֶיךָ:
And these words, which I command thee this day, shall be upon thy heart; and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up. And thou shalt bind them for a sign upon thy hand, and they shall be for frontlets between thine eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103והיו הדברים האלה אשר אנכי מצוך היום על לבבך ודברת בם
“And these words, which I command you today, shall be upon your heart… and you shall speak of them.” The Alter Rebbe reads Anochi as G-d’s essence and vedibarta as drawing it down through words of Torah.
Deuteronomy 6:6–7דברים ו׳:ו׳-ז׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ: וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
And these words, which I command thee this day, shall be upon thy heart; and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104אנכי מי שאנכי
There the Alter Rebbe explains that although the Torah and mitzvos speak of physical things, they are the innermost of G-d’s will, which descended into physical things like a great man who bends down to lift a small child onto his arms and raise him high.
Kehot’s noteנסמן לעיל פינחס פ, ב.
105ידבר עמים
“He shall lead (yadber) peoples under us, and nations under our feet.” Here the root d-b-r means leading.
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ד.
106וז״ש בפ׳ תרומה (קכ״ח א׳) אשתדלותא דאורייתא
The Tzemach Tzedek writes that the Zohar’s commentators did not explain well why Torah differs from mitzvos here, and that it is clear from this maamar: a mitzvah draws its arousal from above through arousal from below specifically, so it must be done with one’s own means, not with a borrowed lulav or tefillin, as “with all your might”; whereas Torah, an arousal from above drawn without arousal from below, is fine even for free.
Kehot’s note”כל מאן דבעי זכה בה כו׳ בלא אגרא כלל אבל אשתדלותא דקוב״ה דקיימא בעובדא אסיר לנטלא ליה למגנא ובריקנייא בגין דלא זכי בההוא עובדא כלל כו׳ וע״ש דמוכח לון מקראי, ולא נת׳ שם היטב הטעם במפרשי הזהר מ״ש התורה ממצות, והוא מובן היטב לפי הנ״ל דלהיות מעשה המצות נמשך עיקר האתעדל״ע ע״י אתעדל״ת דוקא וכיון שצ״ל אתעדל״ת דוקא א״כ צ״ל האתעדל״ת בכל הבחי׳ ולא די שישאל לולב וינענע או שישאל תפילין מאחרים, רק יוצא ממונו ע״ז שהוא בחי׳ בכל מאדך שבזה מראה האתעדל״ת שמתעורר לעשות כל מה שביכלתו . . משא״כ ברקנייא ומגנא אין כאן אתערותא כ״כ אא״כ א״א לו . . משא״כ בתורה שהיא בחי׳ אתעדל״ע הנמשך בלי אתעדל״ת הלכך אפי׳ במגנא שפיר דמי דאין שום קפידא ע״ז” — אוה״ת פ׳ ואתחנן ע׳ נג ע״ש בארוכה.
107אשתדלותא דאורייתא
The Zohar teaches that one who exerts himself in a mitzvah must not do so for nothing, but as is fitting, according to his means, whereas the Torah may be acquired freely. The Alter Rebbe cites it for Torah as a gift from above.
Zohar, Terumah 5:30–6:38ספר הזהר, תרומה ה׳:ל׳-ו׳:ל״ח
108“Remove from me the way of falsehood, and graciously grant me Your Torah.” Torah is given as grace, a free gift.
Psalms 119:29תהילים קי״ט:כ״ט
דֶּרֶךְ־שֶׁקֶר הָסֵר מִמֶּנִּי וְתוֹרָתְךָ חׇנֵּנִי:
Remove from me the way of falsehood; and grant me Thy law graciously.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109במדבר . . בארץ לא עבר בה איש . . שם
G-d led Israel “in the wilderness… in a land through which no man passed and where no man dwelt.” The Alter Rebbe reads it as a level that no human arousal reaches.
Jeremiah 2:6ירמיהו ב׳:ו׳
וְלֹא אָמְרוּ אַיֵּה ה׳ הַמַּעֲלֶה אֹתָנוּ מֵאֶרֶץ מִצְרָיִם הַמּוֹלִיךְ אֹתָנוּ בַּמִּדְבָּר בְּאֶרֶץ עֲרָבָה וְשׁוּחָה בְּאֶרֶץ צִיָּה וְצַלְמָוֶת בְּאֶרֶץ לֹא־עָבַר בָּהּ אִישׁ וְלֹא־יָשַׁב אָדָם שָׁם:
Neither said they: ‘Where is the L-RD that brought us up Out of the land of Egypt; that led us through the wilderness, through a land of deserts and of pits, through a land of drought and of the shadow of death, through a land that no man passed through, and where no man dwelt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ו.
110כמים הפנים
“As in water, face answers to face, so the heart of man to man.” This is how an arousal from below awakens an arousal from above.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט.
111כי לא אדם הוא
“For He is not a man, that He should regret.” Here it names the level beyond the “supernal Man,” which no arousal from below reaches.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א טו, כט.
112אין אתעדל״ת מגעת שם . . אלא שנמשך אתעלד״ע
There the Tzemach Tzedek notes that this arousal from above, which no arousal from below reaches, is called chen, grace.
Kehot’s noteראה ביהל אור ע׳ תלה שמציין שזה נק׳ חן ע״ש.
113וממדבר מתנה
“And from the wilderness, Mattanah,” read as “a gift”: what comes from the “wilderness,” where no man dwells, comes as a gift, like the Torah.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כא, יח.
114כי באור פניך נתת לנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת שים שלום.
115בפ׳ ראה ע״פ אחרי ה׳
The discourse on “After Havayah your G-d you shall walk”; near the column cited it speaks of the inner awe and complete self-nullification of the bowing in the Shemoneh Esrei, before the Infinite Light itself.
Kehot’s noteלקמן כ, ב.
116ובד״ה בשעה שהקדימו ישראל
The Shavuos discourse “When Israel put ‘we will do’ before ‘we will hear,’” in Likkutei Torah on Bamidbar, to which the text itself refers.
Kehot’s noteלעיל פ׳ במדבר.
117משה קיבל תורה מסיני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״א.
118משה קיבל תורה מסיני
“Moshe received the Torah from Sinai.” Here the receiving at Sinai is the arousal from above alone.
Pirkei Avot 1:1משנה אבות א׳:א׳
משֶׁה קִבֵּל תּוֹרָה מִסִּינַי, וּמְסָרָהּ לִיהוֹשֻׁעַ, וִיהוֹשֻׁעַ לִזְקֵנִים, וּזְקֵנִים לִנְבִיאִים, וּנְבִיאִים מְסָרוּהָ לְאַנְשֵׁי כְנֶסֶת הַגְּדוֹלָה. הֵם אָמְרוּ שְׁלשָׁה דְבָרִים, הֱווּ מְתוּנִים בַּדִּין, וְהַעֲמִידוּ תַלְמִידִים הַרְבֵּה, וַעֲשׂוּ סְיָג לַתּוֹרָה:
Moses received the Torah at Sinai and transmitted it to Joshua, Joshua to the elders, and the elders to the prophets, and the prophets to the Men of the Great Assembly. They said three things: Be patient in [the administration of] justice, raise many disciples and make a fence round the Torah.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
119ב״ק יוצאת מהר חורב
Kehot’s note points to Berakhot 3a for these words.
Berakhot 3aברכות ג׳ א
Kehot’s noteשם ו, ב. ראה ברכות ג, א. רות רבה ו. ובכ״מ.
120ב״ק יוצאת מהר חורב
“Every day a heavenly voice goes forth from Mount Chorev.” It is the illumination from above that first stirs thoughts of teshuvah.
Pirkei Avot 6:2משנה אבות ו׳:ב׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, בְּכָל יוֹם וָיוֹם בַּת קוֹל יוֹצֵאת מֵהַר חוֹרֵב וּמַכְרֶזֶת וְאוֹמֶרֶת, אוֹי לָהֶם לַבְּרִיּוֹת מֵעֶלְבּוֹנָהּ שֶׁל תּוֹרָה. שֶׁכָּל מִי שֶׁאֵינוֹ עוֹסֵק בַּתּוֹרָה נִקְרָא נָזוּף, שֶׁנֶּאֱמַר (משלי יא) נֶזֶם זָהָב בְּאַף חֲזִיר אִשָּׁה יָפָה וְסָרַת טָעַם. וְאוֹמֵר (שמות לב) וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל הַלֻּחֹת, אַל תִּקְרָא חָרוּת אֶלָּא חֵרוּת, שֶׁאֵין לְךָ בֶן חוֹרִין אֶלָּא מִי שֶׁעוֹסֵק בְּתַלְמוּד תּוֹרָה. וְכָל מִי שֶׁעוֹסֵק בְּתַלְמוּד תּוֹרָה הֲרֵי זֶה מִתְעַלֶּה, שֶׁנֶּאֱמַר (במדבר כא) וּמִמַּתָּנָה נַחֲלִיאֵל …
Rabbi Joshua ben Levi said: every day a bat kol (a heavenly voice) goes forth from Mount Horeb and makes proclamation and says: “Woe unto humankind for their contempt towards the Torah”, for whoever does not occupy himself with the study of Torah is called, nazuf (the rebuked. As it is said, “Like a gold ring in the snout of a pig is a beautiful woman bereft of sense” (Proverbs 11:22). And it says, “And the tablets were the work of G-d, and the writing was the writing of G-d, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
121ברכות המצות עובר לעשייתן
The Talmud rules that over all the mitzvos one recites the blessing before performing them. The Alter Rebbe explains why: the blessing draws down the arousal from above that the mitzvah needs.
Pesachim 7b:9–10פסחים ז׳ ב:ט׳-י׳
דְּכוּלֵּי עָלְמָא מִיהָא, מֵעִיקָּרָא בָּעִינַן לְבָרוֹכֵי, מְנָלַן? דְּאָמַר רַב יְהוּדָה אָמַר שְׁמוּאֵל: כׇּל הַמִּצְוֹת מְבָרֵךְ עֲלֵיהֶן עוֹבֵר לַעֲשִׂיָּיתָן. מַאי מַשְׁמַע דְּהַאי ״עוֹבֵר״ לִישָּׁנָא דְּאַקְדּוֹמֵי הוּא? אָמַר רַב נַחְמָן בַּר יִצְחָק, דְּאָמַר קְרָא: ״וַיָּרׇץ אֲחִימַעַץ דֶּרֶךְ הַכִּכָּר וַיַּעֲבֹר אֶת הַכּוּשִׁי״. אַבָּיֵי אָמַר, מֵהָכָא: ״וְהוּא עָבַר לִפְנֵיהֶם״. וְאִיבָּעֵית אֵימָא מֵהָכָא: ״וַיַּעֲבֹר מַלְכָּם לִפְנֵיהֶם וַה׳ בְּרֹאשָׁם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים ז, ב. וש״נ.
122אך כדי להיות קדשנו במצותיו וצונו
The note refers there on this passage: that for the mitzvah, an arousal from below, to awaken an arousal from above, an arousal from above must come first.
Kehot’s noteראה אוה״ת תצוה ע׳ א׳תרי.
123אתה חוננתנו
Or HaTorah cites this maamar to explain why “grace” is said of the Torah, in “You have graced us with knowledge of Your Torah” and in Ahavas Olam’s “so be gracious to us and teach us”: grace is a free gift, an arousal from above without arousal from below, whereas prayer draws down through the flames of “with all your might.”
Kehot’s noteנוסח ההבדלה בחונן הדעת. באוה״ת סידור ע׳ נט מציין לכאן ”בתורה ע״פ ואתחנן נת׳ פי׳ אתה חוננתנו למדע תורתך נז׳ לשון חנינה אתורה וכן אנו אומרים באהבת עולם כן תחננו ותלמדנו, כי חנינה היינו מתנת חנם והוא אתעדל״ע בלי אתעדל״ת וזהו בחי׳ תורה כי תפלה ההמשכה ע״י אתעדל״ת רשפי אש דמאדך, משא״כ בתורה רק ע״י קורא בתורה כו׳ וז״ש תהלים קי״ט ותורתך חנני”.
Paragraph 13
124בענין גדול תלמוד
A discourse of Shabbos Nachamu 5567 explains that action will be greater in the time to come: Ban will be greater than Mah, for it will be raised to the level of Sag.
Kehot’s noteע׳ בתורת שבת נחמו דתקס״ז [ראה סה״מ תקס״ז ע׳ שיז] ענין מעשה גדול לע״ל כו׳ שיהי׳ ב״ן גדול ממ״ה. כי יתעלה בבחי׳ ס״ג. ועד״ה קול דודי משמח חתן עם הכלה יעו״ש ועיין אור התורה בראשית (מ, סע״ב) וע״ל רד״ה אם בחקותי הב׳ [ב].
125אעברה נא ואראה את הארץ
“Let me cross over, please, and see the good land.” Moshe wished to draw the arousal from above into the Land, the supernal “land” being Knesses Yisrael.
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126כי ארץ העליונה הוא כנס״י
The statement that the supernal “land” is Knesses Yisrael is quoted there.
Kehot’s noteמובא באוה״ת פ׳ שלח ע׳ תסב.
127ארץ חפץ
“All the nations shall call you fortunate, for you shall be a land of desire.” Israel itself is called a “land.”
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ב.
128ורצה משה להמשיך בה . . בחי׳ אתעדל״ע . . שלא ע״י אתעדל״ת
Or HaTorah explains at length how Moshe wished to draw into Knesses Yisrael the arousal from above that comes without arousal from below.
Kehot’s noteנתבאר בארוכה באוה״ת פ׳ ואתחנן ע׳ נה ואילך.
Paragraph 14
129עיניך יונים
“Behold, you are fair, my beloved; your eyes are doves.” The eyes stand for a perception by sight, beyond grasp.
Song of Songs 1:15שיר השירים א׳:ט״ו
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, טו. ד, א.
130עיניך יונים
The same words recur: “your eyes are doves,” as the Kehot note records.
Song of Songs 4:1שיר השירים ד׳:א׳
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים מִבַּעַד לְצַמָּתֵךְ שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מֵהַר גִּלְעָד:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves behind thy veil; Thy hair is as a flock of goats, that trail down from mount Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131יונתי תמתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ה, ב. ו, ט.
132יונתי תמתי
“Open to me, my sister, my love, my dove, my perfect one.” It names the exalted level of Knesses Yisrael.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133יונתי תמתי
“My dove, my perfect one, is one.” The same title, as the Kehot note records.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134ויצא כברק חצו
“And His arrow shall go forth like lightning.” The illumination from above comes like a flash, beyond what the mind can hold.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ט, יד. וע׳ לעיל רד״ה אז ישיר ישראל רד״ה וגילוי [חקת סב, ג]. וש״נ [כ].
Paragraph 15
135אשתומם כשעה חדא
The Talmud uses Daniel’s words, “he was astonished for about an hour,” as the Kehot note records.
Chullin 21a:2–3חולין כ״א א:ב׳-ג׳
כי סליק רבי זירא אשכחיה לר׳ אמי דיתיב וקאמר לה להא שמעתא אמר ליה וכי מתה עומד ומולק (דניאל ד, טז) אשתומם כשעה חדא אמר ליה אימא כך הוא עושה חותך שדרה ומפרקת בלא רוב בשר תניא נמי הכי כיצד מולקין חטאת העוף חותך שדרה ומפרקת בלא רוב בשר עד שמגיע לוושט או לקנה הגיע לוושט או לקנה חותך סימן אחד או רובו ורוב בשר עמו ובעולה שנים או רוב שנים
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין כא, א. פסוק הוא בדניאל ד, טז ושם חדה [כ].
136אשתומם כשעה חדא
“Then Daniel… was astonished for about an hour” (the verse reads chadah), on hearing a vision beyond his grasp.
Daniel 4:16דניאל ד׳:ט״ז
אֱדַיִן דָּנִיֵּאל דִּי־שְׁמֵהּ בֵּלְטְשַׁאצַּר אֶשְׁתּוֹמַם כְּשָׁעָה חֲדָה וְרַעְיֹנֹהִי יְבַהֲלֻנֵּהּ עָנֵה מַלְכָּא וְאָמַר בֵּלְטְשַׁאצַּר חֶלְמָא וּפִשְׁרֵא אַל־יְבַהֲלָךְ עָנֵה בֵלְטְשַׁאצַּר וְאָמַר מָרִאי חֶלְמָא לְשָׂנְאָךְ וּפִשְׁרֵהּ לְעָרָךְ:
Then Daniel, whose name was Belteshazzar, was appalled for a while, and his thoughts affrighted him. The king spoke and said: ‘Belteshazzar, let not the dream, or the interpretation, affright thee.’ Belteshazzar answered and said: ‘My lord, the dream be to them that hate thee, and the interpretation thereof to thine adversaries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137חכמים עיני העדה
The Talmud speaks of “the eyes of the congregation,” and Rashi explains that these are the Sages.
Taanit 24aתענית כ״ד א
Kehot’s noteראה תענית כד, א. רש״י ד״ה מעיני העדה. ע״ח שער דרושי הנקודות פ״א. הנסמן במאמרי אדה״ז — פרשיות לע׳ רסד. על״ק (צא, ד). וש״נ. [כ].
138חכמים עיני העדה
The first chapter of Sha’ar Derushei HaNekudos describes the world of Nekudim as lights that issue through the “eyes” of Adam Kadmon. The Kehot note gives it for the Sages as the “eyes.”
Sefer Etz Chaim 8:4עץ חיים ח׳:ד׳
ונבאר עתה מציאות יציאתן לחוץ. הנה כאשר יצאו אלו הנקודות שהם מכתר עד מלכות היתה יציאתן היפך יציאת העקודים כי שם ביציאת העקודים יצאת מל׳ תחילה וכתר באחרונה וכאן בנקודים הוא להיפך כי הכתר שלהם יצא בראשונה ובו היו כלולים כל הט׳ אחרים ואח״כ יצאה החכמה ובו כלולים כל הח׳ וכעד״ז יצאה אמא ובה היו כלולים כל הז׳ אורות ואז היתה היא נקראת אם הבנים ואח״כ הוציאה היא הז׳ כולם כלולים בחסד, ואח״כ מתגלים בגבורה וכעד״ז עד לסוף עד שנמצאת שיוצאת המל׳ באחרונה מכולם. עוד יש הפרש ב׳ והוא כי …
Sefer Etz Chaim (Public Domain)
139באחד מעיניך
“You have captured my heart… with one of your eyes.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140וירא ראשית לו
“He saw the first portion for himself, for there the lawgiver’s portion is hidden.” Moshe’s “seeing” is the special sight he merited.
Deuteronomy 33:21דברים ל״ג:כ״א
וַיַּרְא רֵאשִׁית לוֹ כִּי־שָׁם חֶלְקַת מְחֹקֵק סָפוּן וַיֵּתֵא רָאשֵׁי עָם צִדְקַת Havayah עָשָׂה וּמִשְׁפָּטָיו עִם־יִשְׂרָאֵל:
And he chose a first part for himself, For there a portion of a ruler was reserved; And there came the heads of the people, He executed the righteousness of the L-RD, And His ordinances with Israel. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כא.
141כי הנה בשלמה
Or HaTorah explains: of Shlomo, who was below Moshe’s level, it says “before Havayah” and not “to Havayah,” because his grace was below the Name Havayah, the mercy and grace that flow from Havayah of Atzilus; Moshe drew from the thirteen attributes of mercy of Arich Anpin “to Havayah,” Z’eir Anpin, and the grace within Z’eir Anpin’s attributes bears no comparison to the thirteen of Arich Anpin.
Kehot’s noteנתבאר באוה״ת כי תשא ע׳ ב׳מו ”בשלמה שהי׳ למטה ממדריגת משה נאמר בו אשר התחננתילפני הוי׳ ולא אל הוי׳ מפני שבחי׳ החנינה זו שבשלמה הוא למטה משם הוי׳ דהיינו מדת הרחמים והחנינה המושפעת משם הוי׳ דאצי׳ . . אבל במשה נאמר בו ואתחנן אל הוי׳ שהמשיך מי״ג מדה״ר דא״א אל הוי׳ שהוא בחי׳ ז״א כו׳, ובודאי עם היות שגם במדות דז״א שייך בחי׳ חנון מ״מ אין זה ערך לי״ג ת״ד דא״א ממש”.
142אשר התחננתי לפני ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ח, נט.
143אשר התחננתי לפני הוי׳
Shlomo at the dedication of the Temple: “these words of mine, with which I pleaded before Havayah.” He pleaded “before,” not “to.”
I Kings 8:59מלכים א ח׳:נ״ט
וְיִהְיוּ דְבָרַי אֵלֶּה אֲשֶׁר הִתְחַנַּנְתִּי לִפְנֵי ה׳ קְרֹבִים אֶל־ה׳ אֱלֹקֵינוּ יוֹמָם וָלָיְלָה לַעֲשׂוֹת מִשְׁפַּט עַבְדּוֹ וּמִשְׁפַּט עַמּוֹ יִשְׂרָאֵל דְּבַר־יוֹם בְּיוֹמוֹ:
And let these my words, wherewith I have made supplication before the L-RD, be nigh unto the L-RD our G-d day and night, that He maintain the cause of His servant, and the cause of His people Israel, as every day shall require;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144ה׳ א-ל רחום וחנון
From the Thirteen Attributes of Mercy: “Havayah, Havayah, G-d, compassionate and gracious.” Havayah precedes the attributes.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
145חנון ורחום ה׳
“Gracious and compassionate is Havayah.” Here grace precedes Havayah.
Psalms 111:4תהילים קי״א:ד׳
זֵכֶר עָשָׂה לְנִפְלְאוֹתָיו חַנּוּן וְרַחוּם ה׳
He hath made a memorial for His wonderful works; The L-RD is gracious and full of compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיא, ד. קמה, ח.
146חנון ורחום ה׳
“Gracious and compassionate is Havayah, slow to anger and great in kindness.” The same order, as the Kehot note records.
Psalms 145:8תהילים קמ״ה:ח׳
חַנּוּן וְרַחוּם ה׳ אֶרֶךְ אַפַּיִם וּגְדׇל־חָסֶד:
The L-RD is gracious, and full of compassion; Slow to anger, and of great mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147מקור כל ההתהוות
The Tzemach Tzedek explains that this Havayah is the Name above the chain of descent, as in “Havayah, Havayah” with a pause between the two Names.
Kehot’s noteראה באוה״ת פ׳ כי תשא ע׳ ב׳מו מבאר: ”(ר״ל שם הוי׳ שלמעלה מהשתלשלשות כמ״ש הוי׳ הוי׳ ופסיק טעמא בינייהו וכמ״ש [תו״א סב, א] בד״ה וירא ישראל כו׳ וייראו העם את הוי׳ ויאמינו בהוי׳ ע״ש)”.
148אבל חנון ורחום ה׳ פי׳ שכדי להיות בחי׳ הוי׳
The Tzemach Tzedek explains that this Havayah is the Name of Z’eir Anpin, which is the source of the chain of descent.
Kehot’s noteבאוה״ת כי תשא ע׳ ב׳מו מבאר: ”(ר״ל שם הוי׳ דז״א שהוא מקור ההשתלשלות)”.
149פנים בפנים
“Face to face Havayah spoke with you on the mountain.” All Israel saw at Sinai; so what was special in what Moshe was shown?
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
150סד״ה שובה ישראל
Near the end of “Return, O Israel” the Alter Rebbe speaks of the revelation of the Name Havayah as the renewal of all coming-into-being, and refers on to his discussion of “For with You is forgiveness, so that You may be feared.”
Kehot’s noteלקמן ש״ש סה, ב. וראה יהל אור ע״פ חנון ורחום ע׳ תרעה. אוה״ת ויגש תתקפד, ב.
Paragraph 16
151אין ואתחנן אלא מתנת חנם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי ר״פ ואתחנן. רש״י ר״פ ואתחנן. [כ].
152אין ואתחנן אלא מתנת חנם
The Sifrei says that Israel’s two good leaders, Moshe and David, could have relied on their good deeds, yet asked G-d only for a free gift. The Alter Rebbe reads “free” as beyond the mitzvos.
Sifrei Devarim 26ספרי דברים כ״ו
153אין ואתחנן אלא מתנת חנם
Rashi: chanun always denotes a free gift; though the righteous could rely on their good deeds, they ask of G-d only a free gift.
Rashi on Deuteronomy 3:23:1רש"י על דברים ג׳:כ״ג:א׳
ואתחנן. אֵין חִנּוּן בְּכָל מָקוֹם אֶלָּא לְשׁוֹן מַתְּנַת חִנָּם – אַעַ"פִּ שֶׁיֵּשׁ לָהֶם לַצַּדִּיקִים לִתְלוֹת בְּמַעֲשֵׂיהֶם הַטּוֹבִים אֵין מְבַקְּשִׁים מֵאֵת הַמָּקוֹם אֶלָּא מַתְּנַת חִנָּם, (לְפִי שֶׁאָמַר לוֹ וְחַנֹּתִי אֶת אֲשֶׁר אָחֹן אָמַר לוֹ בִּלְשׁוֹן וָאֶתְחַנַּן); דָּ"אַ זֶה אֶחָד מֵעֲשָׂרָה לְשׁוֹנוֹת שֶׁנִּקְרֵאת תְּפִלָּה, כִּדְאִיתָא בְּסִפְרֵי:
ואתחנן — All forms of the verb חנן signify an ex gratia gift. Although the righteous might make a claim to reward depend Upon their good deeds, yet they solicit from the Omnipresent only an ex gratia gift. [Because He had said to him, (Exodus 33:19) “I will show grace (וחנתי) unto him to whom I will show grace”, he (Moses) when referring to his entreaty of G-d uses the expression (lit., spoke to Him) "I implored grace (ואתחנן)” (Midrash Tanchuma 5:2:3] — Another explanation is that the idea of …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
154פי׳ חנם בלא מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי במדבר יא, ה פי׳ פז.
155חנם בלא מצות
On “the fish we ate in Egypt for free,” the Sifrei asks whether the Egyptians gave them fish for free, and answers: “free” means free of mitzvos.
Sifrei Bamidbar 87ספרי במדבר פ״ז
זכרנו את הדגה. וכי יש בענין, שהיו המצרים נותנים להם דגים בחנם? והלא כבר נאמר (שמות ה) ואתם לכו עבדו ותבן לא ינתן לכם. אם תבן לא היו נותנים להם בחנם, דגים היו נותנים להם בחנם? – ומה אני אומר חנם – חנם מן המצות: ואת הקשואים. ר׳ שמעון אומר מפני מה המן משתנה להם לכל דבר שהיו רוצים חוץ מחמשת המינים הללו? משל למלך בשר ודם שמסר בנו לפדגוג, והיה יושב ומפקדו ואומר לו: הנראה שלא יאכל מאכל רע, ולא ישתה משקה רע! ובכל כך היה הבן ההוא מתרעם …
(Bamidbar 11:5) "We remember the fish that we would eat in Egypt, free": Is it possible that the Egyptians gave them fish free? Is it not written (Shemot 5:18) "And now, go and work, and straw will not be given you": If they did not give them straw free, would they give them fish free? How, then, are we to understand "free"? "Free" of mitzvoth. R. Shimon says: The manna would change for them to any flavor they desired, except for (that of) these five things (Ibid "cucumbers, melons, leeks, …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
156ע״פ ובשביעית יצא לחפשי חנם
There “in the seventh he shall go out free” is read as “free, without mitzvos”: although we do not hold that the mitzvos will be abolished in the future, they will then be in another manner, not ascents and descents but rest for eternal life.
Kehot’s noteראה תו״א עו, ג.
157ובשביעית יצא לחפשי חנם
“Six years he shall work, and in the seventh he shall go out free, for nothing.” The Alter Rebbe’s explanation of this verse also reads chinam as “without mitzvos.”
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158אנכי עומד בין ה׳ וביניכם
“I stand between Havayah and you at that time, to tell you the word of Havayah.” The Alter Rebbe reads Anochi as the root of Moshe’s soul in “I who I am.”
Deuteronomy 5:5דברים ה׳:ה׳
אָנֹכִי עֹמֵד בֵּין־ה׳ וּבֵינֵיכֶם בָּעֵת הַהִוא לְהַגִּיד לָכֶם אֶת־דְּבַר ה׳ כִּי יְרֵאתֶם מִפְּנֵי הָאֵשׁ וְלֹא־עֲלִיתֶם בָּהָר לֵאמֹר:
I stood between the L-RD and you at that time, to declare unto you the word of the L-RD; for ye were afraid because of the fire, and went not up into the mount—saying: .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ה.
159שהוא בחי׳ אתעדל״ע
Quoting this passage of Likkutei Torah, Or HaTorah adds after “the arousal from above” the words “which is above the arousal from below.”
Kehot’s noteבאוה״ת פ׳ כי תשא שם מוסיף ”שלמעלה מאתעדל״ת עכ״ל”. [— מלקו״ת כאן].
160כי עין בעין יראו
“For they shall see eye to eye when Havayah returns to Zion.” In the time to come the arousal from above will be seen directly.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
161כי עין בעין יראו
The Zohar (Idra Rabba) says that the righteous are destined to see the light of the supernal eye with a spirit of wisdom, as it is written, “For they shall see eye to eye.”
Zohar, Idra Rabba 8:50–9:63ספר הזהר, האדרא רבא ח׳:נ׳-ט׳:ס״ג
162כי עין בעין יראו
The Zohar (Idra Rabba) reads “Your eyes shall see Jerusalem, a tranquil dwelling” as said of Atik Yomin, whose eye is tranquil, an eye of mercy; the note gives it alongside 130a.
Zohar, Idra Rabba 29:209–220ספר הזהר, האדרא רבא כ״ט:ר״ט-ר״כ
163וע׳ בפ׳ נשא קל״ז ע״א
Or HaTorah notes that the Zohar at 137a interprets “Your eyes shall see Jerusalem, a tranquil dwelling” as said of the time to come.
Kehot’s note”בפי׳ הפסוק עיניך תראינה ירושלים נוה שאנן לעת״י אתמר” — אוה״ת ואתחנן ע׳ פט.
164בפ׳ נשא קל״ז ע״א ק״ל ע״א
Citing the Zohar on Nasso (130a), Or HaTorah explains “they shall see eye to eye” as the revelation of the “open eye” of Arich Anpin, which will be revealed in the eyes of Z’eir Anpin, and notes that 137a is along the same lines.
Kehot’s noteבזהר. באוה״ת נ״ך כרך א ע׳ רסד מציין נשא דק״ל ע״א פי׳ כי עין בעין יראו היינו התגלות עינא פקיחא דא״ק שיתגלה בעינים דז״א . . בדף קל״ז ע״א ג״כ ע״ד הנ״ל”.
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