Torah Ohr · Parshas Mikeitz · Maamar 2
ויהי מקץ שנתים ימים ופרעה חלם והנה עומד על היאור
“And It Came to Pass at the End of Two Full Years” (second maamar)
The Torah sustains all the worlds, yet its true essence is G-d’s own delight, far above them; a person who learns with that delight draws down a supernal love that protects the good of prayer, while for one who lacks it, G-dliness shines in his prayer only as a dot above, and in time his desires can consume the love and awe that prayer stirred.
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Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The Torah dwells in the inner dimension of every Jewish soul, which, like G-d and the Torah, has a hidden side (its intellect) and a revealed side (its love and awe). Within the soul there is a holy “Pharaoh,” the power to uncover hidden light, but uncovering requires removing coverings: the foreskin and the thin membrane of permitted desires, and above all arrogance. Humility, being “like dust” (פרעה has the letters of העפר), and even suffering, which comes to humble a person, reveal this light. The maamar then asks why David called the Torah’s statutes “songs” and was punished for it. Through the verse “Many things have You done,” it explains that since Sinai all the worlds live from the Torah below, and a single law outweighs them all; David rejoiced in this power, which he needed against his enemies. But the Torah’s true praise is higher: it is G-d’s own delight, “His song.” Without that delight, “two years of days” end and “Pharaoh dreams”: G-dliness in prayer is only a dot above the letters, and the good cows of love and awe are eaten by the bad. Delight in Torah draws a thread of kindness that prevents this.

Outline
	1The Torah in the soul’s hidden and revealed levelsThe Torah dwells in every soul, which, like G-d, the Torah and Israel, has a hidden intellect and a revealed love and awe, corresponding to the four components of the Torah text.¶1
	2The holy Pharaoh and the way to uncover itPharaoh means uncovering; the soul’s light is revealed through circumcision, periah and above all humility, and suffering comes to break pride. The questions about David’s “songs” are raised.¶2
	3“Many things have You done”The great worlds descended through countless levels into physical existence, all of which are nothing before G-d, so that Havayah should be “my G-d” through the Torah, His wisdom and will.¶3–4
	4A single law sustains all the worldsSince Sinai the worlds live from Torah and mitzvos below; each law flows from supernal Chochmah and outweighs all the higher worlds, and G-d’s “thoughts” are higher still.¶5
	5Why David was faultedDavid rejoiced in the Torah as the life of the worlds, which he needed against his enemies, but was faulted for praising it only in this way, since the Torah is G-d’s own delight.¶6
	6The Sages’ counsel and Pharaoh’s dreamRising above opponents through Torah and lowering oneself like dust nullifies them; delight in Torah removes all obstacles, and without it G-dliness in prayer is only a dot above the letters.¶7
	7The cows and the thread of kindnessEmotions from prayer alone can be consumed by later desires, but the song of Torah draws a supernal love from above that prevents the bad cows from appearing.¶8


Key concepts
	The holy Pharaohפרעה שבקדושה
	The power in the G-dly soul to uncover and reveal hidden light, named for the root pera, “to uncover.”

	Milah and periahמילה ופריעה
	The two stages of circumcision, applied to the soul: removing gross evil, then the thin covering of permitted desires from kelipas nogah.

	Coarseness of spiritגסות הרוח
	Arrogance, regarding oneself as an independent existence; it forms the screen over the soul’s G-dly light.

	Ta’amim, nekudos, tagin, osiyosטעמים נקודות תגין אותיות
	The cantillation notes, vowels, crowns and letters of the Torah, which have parallels in the soul; the ta’amim are the song and delight of the Torah.

	Your wonders and Your thoughtsנפלאותיך ומחשבותיך
	The Supernal Wonder (Pele Elyon) and supernal Chochmah, which reach us through the Torah.

	Delightsשעשועים
	The Torah as G-d’s own delight in His wisdom, higher than its role as the life of the worlds.

	A dot at the tops of the lettersנקודה ברישי אתוון
	The cholem vowel; a spark of G-dliness that shines in the mind from above but does not enter the person.

	Thread of kindnessחוט של חסד
	In the Talmud, Reish Lakish teaches that G-d extends a thread of kindness by day over one who studies Torah at night, since “at night His song is with me.” The maamar reads it as a supernal love, beyond the soul’s natural love, drawn down by the song of the Torah.


Section 1 · ¶1
The Torah in the soul’s hidden and revealed levels
1ויהי מקץ12 שנתים ימים ופרעה חלם והנה עומד על היאור. הנה כתיב (רות ד) וזאת לפנים בישראל3 ואין זאת אלא תורה4 כי הנה זאת התורה ישנה בבחי׳ פנימיות של כל נפש מישראל.
“And it came to pass at the end of two full years, and Pharaoh dreamed, and behold, he was standing by the River.” Now, it is written (Ruth 4), “And this was lefanim [formerly; also, within] in Israel,” and “this” means nothing other than Torah; for this Torah exists in the inner dimension of every Jewish soul.
The maamar opens with the verse of Pharaoh’s dream, which it will interpret only at the end. It first cites Ruth: plainly lefanim means “formerly,” of an old custom in Israel, but the word also means “within,” and with the Sages’ teaching that “this” (zos) is the Torah, the verse reads: the Torah is within Israel, in the inner core of every Jewish soul. Tanya (Iggeres HaKodesh 7) reads the verse the same way: the Torah was enclothed in the soul of “Yisrael Sava,” the patriarch Yaakov, whose soul included all the souls of Israel.


כי יש לכל נפש בחי׳ פנימיות ובחי׳ חיצוניות דהיינו בחי׳ סתים וגליא. שכמו שקוב״ה [שקודשא בריך הוא] סתים וגליא.5 כך אורייתא וכך ישראל כו׳.
For every soul has an inner dimension (pnimiyus) and an outer dimension (chitzoniyus), that is, the aspects of the hidden and the revealed; for just as the Holy One, blessed be He, is hidden and revealed, so is the Torah, and so is Israel, etc.
Every soul has two layers: an inner, hidden dimension and an outer, revealed one. The Zohar teaches that the Holy One, blessed be He, the Torah and Israel are each both hidden and revealed; in Likkutei Torah (Nitzavim) the Alter Rebbe explains this as each having a level that transcends grasp (sovev) and a level that is enclothed and grasped (memalei).


ובחי׳ סתים היינו בחי׳ פנימיות חב״ד [חכמה בינה ודעת] שבנפשו האלקית שאינו מושג ונראה לעין.6
The hidden aspect is the inner dimension, Chochmah, Binah and Daas, in one’s G-dly soul, which is not grasped or seen by the eye.
In the soul, the hidden layer is its intellect, Chochmah, Binah and Daas, which works inwardly and cannot be seen by others.


ובחי׳ גליא הוא בחי׳ חיצוניות שבו שהוא בחי׳ אהוי״ר [אהבה ויראה] כו׳7 ולכן כמו שיש טנת״א [טעמים נקודות תגין אותיות] בתורה8 כך יש בחי׳ אלו בנפש האלקית9 כדלקמן.10
And the revealed aspect is its outer dimension, which is the level of love and awe, etc. Therefore, just as the Torah has ta’amim, nekudos, tagin and osiyos (cantillation notes, vowels, crowns and letters), so these levels exist in the G-dly soul, as [will be explained] below.
The revealed layer of the soul is its love and awe of G-d, the emotions that show outwardly. The Torah’s text has four components, ta’amim (the cantillation notes), nekudos (the vowels), tagin (the crowns on certain letters) and osiyos (the letters), and the G-dly soul has their counterparts, as the maamar will explain, especially the ta’amim, the melody of the Torah.




Section 2 · ¶2
The holy Pharaoh and the way to uncover it
2והנה כמו שיש פרעה בקליפה כך יש בקדושת נפש האלקית כמ״ש בזהר ויגש11 דאתפריעו ואתגלו נהורין12 כו׳.
Now, just as there is a Pharaoh in kelipah, so there is [a Pharaoh] in the holiness of the G-dly soul, as is written in the Zohar on Vayigash: “[where] the lights are uncovered (de’isparyu) and revealed,” etc.
The name Pharaoh (Par’oh) is connected with the Aramaic root for “uncovering” (de’isparyu), which the Zohar on Vayigash uses of lights that are uncovered and revealed. So besides the Pharaoh of kelipah, the forces opposed to holiness, there is a holy “Pharaoh” in the G-dly soul: the power by which hidden light is uncovered. In the maamar “VeDavid Avdi” of 5732 the Rebbe, as Kehot quotes, explains the Zohar so: by drawing down Keser (“Pharaoh”), even the revealed lights within the chain of worlds become “uncovered,” free of limitation.


כי זה לעומת זה כו׳ שבהשתלשלות מבחי׳ פרעה שבקדושה למטה מטה נמשך בחי׳ פרעה התחתון שאמר לא ידעתי את13 ה׳ שהוא בחי׳ השכחה המשתלשלת מבחי׳ עלמא דאתגלייא פרעה שבקדושה כמ״ש רגליה יורדות מות.14
For “this opposite that,” etc.: in the chain of descending worlds (hishtalshelus), from the level of the Pharaoh of holiness, further and further down, there is drawn the level of the lower Pharaoh, who said, “I do not know Havayah.” This is the level of forgetfulness, which descends from the level of the revealed world (alma de’isgalya), the Pharaoh of holiness, as it is written, “Her feet go down to death.”
G-d made holiness and its opposite as mirror images (“this opposite that”). As the levels descend, the holy Pharaoh, which belongs to the revealed world, gives rise far below to the Pharaoh of Egypt, who said “I do not know Havayah”: forgetfulness of G-d. The verse in Proverbs about the strange woman, “her feet go down to death,” is applied to how the lowest extension, the “feet,” of the revealed world reaches down to what opposes holiness.


אבל בסמוי מן העין עלמא דאתכסייא הברכה מצוייה15 ממקור הברכות. כמ״ש (משלי יא) ואת צנועים חכמה מקום הזכרון כמ״ש ולזכרון בין עיניך.16
But in what is “hidden from the eye,” the hidden world (alma de’iskasya), “blessing is found,” from the Source of blessings. As it is written (Proverbs 11), “But with the modest is wisdom”: [this is] the place of remembrance, as it is written, “and for a remembrance between your eyes.”
In contrast, blessing is found only in what is “hidden from the eye,” the hidden world, which receives from the very Source of blessing. Wisdom rests with the modest (tzenu’im, also “the hidden”), and it is the place of memory, as the tefillin of the head, “a remembrance between your eyes,” rest on the seat of the mind: the opposite of the forgetfulness just described.


והנה לא שייך לומר דאתגלו כו׳ אלא מתוך מכסה שהיה עליהם בתחלה. דהנה כתיב מי יעלה לנו השמימה17 ר״ת [ראשי תיבות] מילה וס״ת [וסופי תיבות]18 הוי״ה19
Now, one can speak of [lights being] “uncovered” only [as emerging] from within a covering that was over them at first. For it is written, “Who will go up for us to heaven?”, whose initial letters [spell] milah (circumcision) and whose final letters [spell] Havayah.
Uncovering presupposes a covering that was there first. The words “Who will go up for us to heaven?” hide two words in their letters: the first letters (מ־י־ל־ה) spell milah, “circumcision,” and the last letters (yud, hei, vav, hei) spell the Name Havayah, teaching that circumcision must come before G-dliness can shine openly.


שבכדי שיאיר עלינו אור ה׳ בהתגלות ולא בציור אותיות לבד כ״א בעומק המחשבה בהתבוננות מהות ועצמות אני ה׳ לא שניתי20 שיקבע במוחו ולבו שהוא בחי׳ מי יעלה לנו השמימה שהוא בחי׳ השגת אלקות צריך מתחלה בחי׳ מילה
So that the light of G-d should shine upon us in revelation, and not only in the form of letters but in the depth of thought, in contemplation of the very being and essence [of] “I, Havayah, have not changed,” so that it is fixed in one’s mind and heart (this is the level of “Who will go up for us to heaven?”, the level of grasping G-dliness), there must first be the level of milah.
For G-d’s light to shine openly, not as a mere picture of the letters of His Name but through deep contemplation of the essence expressed in “I, Havayah, have not changed,” until it is fixed in mind and heart, a person first needs “circumcision,” the removal of what blocks it. That true grasp of G-dliness is the “going up to heaven” of the verse.


כי יש למעלה בחי׳ עונותיכם מבדילים21 וצריך להסיר המונעים וכן למטה בנפש האדם הנה כתיב ומלתם את ערלת לבבכם.22
For above there is the level of “your iniquities separate,” and the obstructions must be removed; and likewise below, in the human soul, it is written, “You shall circumcise the foreskin of your heart.”
Above, sins create a barrier between a person and G-d, and that barrier must be removed. In a person’s inner life, this removal is the “circumcision of the heart” that the Torah commands.


אך אחרי כריתות הערלה יש עוד בחי׳ פריעה שהוא עור דק המכסה וחופף והוא בחי׳ תאוות גשמיים שמקליפת נוגה שהוא לדברים של היתר המכסים ומסתירים אור ה׳.
But after the cutting away of the foreskin there is still the level of periah (uncovering), which is a thin skin that covers and overlays; this is the level of physical desires from kelipas nogah, which are for permitted things, and which cover and conceal the light of G-d.
In physical circumcision, after the foreskin is cut there is a second step, periah, uncovering a thin membrane. Spiritually, the foreskin is gross evil, while the thin membrane is the desire for permitted physical pleasures; these come from kelipas nogah, the neutral realm that can be raised to holiness, yet they still cover and hide G-d’s light.


וכן אפי׳ [אפילו] בכדי שיתגלה עליו בחי׳ מרכבה פני אריה פני שור23 כו׳ שהוא בחי׳ אהוי״ר [אהבה ויראה] טבעיים הנה כתיב (יחזקאל א) וארא כו׳ ומתוכה כעין החשמל24 כו׳ חש מל25 ומתוכה דמות ד׳ חיות26 כו׳.
Likewise, even in order for the level of the Chariot, “the face of a lion, the face of an ox,” etc., which is the level of natural love and awe, to be revealed upon him, it is written (Ezekiel 1), “And I saw,” etc., “and from its midst, like the appearance of the chashmal,” etc. (chash, mal), “and from its midst, the likeness of four living creatures,” etc.
The same applies to natural love and awe of G-d, the lion’s and the ox’s faces of the Chariot in Ezekiel’s vision: in the vision, after the storm wind, the great cloud, the fire and the brightness (nogah) around it, appears “something like the chashmal,” and only from within it the four living creatures. The word chashmal is split into chash, “silent,” and mal, “speaking,” which also echoes milah; earlier in Torah Ohr (Lech Lecha) the Alter Rebbe explains the chashmal as a garment from the outer dimension of Binah around the emotive attributes, silent at its root and speaking as it clothes them, and says that when the foreskin, which there stands for kelipas nogah as a whole, is removed in milah, only this chashmal remains. Here the maamar divides that covering in two and places kelipas nogah in the thin membrane that periah removes.


והעצה היעוצה לזה הוא מה שאומרים ונפשי כעפר לכל תהי׳ [תהיה]27 כי פרעה אותיות העפ״ר28 שעי״ז יוכל להיות בבחי׳ פרעה שיפרע ויגלה המכסה אשר עליו.
The counsel given for this is what we say, “And may my soul be like dust to all”; for פרעה (Pharaoh) has the letters of העפר (the dust). Through this, one can be in the state of Pharaoh, so that he uncovers (yifra) and reveals the covering that is upon him.
The remedy is the humility we express at the end of the Amidah: “may my soul be like dust to all.” The word פרעה (Pharaoh) contains the same letters as העפר (the dust), showing that by becoming like dust a person reaches the holy “Pharaoh” and uncovers what hides his soul’s light.


וכמ״ש (במדבר ה) ופרע את ראש האשה. דכנ״י [דכנסת ישראל] נק׳ אשה יראת29 ה׳ וצריך לגלות אוצר של יראת שמים30 ע״י שמשים נפשו כעפר לכל.
As it is written (Numbers 5), “And he shall uncover (u’fara) the woman’s head.” For the Congregation of Israel is called “a woman who fears Havayah,” and one must reveal the treasury of the fear of Heaven by making one’s soul like dust to all.
The same root, pera, appears in the Torah’s law of the sotah, a wife suspected by her husband, where the kohen uncovers the woman’s head. The Congregation of Israel is called “a woman who fears Havayah,” and through lowliness like dust the hidden treasury of the fear of Heaven within the soul is uncovered; the Mitteler Rebbe’s Torah Chaim on this parsha (quoted by Kehot) adds that this is why the Jewish people bear that name.


ועי״ז יקרע המסך שעליו שהוא נמשך מבחי׳ גסות הרוח שמחמת גסות רוחו שמחשיב א״ע [את עצמו] ליש ודבר בפ״ע [בפני עצמו] הוא מתאוה תאוה וחפץ הוא שימלא רצונו דוקא.
And through this the screen that is over him will be torn. [That screen] derives from the level of coarseness of spirit: because of his coarse spirit, in that he regards himself as an existence and a thing unto itself, he craves desires and insists that his own will be fulfilled.
Humility tears the screen over the soul because that screen comes from arrogance. A person who regards himself as a separate, independent existence develops cravings and insists that his will be done; this self-importance is the covering.


וצריך הוא לבטש גסות רוחו ועד״ז הוא יסורי עוה״ז הבאים לאדם כי לא מחמת עונש אינו ראוי לישב בשלות עוה״ז
He must crush his coarseness of spirit. Along these lines are the sufferings of this world that come upon a person: it is not that, as a punishment, he is unworthy to dwell in the tranquility of this world;
Arrogance must therefore be crushed, and the sufferings of this world are explained in this light. They are not a sign that a person, as a punishment, does not deserve the tranquility of this world.


שהרי מצינו בנבוכדנצר (סנהדרין צו. ע״ש וע׳ ילקוט)31 בשביל שהלך ג׳ פסיעות לכבוד השי״ת [השם יתברך] פסקו לו מלוכה על כל העולם ולזרעו אחריו עד ג׳ דורות
for we find regarding Nebuchadnezzar (Sanhedrin 96a; see there, and see the Yalkut) that because he walked three steps in honor of G-d, blessed be He, they decreed for him kingship over the whole world, and for his descendants after him for three generations;
The Talmud tells that Nebuchadnezzar, then a royal scribe in Babylon, ran after a messenger so that a letter to King Chizkiyahu would greet G-d before the king, and was rewarded for those few steps. The Talmud counts four steps; the maamar, which also points to the Yalkut (Yalkut Shimoni, a classic anthology of Midrash), speaks of three steps and kingship for three generations.


ואין לך אדם מישראל שלא כיבד המקום בכך32 וכל טוב עוה״ז כדאי הוא לו
and there is no Jew who has not honored the Omnipresent that much, so all the good of this world is fitting for him.
Every Jew has honored G-d at least that much, so by that measure every Jew deserves all the good of this world.


אלא היסורים באים לבטש את האדם להכניעו ולהשפיל גסות רוחו וכמשארז״ל [וכמו שאמרו רבותינו זכרונם לברכה] (ברכות ז) טובה מרדות33 א׳ כו׳
Rather, the sufferings come to crush a person, to subdue him and to humble his coarseness of spirit, as our Sages, of blessed memory, said (Berachos 7), “One chastisement is better,” etc.
The purpose of suffering is therefore to break a person’s pride and humble him. The Sages say that a single inner chastisement is better than many lashes.


שכשעיניו רואות שיסורים באים עליו נשפל דעתו ונעשה נכנע והוא יקר בעיני ה׳ להיות עי״ז בחי׳ התגלות בחי׳ פרעה מן העפר.
For when his eyes see that sufferings come upon him, his mind is humbled and he becomes subdued; and this is precious in G-d’s eyes, that through this there should be the revelation of the level of Pharaoh from the dust.
When a person sees suffering come upon him, he is humbled, and G-d values this humility because it brings out the holy Pharaoh from the dust. Lowliness uncovers the soul’s hidden light.


והנה בתורה יש בחי׳ טנת״א [טעמים נקודות תגין אותיות]34 ובחי׳ טעמים שבתורה שבע״פ [שבעל פה]35 הוא כמ״ש (תהלים מב) ובלילה שירה עמי36 שבחי׳ השירה והטעמים שהם בחי׳ הניגון הוא עמי.
Now, the Torah has the levels of ta’amim, nekudos, tagin and osiyos; and the level of the ta’amim in the Oral Torah is as it is written (Psalms 42), “And at night His song is with me”: the level of song and of the ta’amim, which is the level of melody, is “with me.”
The Alter Rebbe returns to the four components of the Torah text. The ta’amim, the cantillation marks that give the verses their melody (the word also means “tastes” and “reasons”), correspond in the Oral Torah to the song of Torah, which the verse “at night His song is with me” describes as present with a person.


וביאור הענין הוא כמ״ש (תהלים קיט) זמירות היו לי חקיך בבית מגורי37. ולהבין זה איך הם זמירות
The explanation of the matter is as it is written (Psalms 119), “Your statutes were songs to me in the house of my sojourning.” And to understand this: how are they songs?
King David said that G-d’s statutes were songs to him “in the house of my sojourning,” his life as a wanderer. This raises the question of how laws and statutes can be called songs.


וגם למה נענש דוד על שקרא לד״ת [לדברי תורה] זמירות.3839 הנה אמרו (גטין ז)40 השכם והערב41 עליהם לבהמ״ד [לבית המדרש] והם כלים מאליהן.
And also, why was David punished for calling words of Torah “songs”? Now, [our Sages] said (Gittin 7), “Rise early and stay late over them (aleihem) at the house of study, and they will perish by themselves.”
The Talmud (Sotah 35a) says that David was punished for calling words of Torah “songs,” which also needs explaining. The Alter Rebbe also cites Rabbi Elazar’s advice to Mar Ukva, who was troubled by people who opposed him: “Rise early and stay late over them (aleihem) at the house of study,” and they will perish by themselves; the maamar will read aleihem as “above them.”


והענין הוא דכתיב (תהלים מ) רבות עשית אתה ה׳ אלהי נפלאותיך ומחשבותיך אלינו אין ערוך אליך אגידה ואדברה עצמו מספר42:43444546
The matter is [as follows]. It is written (Psalms 40), “Many things have You done, You, Havayah my G-d; Your wonders and Your thoughts are toward us; none can be compared to You; were I to tell and speak of them, they are too numerous to recount.”
The key to both questions is a verse in Psalms: “Many things have You done, Havayah my G-d; Your wonders and Your thoughts are toward us.” The following paragraphs explain it phrase by phrase, reading rabbos, “many,” as “great.”




Section 3 · ¶3–4
“Many things have You done”
3וביאור הכתוב רבות עשית. פי׳ רבות כל דבר שהוא רב ועצום דהיינו עולמות עליונים47 הגדולות ונוראות48
The explanation of the verse “Many things have You done”: “many” means everything that is great and mighty, that is, the great and awesome higher worlds,
The Alter Rebbe begins to explain the verse from Psalms. Rabbos, plainly “many,” is read as “great”: things that are great and mighty, the lofty higher worlds; the Tzemach Tzedek’s Yahel Or notes that the Zohar (Vayechi) reads rabbos the same way, as in “the outcry of Sodom is great (rabbah).”


עשית בבחי׳ עשיה גשמית שנשתלשלו מעילה לעלול במדרגות רבות ושונות כמו שאמר49 בפסוק אגידה ואדברה עצמו מספר50 עד שנתהוו בבחי׳ עשי׳ [עשיה] גשמית.
“You have done” [them] into the level of physical Asiyah (action), for they descended from cause to effect through many and diverse levels, as it says in the verse, “were I to tell and speak of them, they are too numerous to recount,” until they came into being in the level of physical Asiyah.
“You have done” means that these great worlds were brought down, stage by stage from cause to effect, until they reached physical existence (Asiyah). The verse’s words “too numerous to recount” describe how many stages this descent passed through.


וכמ״ש (שם קלה) למה יאמרו איה51 אלקיהם52 שהוא בבחי׳ אי״ה [אם ירצה השם]. שהוא מובדל ומכוסה ורחוק מהם כמ״ש רם על כו׳.53
And as it is written (ibid. 135), “Why should they say, ‘Where (ayeh) is their G-d?’”, [meaning] that He is in the state of ayeh (“where?”), separate, covered and far from them, as it is written, “Exalted above,” etc.
Because of this long descent, G-d appears hidden and remote, so that people can ask, “Where (ayeh) is their G-d?”: He seems exalted far above the world, separate and concealed. Kehot notes that the verse itself reads “Why should the nations say,” and that “the nations” was perhaps left out for fear of the censor.


ולא ידעו ולא יבינו כי כל אשר חפץ54 ה׳ עשה שנשתלשל חפץ ה׳ כ״כ [כל כך] עד שהוא בעשיה גשמית
But they do not know and do not understand that “whatever Havayah desired, He has done”: G-d’s desire descended so far that it is in physical Asiyah.
What they fail to understand is that “whatever Havayah desired, He has done”: it was G-d’s own desire that brought the worlds all the way down into physical existence.


וכ״כ [וכן כתב] למה כדי שיהיה הוי״ה אלהי אלוה שלי ע״י כי נפלאותיך ומחשבותיך אלינו כי אורייתא מחכמה נפקת5556 פי׳ עיקר התגלותה הוא מחכמה. אבל באמת הוא רצונו של מקום והוא ורצונו אחד.
And why so much? So that Havayah should be my G-d, my own G-d, through [this], that “Your wonders and Your thoughts are toward us”; for “the Torah issues from Chochmah,” meaning that its principal revelation is from Chochmah. But in truth it is the will of the Omnipresent, and He and His will are one.
The purpose of so far a descent is that Havayah, the transcendent G-d, should become “my G-d,” personally present to each person, through the Torah, in which G-d’s wonders and thoughts come to us. The Torah is revealed from Chochmah, divine wisdom, but in truth it is G-d’s will, and His will is one with Him, so in the Torah one meets G-d Himself.




4וזהו נפלאותיך מה שהוא מופלא ומובדל ומכוסה שאין בו השגה כלל פלא עליון.57 ומחשבותיך הוא בחי׳ חכמה עילאה נמשך אלינו ע״י התורה. אין ערוך אליך אגידה ואדברה עצמו מספר58.
And this is [the meaning of] “Your wonders”: that which is wondrous, separate and covered, beyond any grasp at all, the Supernal Wonder (Pele Elyon). “And Your thoughts” is the level of supernal Chochmah, drawn down to us through the Torah. “None can be compared to You; were I to tell and speak of them, they are too numerous to recount.”
“Your wonders” refers to the Supernal Wonder (Pele Elyon), in Kabbalah a name for Keser, the level above Chochmah, so hidden that it cannot be grasped at all. “Your thoughts” is supernal Chochmah, divine wisdom, which reaches us through the Torah; both come “toward us,” even though nothing can compare to G-d and the levels are beyond counting.


כי להיות השתלשלות וירידה גדולה כ״כ [כל כך] מבחי׳ גבוה ונעלה מאד עד בחי׳ מטה מאד59 הוצרך להיות כמה מיני עולמות אין מספר מינים ממינים שונים
For there to be so great a chain of descent and lowering, from a very high and exalted level down to a very low level, there had to be many kinds of worlds without number, kinds upon kinds of different kinds,
For G-dliness to descend from the highest level to the lowest, the descent had to pass through countless kinds of worlds. Each kind contains many different sub-kinds.


וכמ״ש (איוב כה) היש מספר לגדודיו60 וכתיב (דניאל ז) אלף אלפין ישמשונה ורבו רבבן61 כו׳ והוא מספר גדוד והיכל אחד והיכלות אין מספר.
as it is written (Job 25), “Is there any number to His troops?”, and it is written (Daniel 7), “A thousand thousands serve Him, and myriads of myriads,” etc.; and that is the number of one troop and one chamber (heichal), while the chambers are without number.
Two verses illustrate the vast number of spiritual beings: G-d’s troops are beyond number, and “a thousand thousands” serve Him. Yet that enormous figure describes only one troop in one chamber (heichal) of the spiritual worlds, and the chambers themselves are countless.


ואעפ״כ [ואף על פי כן] כולם אין ערוך אליך שאפי׳ [שאפילו] בחי׳ הגבוה מאד שהוא שרש התחלות התהוות
Nevertheless, none of them “can be compared to You”: even the very highest level, which is the root of the beginnings of coming into being,
Despite all these levels, none of them can be compared to G-d, not even the very highest, the root from which all creation begins.


מ״מ לגבי מהותו ועצמותו ית׳ אין לו ערך כלל שאינו מערכו ולא ממהותו כלל מאחר שהוא בבחי׳ נברא או נאצל ויש לו התחלת גבול.
nevertheless, relative to His being and essence, blessed be He, has no comparison at all, for it is not of His order nor of His being at all, since it is in the category of the created or the emanated and has a beginning of limitation.
Compared with G-d’s own essence, even that highest level has no relation at all, because it is created or emanated and so has a beginning and a limit. Whatever has a limit belongs to a different order from the Infinite One.


משא״כ בבורא ית׳ דכולא קמיה כלא ממש חשיב62 ואצלו נחשב הכל כאין בחי׳ הראשונה ובחי׳ אחרונה שבמדרגה תחתונה הכל שוה אצלו
This is not so with the Creator, blessed be He, before whom all is considered as truly nothing; to Him everything is considered as naught, [so that] the first level and the last level on the lowest rung are all equal to Him.
Before G-d, everything is as nothing, and so the highest and the lowest levels are equally nothing to Him. In His eyes there is no difference between the loftiest world and the lowest rung.


ואעפ״כ [ואף על פי כן] להיות השתלשלות העולמות וירידת המדרגות הוצרך להיות מדרגות עצמו מספר שלא יבטלו העולמות ממציאותן וכל זה הוא בשביל שיהיה הוי״ה אלקי ונפלאותיך ומחשבותיך אלינו כנ״ל:
Nevertheless, for there to be the chain of descending worlds and the descent of the levels, there had to be levels “too numerous to recount,” so that the worlds would not be nullified out of existence. And all this is so that Havayah should be my G-d, and “Your wonders and Your thoughts [are] toward us,” as mentioned above.
Even so, the descent needed countless intermediate levels, so that the worlds would not be dissolved by G-d’s light and would be able to exist. The whole purpose of this graded descent is that Havayah should become “my G-d,” and that His wonders and thoughts should reach us through the Torah.




Section 4 · ¶5
A single law sustains all the worlds
5והנה קודם מ״ת [מתן תורה] היו עליונים ותחתונים ניזונים בחסדו של הקב״ה דהיינו שהיה מזון עולמות עליונים ותחתונים וחיותם נמשך ממקורם וראשיתם מלמעלה למטה בנדבה וחסד פשוט באתערותא דלעילא לבד.
Now, before the Giving of the Torah, the higher and the lower [beings] were sustained by the kindness of the Holy One, blessed be He; that is, the sustenance and life-force of the higher and lower worlds were drawn from their source and beginning, from above to below, as a free gift and simple kindness, through an arousal from above alone.
Before the Torah was given at Sinai, all the worlds received their life purely as a gift from G-d, flowing from above to below. It came through an arousal from above alone, not in response to anything done below.


אבל אחר מ״ת [מתן תורה] הנה קיום חיות העולמות הוא ע״י מעשה התחתונים בתורה ומצות ממטה למעלה
But after the Giving of the Torah, the maintenance of the life-force of the worlds comes through the deeds of the lower beings in Torah and mitzvos, from below to above.
Since the Giving of the Torah, the life of the worlds depends on what people do below, through Torah and mitzvos. Their deeds raise up what sustains the worlds, from below to above.


וכמו למשל ארץ הלזו הגשמית שמצמחת כל מיני תענוגים והם מזון האדם וקיום חיותו
This is like, by way of analogy, this physical earth, which makes all kinds of delights grow, and they are the food of man and the maintenance of his life.
The Alter Rebbe offers an analogy from nature. The physical earth grows all kinds of pleasant foods, which sustain human life.


וגם כשאדם אוכל מבע״ח [מבעלי חיים] הנה עיקר גידולו וחיותו של הבע״ח [הבעלי חיים] ממה שאוכל מן הארץ נמצא שכל מזון וחיות האדם הוא ע״י בירור שנבחר הטוב הגנוז מן הארץ.
And also when a person eats from animals, the main growth and life-force of the animal is from what it eats from the earth. It follows that all of man’s food and life-force comes through a refinement, in which the good hidden in the earth is selected out.
Even when a person eats meat, the animal grew and lived from what it ate from the earth. So all human nourishment comes from a process of refinement, extracting the good hidden in the earth.


כך עד״מ הנה מזון עולמות עליונים הוא ממה שמקבלים חיותם מן התורה שבעוה״ז השפל.
So, by way of analogy, the sustenance of the higher worlds comes from their receiving their life-force from the Torah that is in this lowly world.
In the same way, the higher worlds are nourished by the Torah studied in this lowly world. The Torah here below is like the earth, from which the upper worlds draw their food.


והנה כתיב (משלי ד) סלסלה ותרוממך63 כאדם שמסלסל בשערו שיהיה כל נימא בפ״ע [בפני עצמו] כך הוא בכל פרטי הלכות אין מספר שיהיה בזה הענין הדין כך ובזה הענין יהיה הדין כך נמשך מחכמה עילאה מבחי׳ נפלאותיך ומחשבותיך הנ״ל.
Now, it is written (Proverbs 4), “Exalt her (salseleha), and she will raise you up,” like a person who curls (mesalsel) his hair so that each strand is by itself. So it is with all the countless details of the laws: that in this matter the law is thus, and in that matter the law shall be thus; [this] is drawn from supernal Chochmah, from the level of “Your wonders and Your thoughts” mentioned above.
Proverbs says of wisdom, salseleha, plainly “prize her,” and she will raise you up; the maamar reads the word like mesalsel, curling hair so that each strand stands apart. So too each detail of Torah law is distinct, “in this case the law is thus, in that case thus,” and each detail flows from supernal Chochmah, from G-d’s wonders and thoughts.


וז״ש [וזהו שכתוב] דוד המלך ע״ה [עליו השלום] (תהלים צב) מה גדלו מעשיך ה׳ מאד עמקו64 מחשבותיך
This is what King David, peace be upon him, said (Psalms 92), “How great are Your works, Havayah; Your thoughts are very deep.”
The Alter Rebbe now brings another verse of King David: “How great are Your works, Havayah; Your thoughts are very deep.” He will explain what “great” means when said of G-d.


פי׳ גדלו ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] במקום שאתה מוצא גדולתו65 שם אתה מוצא ענותנותו כי לא שייך לפניו ית׳ בחי׳ גדולה
The meaning of “great” is in line with what our Sages, of blessed memory, said: “Wherever you find His greatness, there you find His humility.” For the level of greatness does not apply before Him, blessed be He,
The Sages say that wherever G-d’s greatness is mentioned, His humility is found too, because greatness in the ordinary sense does not apply to G-d at all. Earlier in Torah Ohr (Chayei Sarah) the Alter Rebbe explains this saying the same way: giving life to the worlds is not G-d’s greatness but a descent, so the praise is of His humility.


מאחר כי גדול ה׳ ומהולל מאד66 ולגדולתו אין חקר ואינו בבחי׳ ערך ומדה ומקום כלל שיפול עליו לשון גדול׳.
since “Havayah is great and exceedingly praised, and His greatness is unfathomable,” and He is not in the category of comparison, measure and place at all, such that the term “greatness” could apply to Him.
G-d’s greatness is unfathomable; He is beyond any comparison, measure or place. Words like “great” imply a scale, and G-d is not on any scale.


אלא לשון גדול׳ הוא ענותנותו שנתלבש בבחי׳ ומדת גדולה להתפשט ולהתלבש תוך עלמין להחיותם
Rather, the term “greatness” [refers to] His humility, in that He enclothed Himself in the level and attribute of greatness, to spread forth and enclothe Himself within the worlds to give them life.
So what we call G-d’s “greatness” is really His humility: He lowers Himself into the attribute of greatness in order to spread into the worlds and give them life.


וזהו מה גדלו מעשיך ה׳ כי מה שנמשך ונתפשט למטה דרך פרטי הלכה אחת הוא הוא מזון וקיום חיות כל העולמות עליונים ותחתונים וכל העולמות עליונים הם כלא ממש נגד מה שנמשך מפרטי הלכה אחת שהיא מקור חיותם וקיומם
And this is [the meaning of] “How great are Your works, Havayah”: for what is drawn down and spreads below by way of the details of a single law is itself the sustenance and maintenance of the life-force of all the worlds, higher and lower; and all the higher worlds are as truly nothing compared to what is drawn from the details of a single law, which is the source of their life-force and existence.
So “How great are Your works” speaks of His humility: the light that flows down through the details of even a single law of the Torah is what sustains all the worlds, higher and lower. All the higher worlds together are nothing compared with the source that a single law contains.


כי כל הלכה היא המשכת והתפשטות אור מרצון העליון ב״ה וחכמה עילאה שהן מקור החיות לכל העולמות
For every law is a drawing-down and spreading-forth of light from the Supreme Will, blessed be He, and supernal Chochmah, which are the source of life-force for all the worlds.
This is because every law of the Torah is an extension of the Supreme Will and supernal Chochmah. These two are the source of life for every world.


ואם כך הוא בענין גדולת מעשיו א״כ עאכו״כ [על אחת כמה וכמה] מאד עמקו מחשבותיך שהיא בחינה למעלה מעלה מבחי׳ עלמין אלא מקיף וסובב עליהם ואינו מתלבש בתוכם.
And if this is so regarding the greatness of His works, then how much more so [does it hold that] “Your thoughts are very deep,” which is a level far, far above the level of worlds; rather, it encompasses and surrounds them and does not enclothe itself within them.
If the “greatness” of G-d’s works, His giving life to the worlds, is already so vast, then “Your thoughts are very deep” refers to something far higher still. It is a level that does not enter the worlds at all but encompasses them from beyond (sovev).


ומזה יתבונן המשכיל להיות בתורת ה׳ חפצו להיות שש ועלז בה כמ״ש (משלי ח) וכל חפצים לא ישוו בה
From this the thoughtful person will contemplate [and come] to have “his desire in the Torah of Havayah,” to rejoice and exult in it, as it is written (Proverbs 8), “And all desirable things cannot compare to her”:
A thoughtful person who contemplates this will come to desire the Torah and rejoice in it. Proverbs says that no desirable things (chafatzim) compare to wisdom.


שאפי׳ [שאפילו] חפצים העליונים שהוא כענין שכתוב כל אשר חפץ הוי״ה עשה בשמים ובארץ67 ושמים הם העולמות העליונים ולא ישוו בה שכולם הם כלא ממש בערך הלכה אחת שהיא מבחי׳ נפלאותיך ומחשבותיך הנ״ל.6869
even the higher desires, as in what is written, “All that Havayah desired He has done, in the heavens and on the earth,” and “the heavens” are the higher worlds, “cannot compare to her,” for they are all as truly nothing relative to a single law, which is from the level of “Your wonders and Your thoughts” mentioned above.
The Alter Rebbe applies this even to G-d’s own “desires”: “whatever Havayah desired (chafetz), He has done in the heavens,” so the heavens, the higher worlds, are among G-d’s desires. Yet they cannot compare to a single Torah law, because that law comes from G-d’s wonders and thoughts.




Section 5 · ¶6
Why David was faulted
6וכמ״ש באדרא שההלכות הן בחי׳ הנימין ושערות של מעלה וכל70 נימא להיט לעלמין סתימין כו׳.
As it is written in the Idra that the laws are the level of the strands and hairs above, and “each strand extends to hidden worlds,” etc.
The Idra, a section of the Zohar, describes the laws of the Torah as the “hairs” of the supernal Countenance. Each strand reaches to hidden worlds, carrying life from a very high source.


וכמ״ש בע״ח [בעץ חיים] שכל הנימין ושערות הם מבירור רפ״ח ניצוצים כו׳ ותכלית הבירור הוא בעוה״ז כו׳.71
And as it is written in Etz Chaim that all the strands and hairs come from the refinement of the 288 sparks, etc., and the ultimate purpose of the refinement is in this world, etc.
The Arizal’s Etz Chaim teaches that these strands and hairs come from the refinement of the 288 sparks that fell in the shattering of the vessels. That refinement is completed only in this world, through Torah and mitzvos.


וזהו זמירות היו לי חוקיך בבית מגורי שהיה שש ושמח בהם עד שהיו לו כמו זמירות ותענוגים אלא שנענש על שקראם זמירות.
And this is [the meaning of] “Your statutes were songs to me in the house of my sojourning”: he rejoiced and was glad in them until they were to him like songs and delights; yet he was punished for calling them songs.
Now the verse about David is explained: the statutes of the Torah gave him such joy that they felt to him like songs and delights. Yet he was punished for calling them songs.


ולא על שלמד בענין זה אלא על ששיבחם72 בזו המעלה לחוד שהוא מקור וחיות כל העולמות.
[He was punished] not for having learned in this way, but for having praised them with this quality alone, that it is the source and life-force of all the worlds.
David was not faulted for studying the Torah with joy. He was faulted for praising it only for this quality, that it is the source of life for all the worlds, as though that were its highest virtue. Tanya’s Kuntres Acharon (“David zemiros”) explains that this quality belongs only to the “back” of the depth of G-d’s thought, while the inner Torah is one with the Infinite Light, before which the worlds are nothing.


שבאמת הוא גבוה למעלה מעלה מבחי׳ קיום וחיות כל העולמות וכמ״ש (שם) ואהיה אצלו אמון ואהיה שעשועים יום יום73 ופי׳ במדרש (ב״ר [בראשית רבה] פ״א) אמון מופלא שהוא מבחי׳ פלא העליון74 בחינת נפלאותיך ומחשבותיך.
For in truth it is far, far higher than the level of maintaining and giving life to all the worlds, as it is written (ibid.), “And I was beside Him an amon, and I was delights day, day”; and it is explained in the Midrash (Bereishis Rabbah, ch. 1): amon [means] “wondrous” (mufla), which is from the level of the Supernal Wonder, the level of “Your wonders and Your thoughts.”
In truth the Torah is far above even the role of sustaining the worlds: in Proverbs Wisdom says it was an amon beside G-d, and the maamar cites the Midrash as reading amon as “wondrous,” the Supernal Wonder. Kehot quotes the Rebbe Maharash, who found in Bereishis Rabbah only “tutor,” “covered” and “hidden” (and “great”) for amon, and Or HaTorah, which takes the “wondrous” amon as the hidden intellect (mocha stima’ah).


וזהו יום יום נגד ב׳ בחינות שהם נפלאותיך ומחשבותיך וזהו ואהיה שעשועים שהיא שעשועים של הקב״ה כביכול בכבודו ובעצמו
And this is [the meaning of] “day, day,” corresponding to the two levels, “Your wonders” and “Your thoughts”; and this is [the meaning of] “and I was delights”: it is the delight of the Holy One, blessed be He, as it were, in His glory and in His essence.
The doubled “day, day” in the verse refers to the two levels, G-d’s wonders and His thoughts. “Delights” means that the Torah is G-d’s own delight, as it were, in His very essence.


ולמשל כמו שאדם משתעשע בחכמתו כשאומר דבר חכמה כן ויותר מכן לאין קץ ותכלית באלף אלפים הבדלות הקב״ה משתעשע בחכמתו העליונה שאינה יכולה להתלבש תוך עלמין75 כלל
By way of analogy, just as a person delights in his wisdom when he says something wise, so, and infinitely more, by a thousand thousand degrees of separation, the Holy One, blessed be He, delights in His supernal wisdom, which cannot enclothe itself within the worlds at all.
Just as a person enjoys his own wisdom when he expresses a wise thought, G-d delights, infinitely more, in His supernal wisdom, which is too lofty to enter the worlds at all. Or HaTorah (quoted by Kehot) calls this the hidden Chochmah, unlike the Chochmah of Atzilus of which it says “You made them all with wisdom.”


אלא שדוד המלך ע״ה [עליו השלום] היה צריך לפי שעה. בבית מגורי שהיו שונאין לו ואין דינים נמתקין אלא בשרשן דהיינו בשרש התהוות העולמות כשנתהווה ונמשך מאין המוחלט להתענג ולשמוח בחלקו אשר הוא ממשיך בתורתו לקיום וחיות העולמות
But King David, peace be upon him, needed [this] for the time being: “in the house of my sojourning,” for they hated him, and severities are sweetened only at their root, that is, at the root of the worlds’ coming into being, when they came into being and were drawn from absolute nothingness; [so he needed] to delight and rejoice in his portion, which he draws down through his Torah for the maintenance and life-force of the worlds,
David, however, needed the Torah’s life-giving power for the time being, for in “the house of my sojourning” he was hated and persecuted. Harsh judgments are softened only at their root, a principle of the Kabbalah, and that root is the source of the worlds’ creation from nothing, so David needed to rejoice in the part of the Torah that he draws down to give life to the worlds.


שעי״ז ממילא יתבטלו כל המונעים מאחר שמקבלים חיותם ממנה והם בטלים לגבה וכשממשיך אורה למטה תפול עליהם אימתה ופחד76 והיו כלא היו.
so that through this all the obstructions will automatically be nullified, since they receive their life-force from it and are nullified before it; and when he draws its light down below, “terror and dread will fall upon them,” and they will be as though they had never been.
Since all opposing forces receive their life from the Torah, when a person draws its light down they are nullified before it by themselves. “Terror and dread” fall on them, and they become as if they had never existed.




Section 6 · ¶7
The Sages’ counsel and Pharaoh’s dream
7וזו היא העצה שיעצו חז״ל [חכמינו זכרונם לברכה] השכם והערב עליהם77 דהיינו שיהא בבחי׳ עליהם מעלה מעלה וגבוה מהם
And this is the counsel that our Sages, of blessed memory, gave: “Rise early and stay late over them (aleihem),” that is, that one be in a state of “over them,” far above and higher than them,
The Alter Rebbe returns to the Sages’ advice: “Rise early and stay late over them (aleihem) at the house of study, and they will perish by themselves.” He reads aleihem as “above them”: a person should rise to a level higher than his opponents.


דהיינו בבחי׳ עסק התורה שהיא גבוה ונעלה מאד שהיא מקור חיותם. ולכן הם כלים ומתבטלין מאליהן וממילא נדחי׳.
namely, in the state of Torah study, which is very high and exalted, being the source of their life-force. And therefore “they perish” and are nullified “by themselves,” and are pushed away automatically.
That higher level is Torah study, since the Torah is the source from which even opposing forces draw their life. When a person is bound to their source, they fade away by themselves without a fight.


והערב עליהם היינו בבחי׳ נפשי כעפר לכל תהי׳ [תהיה] לידום78 וליסבול כנ״ל שיהיה כעפר וארץ שממנה יצא לחם וכל ההשפעות ממטה למעלה אחר מ״ת [מתן תורה] כנ״ל
And “stay late over them” means the level of “may my soul be like dust to all,” to be silent and to bear [it], as mentioned above, so that one be like dust and earth, from which comes forth bread, and all the influences from below to above after the Giving of the Torah, as mentioned above;
“Stay late” is the second approach: humility, “may my soul be like dust to all,” keeping silent and bearing insults, as the same prayer says, “to those who curse me, may my soul be silent,” and as Rabbi Elazar’s answer in the Talmud begins, “Be silent (dom) before Havayah.” Like the earth, from which bread comes forth, a humble person becomes the ground from which, since Sinai, all influence rises from below to above.


דהיינו כשנברר הטוב מן הרע וכו׳ ואזי ממילא יפול הרע ויבוטל כמ״ש (ישעיה מא) יהיו כאין ויאבדו אנשי ריבך79 כי אין להם חיות עוד.
that is, when the good is refined out of the evil, etc., then the evil automatically falls and is nullified, as it is written (Isaiah 41), “They shall be as nothing, and the men who strive with you shall perish,” for they no longer have any life-force.
This is the work of refinement, separating good from evil, and once the good is removed, the evil falls away on its own. As Isaiah says, the opponents become as nothing, because they no longer have any life-force.


אבל באמת אין זו לבדה מעלת ושבח התורה כ״א כמ״ש ובלילה שירה עמי80 שירו קרי דהיינו שעשועים של הקב״ה כמ״ש ואהיה אצלו כו׳ שעשועים81 זה יהיה עמי וכמ״ש (תהלים קמט) ישמח ישראל82 בעושיו.
But in truth this alone is not the virtue and praise of the Torah; rather, [it is] as it is written, “And at night His song (shiroh) is with me”: it is read shiro, “His song,” that is, the delight of the Holy One, blessed be He, as it is written, “And I was beside Him,” etc., “delights”; this shall be “with me.” And as it is written (Psalms 149), “Let Israel rejoice in its Maker.”
Yet giving life to the worlds and overcoming opponents is not the Torah’s true praise. In “at night His song is with me” the word shiroh is read shiro, “His song”: the Torah is G-d’s own delight (“I was His delights”), and a person shares in it, as “Israel rejoices in its Maker.”


והנה ע״י בחי׳ שמחה ותענוג הזה בתורת ה׳ יסיר כל מונע מבית ומבחוץ ואין רע יורד מלמעלה83 כלל
Now, through this level of joy and delight in the Torah of G-d, one removes every obstruction from within and from without, and no evil descends from above at all.
Through joy and delight in the Torah, every obstacle, inner and outer, is removed. Since no evil comes down from above, a person who is bound to that higher delight is protected from harm; Tanya (Iggeres HaKodesh 11) explains that all that comes from above is good, and only because it is beyond our grasp does it seem bad.


משא״כ כשאין לו בחי׳ השעשועים הנ״ל84 עליו נאמר ויהי מקץ שנתים ימים85
But when one does not have this level of delight mentioned above, of him it is said, “And it came to pass at the end of two full years (shenasayim yamim).”
Now the maamar’s opening verse is explained. When a person lacks this delight in the Torah, the verse “at the end of two full years” applies to him.


פי׳ שבחי׳ שנתים ימים שהם בחי׳ יום יום בחי׳ השעשועים הנ״ל הם אצלו בקץ ותכלית86 כלומר שאין לו בחי׳ הנ״ל בעסק התורה ואז ופרעה חולם.
This means that the level of “two years of days,” which is the level of “day, day,” the level of delight mentioned above, is for him at an end and a limit; that is to say, he does not have the above level in his Torah study. And then, “Pharaoh dreams (cholem)” [cholem is also the name of the vowel written as a dot above the letter].
Shenasayim yamim, literally “two years of days,” hints at the doubled “day, day” of the Torah’s delights; for such a person they have come to an end (miketz), meaning that his Torah study lacks this joy. Then “Pharaoh dreams”: the word for dreaming, cholem, is also the name of the vowel written as a dot above the letters.


פי׳ אע״פ [אף על פי] שיש לו בחי׳ פרעה שהוא בחי׳ התגלות אלקות ע״י התפלה אעפ״כ [אף על פי כן] אינו בבחי׳ טעמים שהם בחי׳ הנגון ושעשועים הנ״ל כ״א בבחי׳ נקודה ברישי אתוון
This means: even though he has the level of Pharaoh, which is the level of revelation of G-dliness through prayer, nevertheless it is not in the level of the ta’amim, which are the level of melody and the delight mentioned above, but only in the level of “a dot at the tops of the letters,”
Such a person still has a “Pharaoh,” a revelation of G-dliness in his prayer. But it lacks the ta’amim, the melody and delight of the Torah; it is only like the cholem, a dot above the letters.


כי הנפש מלאה אותיות ואור ה׳ שמאיר בה הוא בחי׳ נקודה קטנה בראשו לבד שמתנוצץ בשכלו הארת והמשכת אלקות אבל אינה מלובשת בתוכו כ״א בבחי׳ מקיף עליו:
for the soul is full of letters, and the light of G-d that shines in it is only the level of a small dot at its top, in that an illumination and drawing-down of G-dliness sparkles in his intellect; but it is not enclothed within him, only in the manner of something that encompasses him (makif).
The soul is full of “letters,” its thoughts and faculties, and G-d’s light touches it only like a small dot above them, a spark in the intellect. That light does not become part of the person but hovers over him from outside (makif).




Section 7 · ¶8
The cows and the thread of kindness
8והנה עומד על היאור.87 שממנו ג״כ נמשך בחי׳ המשכה לשבע פרות הטובות88 שהם ז׳ מדות אהבה ויראה וכו׳ הטבעיי׳ [הטבעיים]
“And behold, he was standing by the River (ye’or).” From it, too, there is drawn a flow to the seven good cows, which are the seven attributes, love and awe, etc., the natural [ones],
In the dream Pharaoh stands by the River, the Nile. The River represents a flow from above that also feeds the seven good cows, the seven emotional attributes, love and awe and the rest, in their natural form.


שיהיה אחר התפלה מחמת זה בסור מרע ועשה טוב.89
so that after prayer, because of this, he will be [engaged] in “turning from evil and doing good.”
These natural emotions, stirred during prayer, lead a person afterward to “turn from evil and do good.”


אך אחר זה הנה שבע פרות אחרות90 כו׳. ותאכלנה כו׳91 ולא נודע כו׳.92 שבערך זמן רב אחר התפלה יוכל להתעורר מדות ותאוות גשמיות ומשכחות לגמרי את מדות הטובות אהוי״ר [אהבה ויראה] כו׳ שבשעת התפלה.
But after this, “behold, seven other cows,” etc., “and they ate,” etc., “and it was not known,” etc.: for when a good while has passed after prayer, physical attributes and desires may be aroused and make [him] forget entirely the good attributes, love and awe, etc., that were [his] during prayer.
But then come the seven other cows of the dream: the bad cows ate the good ones, and it was not noticed that they had eaten them. So too, some time after prayer, physical desires can arise and erase the love and awe a person felt while praying.


משא״כ בבחי׳ הטעמים שהם בחי׳ שירה וזמרה הנ״ל. ע״ז אמרו (ע״ז [עבודה זרה] ג) כל העוסק בתורה בלילה93 חוט של חסד נמשך עליו ביום שנאמר יומם יצוה94 ה׳ חסדו95 ובלילה שירה עמי
This is not so with the level of the ta’amim, which are the level of song and melody mentioned above. Of this they said (Avodah Zarah 3), “Whoever engages in Torah at night, a thread of kindness is drawn over him by day, as it is said, ‘By day Havayah commands His kindness, and at night His song is with me.’”
This does not happen with the ta’amim, the song of the Torah. The Talmud says that whoever studies Torah at night has a thread of kindness drawn over him by day, from the verse “By day Havayah commands His kindness, and at night His song is with me”; Likkutei Torah (Korach) refers back to this maamar for the explanation of this “thread of kindness.”


שחוט של חסד ואהבה עליונה באה עליו מלמעלה אהבה חדשה יותר מכדי טבעו של נפש אלקות לדבקה בו ית׳ בחי׳ אהבה בתענוגים
[This means] that a thread of kindness and supernal love comes upon him from above, a new love, beyond the nature of the G-dly soul, to cleave to Him, blessed be He, the level of love with delights;
This “thread of kindness” is a new, supernal love that comes from above, greater than the natural love of the G-dly soul: a love with delight, to cleave to G-d.


ומשם נמשך יאור והמשכה לבחי׳ נקודה ברישי אתוון שהיאור הוא עומד על החולם וממשיך עליו הארה רבה ועצומה שלא יהיו פרות הרעות כלל כי אין רע יורד מלמעלה כו׳:
and from there a river (ye’or) and flow is drawn to the level of “a dot at the tops of the letters,” for the River stands over the cholem and draws upon it a great and mighty illumination, so that there will be no bad cows at all, for “no evil descends from above,” etc.
From this love the “River” flows down to the dot above the letters, the spark of G-dliness in the mind. The River stands over the cholem and gives it great strength, so the bad cows cannot arise at all, since no evil comes down from above.



In one’s avodah
Make yourself “like dust to all”: humility, even the humbling brought by suffering, uncovers the soul’s hidden light. Study the Torah not only as the source of life and protection but with joy in it as G-d’s own delight; that joy draws down a love from above that keeps the love and awe of prayer from being eaten up by the desires of the day.
Questions for discussion
	How does the letter-play between פרעה and העפר connect humility with revealing hidden G-dliness?
	According to the maamar, if suffering is not a punishment, what is its purpose?
	Why is a single law of the Torah greater than all the higher worlds, and what is higher still than that?
	What exactly was lacking in David’s calling the Torah “songs,” and why did he need that praise at the time?
	What is the difference between the love and awe aroused in prayer and the “thread of kindness” drawn by the song of Torah?

For children · ages 9–13
For the children at the table
Learning Torah with delight

The big idea
The Torah gives life to all the worlds, but its deepest secret is that it is G-d’s own delight, and when we learn it with joy, that joy protects the good feelings of our prayer.


Every Jewish soul has a hidden side, its understanding, and a revealed side, its love and awe of G-d. Deep inside it is a hidden light, and to uncover it a person must remove what covers it, above all pride. The maamar notices that the Hebrew letters of Pharaoh can spell “the dust”: being humble, “like dust,” uncovers the soul’s light. King David called the Torah’s laws “songs.” He was amazed that since Mount Sinai all the worlds live from the Torah we learn down here, and that even one law of the Torah is worth more than all of them. Yet the Torah is higher still: it is G-d’s own delight, His wisdom that He loves, like a wise person who delights in a wise thought. When we learn without that delight, the G-dliness we feel in prayer is tiny, like a dot above the letters, and the good feelings our prayer gave us can be “eaten up” by the wishes of the day, like the thin cows in Pharaoh’s dream that swallowed the fat ones. When we learn with joy, G-d sends down a thread of kindness that keeps our good feelings safe.

The mashal
The maamar compares the Torah to the earth. The earth grows all kinds of good food, and people and even animals live from what grows in it. In the same way, all the higher worlds receive their life from the Torah that is learned here in our world.

Questions for the Shabbos table
	Why is learning Torah with joy different from learning it only because it is useful?
	In Pharaoh’s dream the thin cows swallowed the fat cows. What good feeling from prayer could get “swallowed” during a busy day?
	Which part of your learning this week can you do with real delight, and how?


Explanation © likuteitorah.com, CC BY-NC 4.0: retold for children from our translation and explanation, with AI assistance; not yet reviewed by a human editor.
Sources and references
Notes
Paragraph 1
1ויהי מקץ
The note refers the reader to the Rebbe’s source notes printed earlier in the volume for further references on this maamar.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות באוה״ת כרך ה תתקעג, ב. קיצורים בכרך ו תתש, א (ושם מציין שהמאמר זה משנת תקנ״ח. וראה בסו״ס מאמרי אדה״ז הקצרים ע׳ תריז). ראה פלח הרמון פרשתנו קה, א.
2ויהי מקץ
The Torah tells that two years after the chief cupbearer was restored to his post, Pharaoh dreamed that he stood by the Nile. At its end the maamar reads the verse as a picture of the soul: “two years of days” are the Torah’s delights, “Pharaoh dreams” is a G-dly light that only hovers over the soul, and the River is the flow from above. (context: Steinsaltz Tanakh)
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, א.
3The narrator of Ruth explains an old custom in Israel: to confirm a redemption or an exchange, a man drew off his shoe and gave it to the other, as the nearer redeemer did when he gave way to Boaz. Plainly lefanim means “formerly”; the maamar also reads it as “within”: “this,” the Torah, is within Israel. (context: Steinsaltz Tanakh)
Ruth 4:7רות ד׳:ז׳
וְזֹאת לְפָנִים בְּיִשְׂרָאֵל עַל־הַגְּאֻלָּה וְעַל־הַתְּמוּרָה לְקַיֵּם כׇּל־דָּבָר שָׁלַף אִישׁ נַעֲלוֹ וְנָתַן לְרֵעֵהוּ וְזֹאת הַתְּעוּדָה בְּיִשְׂרָאֵל:
Now this was the custom in former time in Israel concerning redeeming and concerning exchanging, to confirm all things: a man drew off his shoe, and gave it to his neighbour; and this was the attestation in Israel.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ואין זאת אלא תורה
The Talmud explains the word “this” in “this is the Torah” as a reference to the Torah itself. The Alter Rebbe uses it to identify the “this” in Israel with the Torah that lives in every soul.
Avodah Zarah 2b:6–7עבודה זרה ב׳ ב:ו׳-ז׳
כְּלוּם יֵשׁ בָּכֶם מַגִּיד זֹאת? שֶׁנֶּאֱמַר: ״מִי בָכֶם יַגִּיד זֹאת״, וְאֵין ״זֹאת״ אֶלָּא תּוֹרָה, שֶׁנֶּאֱמַר: ״וְזֹאת הַתּוֹרָה אֲשֶׁר שָׂם מֹשֶׁה״. מִיָּד יָצְאוּ בְּפַחֵי נֶפֶשׁ. יָצָאת מַלְכוּת רוֹמִי, וְנִכְנְסָה מַלְכוּת פָּרַס אַחֲרֶיהָ. מַאי טַעְמָא? דְּהָא חֲשִׁיבָא בָּתְרַהּ. וּמְנָלַן? דִּכְתִיב: ״וַאֲרוּ חֵיוָא אָחֳרִי תִּנְיָנָא דָּמְיָא לְדֹב״, וְתָנֵי רַב יוֹסֵף: אֵלּוּ פַּרְסִיִּים, שֶׁאוֹכְלִין וְשׁוֹתִין כְּדוֹב, וּמְסוּרְבָּלִין [בָּשָׂר] כְּדוֹב, וּמְגַדְּלִין שֵׂעָר כְּדוֹב, וְאֵין לָהֶם מְנוּחָה כְּדוֹב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 81bזח״ג פא, ב
Kehot’s noteע״ז ב, ב. זח״ג פא, ב. ראה אגה״ק סי׳ ז. בלקו״ת נצבים מו, א מציין לכאן ולכמה מקומות בענין פנימיות וחיצוניות.
5שקוב״ה סתים וגליא
The Zohar teaches that three levels are bound together, the Holy One, blessed be He, the Torah and Israel, and each is both hidden and revealed. The Alter Rebbe applies this to the inner and outer dimensions of the soul.
Zohar III, 73aזח״ג עג, א
Zohar II, 227bזח״ב רכז, ב
Kehot’s noteזח״ג עג, א. זח״ב רכז, ב. ובכ״מ. ראה לקו״ת פנחס עח, ד. תבא מב, א. נצבים מט, ב. ר״ה סב, ד. תו״ח בראשית ה, א.
6שו״ה סתים — מושג ונראה לעין
This manuscript adds that the hidden level is not grasped or seen by eyes of flesh, and that there is no person who lacks this inner level that cannot be grasped or seen.
Kehot’s noteבבוך 633 נוסף: מושג ונראה לעיני בשר ואין לך אדם שאין לו בחי׳ זו בחי׳ פנימיות שאינו מושג ונראה: לעין.
7שו״ה לעין — אהוי״ר כו׳
This manuscript adds that these two levels, the hidden and the revealed in the soul, are called Yisrael and Yaakov.
Kehot’s noteבבוך 633 נוסף: וב׳ בחי׳ אלו הם הנק׳ ישראל ויעקב הלכך: כמו.
8טנת״א בתורה
Or HaTorah discusses the four components of the Torah text, ta’amim, nekudos, tagin and osiyos, which this paragraph introduces.
Kehot’s noteפרדס שער האותיות פ״ג. ושער הנקודות פ״ו, ושער הטעמים פ״ה. ראה אוה״ת וארא כרך ז ע׳ ב׳תקנח, וע׳ ב׳תקעב.
9טנת״א . . בנפש האלקית
The note says that the parallel between ta’amim, nekudos, tagin and osiyos and the levels of the G-dly soul is explained there.
Kehot’s noteנתבאר באוה״ת שה״ש ע׳ תשלה ואילך. ראה לקו״ת ברכה צד, א.
10ולכן כמו שיש טנת״א . . כדלקמן
In this manuscript the sentence comparing the four components of the Torah to the levels of the soul appears in parentheses, as an aside.
Kehot’s noteבבוך 1824 בא בסוגרים (#).
Paragraph 2
11כמ״ש בזהר ויגש
The note quotes this maamar’s reading of the Zohar: through drawing down Keser (Pharaoh), even the revealed lights within the chain of worlds become “uncovered,” beyond limitation.
Kehot’s noteרי, א. וראה בד״ה ודוד עבדי תשל״ב [סה״מ מלוקט ו ע׳ עט]: ”ויש לומר שפירוש הוא שע״י המשכת הכתר (פרעה), גם בגילויים (נהורין) דהשתלשלות הם באופן דאתפריעו למעלה מהגבלה, ע״ש.
12כמ״ש בזהר ויגש דאתפריעו ואתגלו נהורין
The Zohar on Vayigash links the name Pharaoh to lights being uncovered and revealed. The Alter Rebbe uses this to speak of a holy Pharaoh in the soul.
Zohar, Vayigash 10:99–11:108ספר הזהר, ויגש י׳:צ״ט-י״א:ק״ח
13לא ידעתי את הוי׳
Pharaoh answers Moshe and Aharon: “Who is Havayah, that I should heed His voice…? I do not know Havayah, and I will not send Israel out either”; he claims never to have heard of this G-d. Here it stands for forgetfulness of G-d, the lowest descent of the revealed world. (context: Steinsaltz Tanakh)
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ה, ב.
14רגלי׳ יורדות מות
Said of the strange woman against whom the father warns his son: her smooth words end in bitterness, “her feet go down to death,” her steps lead to the grave. The maamar applies the verse to the “feet,” the lowest extension, of the revealed world, which reaches down to what opposes holiness. (context: Steinsaltz Tanakh)
Proverbs 5:5משלי ה׳:ה׳
רַגְלֶיהָ יֹרְדוֹת מָוֶת שְׁאוֹל צְעָדֶיהָ יִתְמֹכוּ:
Her feet go down to death; Her steps take hold on the nether-world;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ה.
15בסמוי מן העין . . הברכה מצויה
The Talmud teaches that blessing rests only on what is hidden from the eye. The Alter Rebbe applies it to the hidden world, which draws from the Source of blessing.
Taanit 8b:13–14תענית ח׳ ב:י״ג-י״ד
וְאָמַר רַבִּי יִצְחָק: אֵין הַבְּרָכָה מְצוּיָה אֶלָּא בְּדָבָר הַסָּמוּי מִן הָעַיִן, שֶׁנֶּאֱמַר: ״יְצַו ה׳ אִתְּךָ אֶת הַבְּרָכָה בַּאֲסָמֶיךָ״. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: אֵין הַבְּרָכָה מְצוּיָה אֶלָּא בְּדָבָר שֶׁאֵין הָעַיִן שׁוֹלֶטֶת בּוֹ, שֶׁנֶּאֱמַר: ״יְצַו ה׳ אִתְּךָ אֶת הַבְּרָכָה בַּאֲסָמֶיךָ״. תָּנוּ רַבָּנַן: הַנִּכְנָס לָמוֹד אֶת גׇּרְנוֹ, אוֹמֵר: ״יְהִי רָצוֹן מִלְּפָנֶיךָ ה׳ אֱלֹקֵינוּ שֶׁתִּשְׁלַח בְּרָכָה בְּמַעֲשֵׂה יָדֵנוּ״. הִתְחִיל לָמוֹד, אוֹמֵר: ״בָּרוּךְ הַשּׁוֹלֵחַ בְּרָכָה בַּכְּרִי הַזֶּה״. מָדַד וְאַחַר כָּךְ בֵּירַךְ — הֲרֵי זוֹ תְּפִלַּת שָׁוְא, לְפִי שֶׁאֵין הַבְּרָכָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bava Metzia 42a:4–5בבא מציעא מ״ב א:ד׳-ה׳
וְאָמַר רַבִּי יִצְחָק: אֵין הַבְּרָכָה מְצוּיָה אֶלָּא בְּדָבָר הַסָּמוּי מִן הָעַיִן, שֶׁנֶּאֱמַר: ״יְצַו ה׳ אִתְּךָ אֶת הַבְּרָכָה בַּאֲסָמֶיךָ״. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: אֵין הַבְּרָכָה מְצוּיָה אֶלָּא בְּדָבָר שֶׁאֵין הָעַיִן שׁוֹלֶטֶת בּוֹ, שֶׁנֶּאֱמַר: ״יְצַו ה׳ אִתְּךָ אֶת הַבְּרָכָה בַּאֲסָמֶיךָ״. תָּנוּ רַבָּנַן: הַהוֹלֵךְ לָמוֹד אֶת גּוֹרְנוֹ, אוֹמֵר: ״יְהִי רָצוֹן מִלְּפָנֶיךָ ה׳ אֱלֹקֵינוּ שֶׁתִּשְׁלַח בְּרָכָה בְּמַעֲשֵׂה יָדֵינוּ״. הִתְחִיל לָמוֹד, אוֹמֵר: ״בָּרוּךְ הַשּׁוֹלֵחַ בְּרָכָה בַּכְּרִי הַזֶּה״. מָדַד וְאַחַר כָּךְ בֵּירַךְ – הֲרֵי זֶה תְּפִילַּת שָׁוְא, לְפִי שֶׁאֵין הַבְּרָכָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה תענית ח, ב. ב״מ מב, א.
16ולזכרון בין עיניך
Moshe tells the people that the Exodus shall be “a sign on your hand and a remembrance between your eyes,” the source of the tefillin of the arm and the head. The maamar takes the head-tefillin, on the seat of the mind, as the hidden level of remembrance, the opposite of the lower Pharaoh’s forgetfulness. (context: Steinsaltz Tanakh)
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ט.
17מי יעלה לנו השמימה
Moshe tells Israel that the Torah’s commandment “is not in heaven,” that they should say, “Who will go up for us to heaven and bring it to us?”; it has already been brought down to them. The maamar reads the letters of the question: its first letters spell milah and its last letters Havayah. (context: Steinsaltz Tanakh)
Deuteronomy 30:12דברים ל׳:י״ב
לֹא בַשָּׁמַיִם הִוא לֵאמֹר מִי יַעֲלֶה־לָּנוּ הַשָּׁמַיְמָה וְיִקָּחֶהָ לָּנוּ וְיַשְׁמִעֵנוּ אֹתָהּ וְנַעֲשֶׂנָּה:
It is not in heaven, that thou shouldest say: ‘Who shall go up for us to heaven, and bring it unto us, and make us to hear it, that we may do it?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18מי יעלה לנו השמימה ר״ת מילה וס״ת הוי׳
That passage explains the foreskin as kelipas nogah, which separates holiness from the impure kelipos, and says that removing it allows the covenant to be revealed below as above.
Kehot’s noteת״ז בהקדמה בתחלתה. תי׳ כב. תי׳ ע (קלא, א). ראה לעיל יג, ב.
19מי יעלה לנו השמימה ר״ת מילה וס״ת הוי״ה
The Tikkunei Zohar notes that the initial letters of this verse spell milah and its final letters spell the Name Havayah. The Alter Rebbe draws from this that circumcision precedes the revelation of G-dliness.
Tikkunei Zohar 131a:1תקוני הזהר קל״א א:א׳
… כָּל מַלְאֲכֵי חַבָּלָה וּמְקַטְרְגִין דְּלָא יִקְרְבוּ לְגַבֵּיהּ בְּגִין דִּשְׁמָא דַיהו״ה שַׁרְיָא עֲלֵיהּ דְּתִשְׁכַּח לֵקהּ בְּאִלֵּין תֵּיבִין מִ י יַעֲלֶ ה לָּנ וּ הַשָּׁמַיְמָ ה, רָאשֵׁי תֵּיבוֹת מִילָ"ה, וְסוֹפֵי תֵּיבוֹת יהו״ה, בִּשְׁמֵיהּ סָלִיק לְעִילָא נִשְׁמָתֵיהּ, וּבְהַהוּא זִמְנָא יִתְקַיַּים בֵּקהּ (שם כח ז) וְרָאוּ כָּל עַמֵּי הָאָרֶץ כִּי שֵׁם יהו״ה נִקְרָא עָלֶיךָ וְיָרְאוּ מִמֶּךָּ, וּכְמָא דְאִיהוּ מְקַבֵּל עֲלֵיהּ כָּל פִּקּוּדִין דַּעֲשֵׂה, בִּדְחִילוּ וּרְחִימוּ, הָכִי אַמְלִיכִין לֵקהּ לְעִילָא חֲיָילִין וּמַשִּׁרְיָין, עַל אִלֵּין עָלְמִין דְּתַקִּין לֵקהּ קוּדְשָׁא בְּרִיךְ הוּא …
Tikkunei Zohar - Vocalized (Public Domain)
20אני ה׳ לא שניתי
Through Malachi G-d says: “For I, Havayah, have not changed, and you, children of Yaakov, have not ceased to be”: G-d is eternal and His bond with Israel endures. The maamar makes “I, Havayah, have not changed” the content of deep contemplation on G-d’s unchanging essence. (context: Steinsaltz Tanakh)
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21עונותיכם מבדילים
The prophet tells those whose fasts went unanswered that G-d’s hand is not too short to save: “your iniquities have separated between you and your G-d.” The maamar calls this the barrier above, the counterpart of the foreskin that milah removes. (context: Steinsaltz Tanakh)
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ומלתם את ערלת לבבכם
Moshe tells Israel: “Circumcise the foreskin of your heart, and stiffen your neck no more”: remove what blocks the heart. It is the inner counterpart of physical circumcision. (context: Steinsaltz Tanakh)
Deuteronomy 10:16דברים י׳:ט״ז
וּמַלְתֶּם אֵת עׇרְלַת לְבַבְכֶם וְעׇרְפְּכֶם לֹא תַקְשׁוּ עוֹד:
Circumcise therefore the foreskin of your heart, and be no more stiffnecked.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים י, טז.
23פני אריה פני שור
Ezekiel describes the four faces of each living creature of the Chariot: a man and a lion on the right, an ox on the left, and an eagle. The maamar identifies the lion and the ox with natural love and awe. (context: Steinsaltz Tanakh)
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24Ezekiel, among the exiles by the river Kevar, sees a storm wind from the north, a great cloud and a flashing fire with a brightness (nogah) around it, and from within it something like the chashmal, a radiance he has no other name for. In Kabbalah the wind, the cloud and the fire are the three impure kelipos and the brightness is kelipas nogah; the chashmal within them is holiness, and from within it the living creatures appear. (context: Steinsaltz Tanakh)
Ezekiel 1:4יחזקאל א׳:ד׳
וָאֵרֶא וְהִנֵּה רוּחַ סְעָרָה בָּאָה מִן־הַצָּפוֹן עָנָן גָּדוֹל וְאֵשׁ מִתְלַקַּחַת וְנֹגַהּ־לוֹ סָבִיב וּמִתּוֹכָהּ כְּעֵין הַחַשְׁמַל מִתּוֹךְ הָאֵשׁ:
And I looked, and, behold, a stormy wind came out of the north, a great cloud, with a fire flashing up, so that a brightness was round about it; and out of the midst thereof as the colour of electrum, out of the midst of the fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25חשמל כו׳ חש מל
There the Alter Rebbe explains the chashmal as a garment from the outer dimension of Binah that surrounds the emotive attributes of Z’eir Anpin and Nukva so that the external forces cannot draw from them, and reads it as chash, “silent,” at its root in Binah, and mal, “speaking,” as it clothes the attributes, like a parable clothing its meaning.
Kehot’s noteראה לעיל יב, ד.
26ומתוכה דמות ד׳ חיות
From within appeared the likeness of four living creatures. These are revealed only after the chashmal.
Ezekiel 1:5יחזקאל א׳:ה׳
וּמִתּוֹכָהּ דְּמוּת אַרְבַּע חַיּוֹת וְזֶה מַרְאֵיהֶן דְּמוּת אָדָם לָהֵנָּה:
And out of the midst thereof came the likeness of four living creatures. And this was their appearance: they had the likeness of a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27ונפשי כעפר לכל תהי׳
The personal prayer of Mar son of Ravina, now said at the close of the Amidah: “To those who curse me, may my soul be silent, and may my soul be like dust to all.” It is the counsel of humility that uncovers the soul.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteסיום תפילת שמו״ע. ברכות יז, א.
28פרעה אותיות העפ״ר
The note points to this Kabbalistic lexicon’s entry on Pharaoh for the letter-play of פרעה and העפר.
Kehot’s noteערכי הכינוים לבסה״ד ערך פרעה. וראה תו״ח כאן ריט, ב: ”והוא שע״י עוצם השפלות כעפר לכל נגלה אוצר של יראת שמים הפנימי׳ שמפני זה נק׳ כנ״י בשם אשה יראת ה׳”.
29אשה יראת ה׳
At the close of the poem of the woman of valor: “Grace is false and beauty is vain; a woman who fears Havayah, she shall be praised.” The maamar applies “a woman who fears Havayah” to the Congregation of Israel, whose treasure is the fear of Heaven. (context: Steinsaltz Tanakh)
Proverbs 31:30משלי ל״א:ל׳
שֶׁקֶר הַחֵן וְהֶבֶל הַיֹּפִי אִשָּׁה יִרְאַת־ה׳ הִיא תִתְהַלָּל:
Grace is deceitful, and beauty is vain; But a woman that feareth the L-RD, she shall be praised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, ל.
30אוצר של יראת שמים
The Talmud says the Holy One, blessed be He, has in His treasury only a treasure of the fear of Heaven. Here that treasure is hidden in the soul and uncovered through humility.
Berakhot 33b:24ברכות ל״ג ב:כ״ד
אַטּוּ יִרְאַת שָׁמַיִם מִילְּתָא זוּטַרְתָּא הִיא? וְהָאָמַר רַבִּי חֲנִינָא מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּבֵית גְּנָזָיו אֶלָּא אוֹצָר שֶׁל יִרְאַת שָׁמַיִם, שֶׁנֶּאֱמַר ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
Is, then, the fear of Heaven a small thing? Lo, R. Hannina has said in the name of R. Simeon b. Johai : The Holy One, blessed be He, has in His treasury nothing but the store of heavenly fear; as it is said, "And the fear of the L-rd which is His treasure" (Is. xxxiii. 6) !
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לג, ב.
31וע׳ ילקוט
The note points to a talk of the Rebbe connected with the account of Nebuchadnezzar’s reward.
Kehot’s noteשמעוני, מלכים רמז רמד. וראה לקו״ש חט״ו ע׳ 279.
32ואין לך אדם מישראל שלא כיבד המקום בכך
The note points to Maimonides’ Epistle on Forced Conversion as a parallel to the claim that every Jew has honored G-d at least this much.
Kehot’s noteראה אגרת השמד להרמב״ם פ״ג.
33“One chastisement in a person’s heart is better than many lashes.” It supports the idea that suffering comes to humble a person from within.
Berakhot 7a:22ברכות ז׳ א:כ״ב
וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יוֹסֵי: טוֹבָה מַרְדּוּת אַחַת בְּלִבּוֹ שֶׁל אָדָם יוֹתֵר מִכַּמָּה מַלְקֻיוֹת. שֶׁנֶּאֱמַר: ״וְרִדְּפָה אֶת מְאַהֲבֶיהָ וְגוֹ׳ וְאָמְרָה אֵלְכָה וְאָשׁוּבָה אֶל אִישִׁי הָרִאשׁוֹן כִּי טוֹב לִי אָז מֵעָתָּה״. וְרֵישׁ לָקִישׁ אָמַר, יוֹתֵר מִמֵּאָה מַלְקֻיוֹת, שֶׁנֶּאֱמַר: ״תֵּחַת גְּעָרָה בְמֵבִין מֵהַכּוֹת כְּסִיל מֵאָה״.
Further said R. Johanan in the name of R. Jose : One chastisement in the heart of a man is better than many lashes ; as it is said, "And she shall run after her lovers, but she shall not overtake them, and she shall seek them, but shall not find them ; then shall she say [in her heart], I will go and return to my first husband ; for then was it better with me than now " (Hos. ii. 9). R. Simeon b. Lakish said : It …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
34והנה בתורה יש בחי׳ טנת״א
the passage shares nothing with the note
Kehot’s noteקטע מכאן מובא באוה״ת שמות כרך ז ע׳ ב׳תקעב ושם נתבאר בארוכה בענין טנת״א. וראה גם ברכה ע׳ א׳תתנ. ראה בהמשך זאת חנוכת המזבח תר״מ סעי׳ כא. [סה״מ תר״מ ע׳ עט]. באוה״ת שם מציין: ”ועיין באגה״ק סי׳ לו ד״ה דוד זמירות קרית להו, ובלקו״ת בד״ה ואהי׳ אצלו אמן פ״ג [פ׳ במדבר] ובהביאור פ״ד”.
35ובחי׳ טעמים שבתורה שבע״פ
The note points to Or HaTorah for the idea that the ta’amim of the Torah correspond to the Oral Torah.
Kehot’s noteראה באוה״ת שמות שם ע׳ ב׳תקעב. פ׳ וזאת הברכה ע׳ א׳תתנח.
36The psalmist, far from the Temple and longing for G-d, says: “By day Havayah commands His kindness, and at night His song is with me, a prayer to the G-d of my life”; plainly, “His song” is the song of prayer he sings to G-d. The maamar reads it as G-d’s own song and identifies it with the ta’amim, the melody of the Torah. (context: Steinsaltz Tanakh)
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37The psalmist: “Your statutes were songs to me in the house of my sojourning”: even as a stranger far from home, the laws were his joy. The Talmud faults David for calling Torah “songs,” and the maamar asks how laws can be songs. (context: Steinsaltz Tanakh)
Psalms 119:54תהילים קי״ט:נ״ד
זְמִרוֹת הָיוּ־לִי חֻקֶּיךָ בְּבֵית מְגוּרָי:
Thy statutes have been my songs in the house of my pilgrimage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38למה נענש דוד על שקרא לד״ת זמירות
There the Alter Rebbe explains that David was punished because the quality he praised, that all the worlds are nullified before a single detail of the Torah, belongs only to the “back” of the depth of G-d’s thought; the inner Torah is utterly one with the Infinite Light, before which the worlds are nothing, so it cannot be praised at all for giving them life.
Sotah 34aסוטה ל״ד א
Kehot’s noteסוטה לד, א. וראה קו״א לתניא ד״ה דוד זמירות כו׳. ובליקוט פי׳ ומ״מ לשם.
39למה נענש דוד על שקרא לד״ת זמירות
Rava taught that David was punished, when the Ark was carried on a wagon, because he called words of Torah “songs”: G-d said, words of Torah, of which it is written “Will you set your eyes on it, and it is gone?”, you call songs? The maamar will explain what was lacking in that praise.
Sotah 35a:21–22סוטה ל״ה א:כ״א-כ״ב
דָּרֵשׁ רָבָא: מִפְּנֵי מָה נֶעֱנַשׁ דָּוִד — מִפְּנֵי שֶׁקָּרָא לְדִבְרֵי תוֹרָה ״זְמִירוֹת״, שֶׁנֶּאֱמַר: ״זְמִרוֹת הָיוּ לִי חֻקֶּיךָ בְּבֵית מְגוּרָי״. אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא: דִּבְרֵי תוֹרָה שֶׁכָּתוּב בָּהֶן ״הֲתָעִיף עֵינֶיךָ בּוֹ וְאֵינֶנּוּ״, אַתָּה קוֹרֵא אוֹתָן זְמִירוֹת?! הֲרֵינִי מַכְשִׁילְךָ בְּדָבָר שֶׁאֲפִילּוּ תִּינוֹקוֹת שֶׁל בֵּית רַבָּן יוֹדְעִין אוֹתוֹ, דִּכְתִיב: ״וְלִבְנֵי קְהָת לֹא נָתָן כִּי עֲבֹדַת הַקֹּדֶשׁ וְגוֹ׳״, וְאִיהוּ אַתְיֵיהּ בַּעֲגַלְתָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
40גיטין ז
The note points to a footnote in this maamar that discusses the Talmud’s advice in Gittin to go early and late to the house of study.
Kehot’s noteע״א, וראה ד״ה הוי׳ לי בעוזרי תשי״ז (סה״מ מלוקט-ב ע׳ נו) הערה 19.
41Mar Ukva, troubled by people who opposed him, asked Rabbi Elazar whether to hand them over to the authorities; Rabbi Elazar answered, “Be silent before Havayah”: rise early and stay late over them at the house of study, and they will perish by themselves. The maamar reads “over them” (aleihem) as “above them.”
Gittin 7a:7גיטין ז׳ א:ז׳
שְׁלַח לֵקהּ: קָא מְצַעֲרִי לִי טוּבָא, וְלָא מָצֵינָא דְּאֵיקוּם בְּהוּ. שְׁלַח לֵקהּ: ״דּוֹם לַה׳ וְהִתְחוֹלֵל לוֹ״ – דּוֹם לַה׳, וְהוּא יַפִּילֵם לְךָ חֲלָלִים חֲלָלִים; הַשְׁכֵּם וְהַעֲרֵב עֲלֵיהֶן לְבֵית הַמִּדְרָשׁ, וְהֵן כָּלִין מֵאֵילֵיהֶן. הַדָּבָר יָצָא מִפִּי רַבִּי אֶלְעָזָר, וּנְתָנוּהוּ לִגְנִיבָא בְּקוֹלָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
42David, after G-d lifted him out of the pit, praises Him: “Many things have You done, Havayah my G-d; Your wonders and Your thoughts are toward us; none can be compared to You; were I to tell and speak of them, they are too many to recount”: His wondrous deeds and plans for our good are beyond counting. The maamar reads rabbos as “great,” the higher worlds, “Your wonders” as the Supernal Wonder and “Your thoughts” as supernal Chochmah, which reach us through the Torah. (context: Steinsaltz Tanakh)
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43Kehot’s note points to Zohar, Vayigash 1:1–12:135 for these words.
Zohar, Vayigash 1:1–12:135ספר הזהר, ויגש א׳:א׳-י״ב:קל״ה
44In the rite of the sotah, a woman suspected by her husband, the kohen stands her before Havayah and uncovers her hair (u’fara). The maamar uses only the root pera, “uncovering,” which Pharaoh’s name shares. (context: Steinsaltz Tanakh)
Numbers 5:18במדבר ה׳:י״ח
וְהֶעֱמִיד הַכֹּהֵן אֶת־הָאִשָּׁה לִפְנֵי ה׳ וּפָרַע אֶת־רֹאשׁ הָאִשָּׁה וְנָתַן עַל־כַּפֶּיהָ אֵת מִנְחַת הַזִּכָּרוֹן מִנְחַת קְנָאֹת הִוא וּבְיַד הַכֹּהֵן יִהְיוּ מֵי הַמָּרִים הַמְאָרְרִים:
And the priest shall set the woman before the L-RD, and let the hair of the woman’s head go loose, and put the meal-offering of memorial in her hands, which is the meal-offering of jealousy; and the priest shall have in his hand the water of bitterness that causeth the curse.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45“When arrogance comes, disgrace comes; but with the modest is wisdom”: the humble, who listen more than they speak, gain wisdom. The maamar takes the modest (tzenu’im, also “the hidden”) as the hidden world, the place of wisdom and memory. (context: Steinsaltz Tanakh)
Proverbs 11:2משלי י״א:ב׳
בָּא־זָדוֹן וַיָּבֹא קָלוֹן וְאֶת־צְנוּעִים חׇכְמָה:
When pride cometh, then cometh shame; But with the lowly is wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46Nebuchadnezzar, scribe to the king of Babylon, saw that a letter to King Chizkiyahu greeted the king before “the great G-d,” had it rewritten with G-d first, and ran four steps after the messenger to bring the letter back; the Talmud speaks of the reward G-d paid him for those steps. The maamar, which also points to the Yalkut, speaks of three steps, and infers that every Jew deserves all the good of this world, so suffering is not punishment.
Sanhedrin 96aסנהדרין צ״ו א
Paragraph 3
47פי׳ רבות . . דהיינו עולמות עליונים
Yahel Or, the Tzemach Tzedek’s commentary on Psalms, cites the Zohar on Vayechi, which reads “many” (rabbos) as “great and lofty above all,” as in “the outcry of Sodom is great.” This supports reading “many” here as the great higher worlds.
Kehot’s noteביהל אור ע״פ זה ע׳ קנג מציין ע״ז: ”ע׳ זח״א ויחי רמ״ז ע״פ רבות בנות מאי רבות גדולות עילאין ורברבין על כולא כו׳ ע״ש כמו זעקת סדום ועמורה כי רבה כמו גדלה”. ראה גם בלקו״ת צו יב, ד. אחרי כז, א מציין לכאן. מכאן מובא בד״ה כי תשא תרל״ח סעי׳ ז. סה״מ תרל״ח ע׳ סז. ושם מציין לעיין בלקו״ת שה״ש בד״ה ששים המה מ, ב. דשם נתבאר שענין הבריאה אינו עו״ע ח״ו.
48שו״ה דהיינו — הגדולות ונוראות
This manuscript reads “the great and the awesome,” with the definite article on both words; the meaning is the same.
Kehot’s noteבבוך 1824: הגדולות והנוראו׳.
49שו״ה עשיה — רבות ושונות כמו שאמר
This manuscript reads: “many and diverse, until they came into being in the level of physical Asiyah, as it is written, ‘Whatever G-d desired, He has done,’ which King David said in answer to the heretics, ‘Why should the nations say…’” It ties the verses more closely to a reply to those who deny G-d’s presence in the world.
Kehot’s noteבבוך 1824: רבות ושונות עד שנתהוו בבחי׳ עשיי׳ גשמי׳ כמ״ש כל אשר חפץ ה׳ עשה שאמר דהע״ה לתשובות המיני׳ למה יאמרו הגוים ...
50“Many things have You done, Havayah my G-d; Your wonders and Your thoughts are toward us.” This paragraph explains its first words as the descent of the great worlds into physical being.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51למה יאמרו איה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבפסוק נוסף: ”הגוים”, ואולי נשמט מצד יראת הצענזור.
52למה יאמרו איה אלקיהם
“Why should the nations say, ‘Where now is their G-d?’,” who cannot be seen; the psalmist answers, “Our G-d is in heaven; whatever He desired, He has done.” The text cites it as Psalms 135 (where “whatever Havayah desired, He has done” appears) and leaves out “the nations.” (context: Steinsaltz Tanakh)
Psalms 115:2תהילים קט״ו:ב׳
לָמָּה יֹאמְרוּ הַגּוֹיִם אַיֵּה־נָא אֱלֹקֵיהֶם:
Wherefore should the nations say: 'Where is now their G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53רם על כו׳
“Havayah is exalted above all nations; His glory is above the heavens.” It describes G-d as seemingly remote from the world. (context: Steinsaltz Tanakh)
Psalms 113:4תהילים קי״ג:ד׳
רָם עַל־כׇּל־גּוֹיִם ה׳ עַל הַשָּׁמַיִם כְּבוֹדוֹ:
The L-RD is high above all nations, His glory is above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ד.
54כל אשר חפץ ה׳ עשה
“Whatever Havayah desired, He has done, in the heavens and on the earth, in the seas and all the depths”: He rules every part of creation. The maamar reads it as G-d’s desire reaching all the way down into physical existence. (context: Steinsaltz Tanakh)
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלה, ו.
55אורייתא מחכמה נפקת
The Zohar teaches that the Torah issues from Chochmah. The Alter Rebbe adds that its essence is G-d’s will, which is one with Him.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
56אורייתא מחכמה נפקת
The Zohar here too speaks of the Torah coming forth from supernal Chochmah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 4
57מה שהוא מופלא . . שאין בו השגה כלל פלא עליון
The note says that the concept of Pele, the Supernal Wonder, is explained there.
Kehot’s noteענין פלא נתבאר בביאוה״ז להצ״צ כרך א ע׳ תקכז. וראה בספר הליקוטים ממאמרי הצ״צ ערך פלא.
58The continuation of the verse the maamar is explaining. Here it describes the countless levels of descent, none of which compare to G-d.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59שו״ה מאד — בחי׳ מטה מאד
This manuscript reads “a very, very low level,” stressing further how far the descent reaches.
Kehot’s noteבבוך 1824: ”בחי׳ מטה מטה מאד”.
60Bildad the Shuchite, answering Job, says of G-d: “Is there any number to His troops? Upon whom does His light not rise?”: His forces are without limit. The maamar cites it for the countless kinds of worlds and beings. (context: Steinsaltz Tanakh)
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)
61In Daniel’s night vision the Ancient of Days sits in judgment and a river of fire flows before Him: “a thousand thousands serve Him, and myriads of myriads stand before Him.” The maamar says this vast number is the count of only one troop and one chamber. (context: Steinsaltz Tanakh)
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62דכולא קמיה כלא ממש חשיב
The Zohar teaches that all before Him is considered as nothing. The Alter Rebbe uses it to show that the highest and lowest levels are equal before G-d.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
R. Simeon then opened his discourse on the precepts of the Torah. He said: ‘The precepts of the Torah which the Holy One has given to Israel are all laid down in the first chapter of Genesis in summary. In the Beginning G-d created.1The remainder of this chapter is more in the style of the Ra’yah Mehemnah than of the Zohar. This contains the first precept of all, to wit, the fear of the L-rd, as it is written: “The fear of the L-rd is the beginning of wisdom” (Ps. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 5
63A father urges his son to acquire wisdom: “Prize her (salseleha), and she will raise you up; she will honor you when you embrace her.” Plainly the word means to prize or cultivate; the maamar reads it like curling (mesalsel) the hair, each strand apart, like the separate details of Torah law. (context: Steinsaltz Tanakh)
Proverbs 4:8משלי ד׳:ח׳
סַלְסְלֶהָ וּתְרוֹמְמֶךָּ תְּכַבֵּדְךָ כִּי תְחַבְּקֶנָּה:
Extol her, and she will exalt thee; She will bring thee to honour, when thou dost embrace her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64In the Song for the Shabbos day the psalmist marvels: “How great are Your works, Havayah; Your thoughts are very deep”: what we see shows His greatness, and His thoughts are deeper than we can grasp. The maamar reads the two halves as the Torah as the life of the worlds and the Torah as G-d’s own thought, higher still. (context: Steinsaltz Tanakh)
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65במקום שאתה מוצא גדולתו
Rabbi Yochanan teaches that wherever Scripture mentions G-d’s greatness, it mentions His humility. The Alter Rebbe reads G-d’s “greatness” in the worlds as His humility.
Megillah 31a:12–13מגילה ל״א א:י״ב-י״ג
אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁאַתָּה מוֹצֵא גְּבוּרָתוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, אַתָּה מוֹצֵא עִנְוְותָנוּתוֹ. דָּבָר זֶה כָּתוּב בַּתּוֹרָה, וְשָׁנוּי בַּנְּבִיאִים, וּמְשׁוּלָּשׁ בַּכְּתוּבִים. כָּתוּב בַּתּוֹרָה: ״כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדוֹנֵי הָאֲדוֹנִים״, וּכְתִיב בָּתְרֵיהּ: ״עוֹשֶׂה מִשְׁפַּט יָתוֹם וְאַלְמָנָה״. שָׁנוּי בַּנְּבִיאִים: ״כֹה אָמַר רָם וְנִשָּׂא שׁוֹכֵן עַד וְקָדוֹשׁ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״וְאֶת דַּכָּא וּשְׁפַל רוּחַ״, מְשׁוּלָּשׁ בַּכְּתוּבִים, דִּכְתִיב: ״סוֹלּוּ לָרוֹכֵב בָּעֲרָבוֹת בְּקָהּ שְׁמוֹ״, וּכְתִיב בָּתְרֵיהּ: ״אֲבִי יְתוֹמִים …
Yohanan said: Wherever you find [mentioned in the Bible] the power of the Holy One, blessed be He, you also find his humility. This fact is stated in the Torah, repeated in the Prophets, and stated a third time in the [Sacred] Writings. It is written in the Torah, “For the L-rd your G-d, He is the G-d of gods and L-rd of lords,” and it says immediately afterwards, “He executes justice for the orphan and widow” (Deuteronomy 10:17). It is repeated in the Prophets: “For thus said He who …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה לא, א. וראה הערת כ״ק אדמו״ר זי״ע בספר המאמרים ת״ש ע׳ 40. תש״ד ע׳ 210. לעיל טז, א במ״מ.
66גדול הוי׳ ומהולל מאד
“Havayah is great and exceedingly praised, and His greatness is unfathomable.” It shows that greatness in the ordinary sense cannot describe Him. (context: Steinsaltz Tanakh)
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
67כל אשר חפץ הוי״ה עשה בשמים ובארץ
“Whatever Havayah desired, He has done, in the heavens and on the earth.” The heavens, the higher worlds, are G-d’s desires, yet they do not compare to a single law. (context: Steinsaltz Tanakh)
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68Wisdom speaks of herself: “For wisdom is better than pearls, and all desirable things cannot compare to her.” The maamar applies it even to the higher worlds that are G-d’s “desires.” (context: Steinsaltz Tanakh)
Proverbs 8:11משלי ח׳:י״א
כִּי־טוֹבָה חׇכְמָה מִפְּנִינִים וְכׇל־חֲפָצִים לֹא יִשְׁווּ־בָהּ:
For wisdom is better than rubies, And all things desirable are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69בתורת ה׳ חפצו
The first psalm: happy is the man who does not follow the wicked, “but his desire is in the Torah of Havayah, and in His Torah he meditates day and night.” The maamar uses the words for the thoughtful person who comes to desire the Torah above all. (context: Steinsaltz Tanakh)
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
70והיו כלא היו
From Obadiah’s prophecy against Edom: as you drank on My holy mountain, so all the nations will drink, “and they will be as though they had never been.” It describes the complete nullification of those who oppose holiness.
Obadiah 1:16עובדיה א׳:ט״ז
כִּי כַּאֲשֶׁר שְׁתִיתֶם עַל־הַר קׇדְשִׁי יִשְׁתּוּ כׇל־הַגּוֹיִם תָּמִיד וְשָׁתוּ וְלָעוּ וְהָיוּ כְּלוֹא הָיוּ:
For as ye have drunk upon My holy mountain, So shall all the nations drink continually, Yea, they shall drink, and swallow down, And shall be as though they had not been.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71וכמ״ש באדרא . . ותכלית הבירור הוא בעוה״ז כו׳
This whole passage, from the Idra through the refinement of the sparks in this world, is absent in this manuscript.
Kehot’s noteקטע זה ליתא בבוך 1824.
72אלא על ששיבחם
the passage shares nothing with the note
Numbers 18:3במדבר י״ח:ג׳
וְשָׁמְרוּ מִשְׁמַרְתְּךָ וּמִשְׁמֶרֶת כׇּל־הָאֹהֶל אַךְ אֶל־כְּלֵי הַקֹּדֶשׁ וְאֶל־הַמִּזְבֵּחַ לֹא יִקְרָבוּ וְלֹא־יָמֻתוּ גַם־הֵם גַּם־אַתֶּם:
And they shall keep thy charge, and the charge of all the Tent; only they shall not come nigh unto the holy furniture and unto the altar, that they die not, neither they, nor ye.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה קו״א ד״ה דוד זמירות (קס, א) ובליקוט פי׳ שם. סה״מ תרכ״ז (הוצאת תש״ס) ע׳ רצד שמציין לכאן. בלקו״ת אמור לז, ב. במדבר יח, ג מצויין לכאן בענין שירה. ראה באוה״ת פ׳ וישב כרך ה תתקו, ב. אוה״ת נ״ך כרך ב ע׳ תתקמא.
73ואהיה אצלו אמון ואהיה שעשועים יום יום
Wisdom tells of creation: “I was beside Him an amon, and I was delights day, day, playing before Him at all times”; plainly amon is a ward raised by G-d (or a master craftsman), and the Torah was His delight. The maamar reads amon as “wondrous” and the doubled “day, day” as G-d’s wonders and His thoughts. (context: Steinsaltz Tanakh)
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ופי׳ במדרש (ב״ר פ״א) . . פלא העליון
The Midrash gives several meanings of amon, such as “tutor,” “covered” and “hidden.” The Kehot notes record that the reading “wondrous” quoted here is not found in the printed editions of this Midrash.
Bereshit Rabbah 1:1בראשית רבה א׳:א׳
רַבִּי הוֹשַׁעְיָה רַבָּה פָתַח, (משלי ח, ל): ”וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשֻׁעִים יוֹם יוֹם וְגוֹ'”. ”אָמוֹן”, פַּדְגּוֹג. ”אָמוֹן”, מְכוּסֶּה. ”אָמוֹן”, מוּצְנָע. וְאִית דְּאָמַר: ”אָמוֹן”, רַבְּתָא. ”אָמוֹן”, פַּדְגּוֹג – הֵיךְ מָה דְאַתְּ אָמַר (במדבר יא, יב): ”כַּאֲשֶׁר יִשָּׂא הָאֹמֵן אֶת הַיֹּנֵק”. ”אָמוֹן” מְכוּסֶּה – הֵיךְ מָה דְאַתְּ אָמַר (איכה ד, ה): ”הָאֱמֻנִים עֲלֵי תוֹלָע חִבְּקוּ אַשְׁפַּתּוֹת”. ”אָמוֹן”, מוֹצְנָע – הֵיךְ מָה דְאַתְּ אָמַר (אסתר ב, ז): ”וַיְהִי אֹמֵן אֶת הֲדַסָּה”. אמון, רבתא – כמה דתימא: (נחום ג, ח): ”הֲתֵיטְבִי מִנֹּא אָמוֹן”, ומתרגמינן: ”האת טבא מאלכסנדריא רבתא …
Rabbi Hoshaya the Great began: “I was with Him as an amon, a delight day after day…” (Proverbs 8:30) – amon means a child’s caretaker, amon means covered, amon means hidden, and some say amon means greatness. Amon means a child’s caretaker, as it says: “As a caretaker [omen] carries a nursing child” (Numbers 11:12). Amon means covered, as it says: “Those covered [ha’emunim] in scarlet…” (Lamentations 4:5). Amon means hidden, as it says: “He was omen Hadassa” (Esther 2:7). Amon means great, as it says: “Are you better than …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה הג״ה באוה״ת נ״ך כרך ב ע׳ תתקמא. ושם הלשון ”ופי׳ במד״ר פ׳ בראשית פ״א אין מופלא נקרא מוחא סתימאה כי הוא הי׳ אמון לכל האצי׳ שהוא מבחי׳ פלא העליון”, ע״ש. ומצאתי בגוכתי״ק כ״ק מהר״ש בדפים בודדים (ואולי כבר נדפס?) וכתוב שם ”בת״א פ׳ מקץ בד״ה ויהי מקץ השני פי׳ ואהי׳ אצלו אמון, אמון מופלא היינו בחי׳ פלא עליון, יום יום הם בחי׳ נפלאותיך ומחשבותיך, וצ״ע שבמד״ר פ׳ בראשית פ״א (כמו שנרשם שם) לא אמרו רק אמון פדגוג אמון מכוסה אמון מוצנע, ולא הזכיר כלל אמון מופלא, ואולי יש מדרש אחר שאמרו שם ג״כ אמון מופלא, אך צ״ע על שנרשם ב״ר פ״א, ואולי יש איזה גירסא במדרש רבה בדפוס אחר, וראיתי בדפוס אמשטרדם שקלאוו גם בדפוסים ישנים שעם פי׳ .ֿ. ופי׳ נזה״ק ופי׳ יפ״ת, וגם בהחדשים שנדפסו עם הענפי׳ ובכולם לא נא׳ רק פדגוג מכוסה מוצנע, ואית דאמרי רבתא”.
75שאינה יכולה להתלבש תוך עלמין
The note quotes Or HaTorah: this wisdom that cannot enter the worlds is the hidden Chochmah (Chochmah Stima’ah), while “You made them all with wisdom” refers to the Chochmah of Atzilus.
Kehot’s noteבאוה״ת נ״ך שם ”הוא בחי׳ חכמה סתימאה ומ״ש כולם בחכמה עשית בחכמה יסד ארץ זהו חכמה דאצילות”.
76תפול עליהם אימתה ופחד
In the Song at the Sea, Moshe and Israel sing of the nations on the way to the Land: “terror and dread will fall upon them… until Your people pass over.” Here it describes how opposing forces are nullified when the light of the Torah is drawn down. (context: Steinsaltz Tanakh)
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ ה׳ עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
77השכם והערב עליהם
Rabbi Elazar’s advice to Mar Ukva, who was troubled by opponents: “Be silent before Havayah”; rise early and stay late over them at the house of study, and they will perish by themselves. The Alter Rebbe reads “early” as rising above them through Torah and “late” as humility.
Gittin 7a:7גיטין ז׳ א:ז׳
שְׁלַח לֵקהּ: קָא מְצַעֲרִי לִי טוּבָא, וְלָא מָצֵינָא דְּאֵיקוּם בְּהוּ. שְׁלַח לֵקהּ: ״דּוֹם לַה׳ וְהִתְחוֹלֵל לוֹ״ – דּוֹם לַה׳, וְהוּא יַפִּילֵם לְךָ חֲלָלִים חֲלָלִים; הַשְׁכֵּם וְהַעֲרֵב עֲלֵיהֶן לְבֵית הַמִּדְרָשׁ, וְהֵן כָּלִין מֵאֵילֵיהֶן. הַדָּבָר יָצָא מִפִּי רַבִּי אֶלְעָזָר, וּנְתָנוּהוּ לִגְנִיבָא בְּקוֹלָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
78נפשי כעפר לכל תהי׳ לידום
The prayer said at the end of the Amidah: “To those who curse me, may my soul be silent, and may my soul be like dust to all.” It is the humility that makes a person like the earth.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
79G-d tells Israel through Isaiah not to fear: all who rage against you will be ashamed, “they shall be as nothing, and the men who strive with you shall perish.” Opponents cease to exist once their life-force is withdrawn. (context: Steinsaltz Tanakh)
Isaiah 41:11ישעיהו מ״א:י״א
הֵן יֵבֹשׁוּ וְיִכָּלְמוּ כֹּל הַנֶּחֱרִים בָּךְ יִהְיוּ כְאַיִן וְיֹאבְדוּ אַנְשֵׁי רִיבֶךָ:
Behold, all they that were incensed against thee Shall be ashamed and confounded; They that strove with thee Shall be as nothing, and shall perish.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ובלילה שירה עמי
“At night His song is with me”: plainly the song of prayer the psalmist sings to G-d. The Alter Rebbe reads shiro, “His song,” as G-d’s own delight in the Torah. (context: Steinsaltz Tanakh)
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ט.
81ואהיה אצלו כו׳ שעשועים
The Torah was G-d’s delight day by day. Here that delight is what a person shares in when studying with joy.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82“Let Israel rejoice in its Maker; let the children of Zion delight in their King,” from a psalm of praise sung by the devoted. It is cited for the joy a person takes in the Torah, G-d’s own delight. (context: Steinsaltz Tanakh)
Psalms 149:2תהילים קמ״ט:ב׳
יִשְׂמַח יִשְׂרָאֵל בְּעֹשָׂיו בְּנֵי־צִיּוֹן יָגִילוּ בְמַלְכָּם:
Let Israel rejoice in his Maker; Let the children of Zion be joyful in their King.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ואין רע יורד מלמעלה
The Midrash teaches that nothing evil descends from above. The Alter Rebbe uses it to explain why delight in the Torah removes all harm.
Bereshit Rabbah 51:3בראשית רבה נ״א:ג׳
גפרית ואש הה״ד (תהלים יא) ימטר על רשעים פחים אש וגפרית וגו׳ פחים גומרים ומצדין אש וגפרית א״ר יודן מפני מה אדם מריח ריח גפרית ונפשו סולדת עליו למה שהיא יודעת שהיא נידונת בה לע״ל שנאמר מנת כוסם ר׳ ישמעאל בר נחמן משום ר׳ יונתן כפיילי פיטרין לאחר המרחץ א״ר חנינא אין דבר רע יורד מלמעלה אתיבון והכתיב (תהלים קמח) אש וברד שלג וקיטור אמר להם רוח סערה היא שהיא עושה דברו מילתא דר״ש בן לקיש פליגא אהא דא״ר חנינא בן פזי (דברים כח) יפתח ה׳ לך את אוצרו הטוב …
“Brimstone and fire” – that is what is written: “He will rain upon the wicked burning coal [paḥim], fire and brimstone…” (Psalms 11:6). “Paḥim” – [this means both] coals and traps. “Fire and brimstone” – why is it that when a person smells brimstone his soul becomes unsettled? It is because it knows that it will be sentenced with it in the future, as it is stated: “[Fire and brimstone…] will be their lot [menat kosam]” (Psalms 11:6). Rabbi Yishmael bar Naḥman in the name of Rabbi Yonatan: Like a …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר נא, ה. אגה״ק סי׳ יא.
84בחי׳ השעשועים הנ״ל
The note points to Or HaTorah on Miketz for further discussion of the Torah as G-d’s delight.
Kehot’s noteע׳ אוה״ת פ׳ מקץ שלט, א.
85ויהי מקץ שנתים ימים
The opening verse of the maamar. “Two years of days” is read as the end of the Torah’s “day, day” delight.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86בקץ ותכלית
The note points to a talk of the Rebbe that discusses the phrase “at the end” in this verse.
Kehot’s noteראה שיחת ש״פ מקץ תשכ״ה.
Paragraph 8
87והנה עומד על היאור
Pharaoh dreams that he is standing by the River. The River is read as the flow that nourishes the soul’s emotions.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88לשבע פרות הטובות
Seven cows, fine-looking and fat, come up from the River. They stand for the seven good emotions stirred during prayer.
Genesis 41:2בראשית מ״א:ב׳
וְהִנֵּה מִן־הַיְאֹר עֹלֹת שֶׁבַע פָּרוֹת יְפוֹת מַרְאֶה וּבְרִיאֹת בָּשָׂר וַתִּרְעֶינָה בָּאָחוּ:
And, behold, there came up out of the river seven kine, well-favoured and fat-fleshed; and they fed in the reed-grass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89בסור מרע ועשה טוב
David teaches: “Turn from evil and do good; seek peace and pursue it.” It describes the conduct that the good emotions of prayer should lead to. (context: Steinsaltz Tanakh)
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90הנה שבע פרות אחרות
Seven other cows, ugly and thin, come up from the Nile after the good ones. They stand for the physical desires that arise after prayer. (context: Steinsaltz Tanakh)
Genesis 41:3בראשית מ״א:ג׳
וְהִנֵּה שֶׁבַע פָּרוֹת אֲחֵרוֹת עֹלוֹת אַחֲרֵיהֶן מִן־הַיְאֹר רָעוֹת מַרְאֶה וְדַקּוֹת בָּשָׂר וַתַּעֲמֹדְנָה אֵצֶל הַפָּרוֹת עַל־שְׂפַת הַיְאֹר:
And, behold, seven other kine came up after them out of the river, ill favoured and lean-fleshed; and stood by the other kine upon the brink of the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91ותאכלנה כו׳
The ugly cows eat the good cows. So the desires can consume the love and awe felt in prayer.
Genesis 41:4בראשית מ״א:ד׳
וַתֹּאכַלְנָה הַפָּרוֹת רָעוֹת הַמַּרְאֶה וְדַקֹּת הַבָּשָׂר אֵת שֶׁבַע הַפָּרוֹת יְפֹת הַמַּרְאֶה וְהַבְּרִיאֹת וַיִּיקַץ פַּרְעֹה:
And the ill-favoured and lean-fleshed kine did eat up the seven well-favoured and fat kine. So Pharaoh awoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ולא נודע כו׳
Telling Yosef his dream, Pharaoh adds that the thin cows ate the fat ones and “it was not known” that they had eaten them; they looked as bad as before. So the good emotions are erased without a trace. (context: Steinsaltz Tanakh)
Genesis 41:21בראשית מ״א:כ״א
וַתָּבֹאנָה אֶל־קִרְבֶּנָה וְלֹא נוֹדַע כִּי־בָאוּ אֶל־קִרְבֶּנָה וּמַרְאֵיהֶן רַע כַּאֲשֶׁר בַּתְּחִלָּה וָאִיקָץ:
And when they had eaten them up, it could not be known that they had eaten them; but they were still ill-favoured as at the beginning. So I awoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ע״ז אמרו . . כל העוסק בתורה בלילה
That passage gathers sources on the “thread of kindness” in the Zohar and Midrash, and refers explicitly to Torah Ohr’s maamar “Vayehi Miketz” for the explanation of the saying that a thread of kindness is drawn over him by day.
Kehot’s noteבלקו״ת קרח נה, ב. באוה״ת בראשית כרך ד תשד, א. יהל אור ע׳ קסו. וראה שם ע׳ קסח. וע׳ תשכט. בענין חוט של חסד — מבואר באוה״ת נ״ך כרך א ע׳ קטו. כרך ב ע׳ תתנז. ד״ה וסוכה תהי׳ לצל סה״מ תרל״ב כרך ב ע׳ תקיט ואילך.
94יומם יצוה ה׳ חסדו
“By day Havayah commands His kindness, and at night His song is with me”: the verse on which the Talmud bases the thread of kindness. The night’s “song” is the delight of the Torah. (context: Steinsaltz Tanakh)
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ט.
95The Talmud teaches that whoever studies Torah at night has a thread of kindness drawn over him by day. The Alter Rebbe reads this as a supernal love drawn down by the song of the Torah.
Avodah Zarah 3b:14עבודה זרה ג׳ ב:י״ד
אָמַר רַבִּי לֵוִי: כׇּל הַפּוֹסֵק מִדִּבְרֵי תוֹרָה וְעוֹסֵק בְּדִבְרֵי שִׂיחָה מַאֲכִילִין לוֹ גַּחֲלֵי רְתָמִים, שֶׁנֶּאֱמַר: ״הַקֹּטְפִים מַלּוּחַ עֲלֵי שִׂיחַ וְשֹׁרֶשׁ רְתָמִים לַחְמָם״. אָמַר רֵישׁ לָקִישׁ: כׇּל הָעוֹסֵק בַּתּוֹרָה בַּלַּיְלָה הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹשֵׁךְ עָלָיו חוּט שֶׁל חֶסֶד בַּיּוֹם, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״. מָה טַעַם ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ״? מִשּׁוּם דְּבַלַּיְלָה שִׁירוֹ עִמִּי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
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