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ואלה שמות בני ישראל הבאים מצרימה את יעקב…
“And these are the names of the children of Israel who came to Egypt with Yaakov”
The two descents into Egypt, told in Vayigash and again in Shemos, are two stages in which G-d’s wisdom is clothed in creation: first in the hidden worlds of His “thought,” then in the revealed worlds of His “speech.” Exile is the time when this light is concealed, yet the toil of clarifying Torah law in exile draws down His great Name, and the longer the darkness, the greater the revelation of the Torah’s inner dimension that follows.
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
The maamar asks why the Torah tells twice of Yaakov’s family coming to Egypt, and why Vayigash counts Yaakov among “the children of Israel” while Shemos says they came “with Yaakov.” Doubled verbs point to two descents and two ascents, the second ascent being the final redemption. As the labor in mortar and bricks in Egypt led to the Giving of the revealed Torah, the labor of clarifying the law (libun hilchesa) in this exile leads to the revelation of the Torah’s inner dimension. A finite soul can receive G-d’s infinite delight only through the Torah, which comes from Chochmah; the Mishnah, the Baraisos and the halachos carry that wisdom in different measures, and through Torah and mitzvos Israel draws down His great Name. The two descents are then explained: Chochmah, called Yisrael, is drawn down as Yaakov, first into the hidden worlds (thought) and then into the revealed worlds (speech). In exile this light is hidden, so “our signs we have not seen,” though Providence never stops. Finally, Yisrael Sava and Yisrael Zuta explain why Yaakov is a “son” of Israel in Vayigash but a “brother” in Shemos.

Outline
	1The question: two descents to EgyptThe Torah repeats the descent to Egypt with small differences. Doubled verbs point to two descents and two ascents, the second ascent being the final redemption.¶1–3
	2The purpose of exile: from Sinai to the inner TorahAs the servitude in Egypt led to the Giving of the Torah, the toil of Torah study in exile, which the Zohar reads into the labor of Egypt, leads to the revelation of the Torah’s inner dimension.¶4–7
	3The soul’s delight and the TorahThe soul descends to reach the endless delights of Gan Eden. Gehinnom or exile purifies it, and only through the Torah, which comes from Chochmah, can a finite soul receive His great Name.¶8–11
	4Queens and concubines: Mishnah and BaraisaThe Mishnah refines like a queen in constant union with the King, carrying supernal Chochmah through the self-nullified Tannaim; the Baraisos receive it only at times.¶12–15
	5The maidens, libun hilchesa and the NamesThe halachos of the Amoraim are vessels that libun hilchesa fills with Chochmah. Torah and mitzvos “perfect the mystery of His Name,” and the souls of Israel draw down His great Name.¶16–20
	6“The names of the children of Israel”Jewish souls draw down the supernal Names through Torah and prayer; “who came to Egypt” means that in exile these Names are concealed.¶21
	7The first descent: from wisdom into thoughtUsing the analogy of intellect, thought and speech, the first descent, in Vayigash, is Chochmah’s radiance, Yaakov, entering the hidden worlds. Signs and wonders come from Chochmah, the Name Havayah.¶22–24
	8The second descent and the long darknessMoshe’s wonders come from Chochmah. The second descent is into speech, the revealed worlds. Revelation requires prior concealment, and the future light, from the first Havayah, needs the longest darkness.¶25–29
	9Exile as sleepExile is called sleep because the light is hidden from our eyes. In exile the light comes only through Yaakov, a veiled radiance, so G-d’s wonders go unrecognized; in the Kaddish we pray that His great Name be revealed in the worlds.¶30–36
	10Yisrael Sava and Yisrael ZutaThought receives from Yisrael Sava, so in Vayigash Yaakov is its son. Speech receives from Yisrael Zuta, Z’eir Anpin, to which Yaakov is a brother, so Shemos says “with Yaakov.”¶37–41


Key concepts
	Libun hilchesa (clarifying the law)לבון הלכתא
	The toil of resolving questions and disputes in Torah law, which the Zohar reads into the “bricks” of Egypt. It refines the halachos and draws supernal Chochmah into them, preparing the revelation of the Torah’s inner dimension.

	His great Nameשמו הגדול
	The Supernal Keser, the Malchus of the Infinite, clothed in Chochmah; identified with the Name Havayah. The souls of Israel draw it down through Torah and mitzvos.

	“Egypt” of holinessמצרים דקדושה
	Mitzrayim read as meitzar, a narrow place: the contraction and concealment through which divine light must pass before it can expand into revelation.

	Yisrael and Yaakovישראל ויעקב
	Yisrael, read as li rosh, “a head for Me,” is supernal Chochmah itself; Yaakov, read as yud akev, is its radiance drawn down into the worlds, the “heel” of the yud.

	Hidden worlds and revealed worldsעלמין סתימין ועלמין דאתגליין
	The higher worlds that correspond to G-d’s thought and the lower worlds created through the Ten Utterances, His speech: the settings of the two descents into Egypt.

	Yisrael Sava and Yisrael Zutaישראל סבא וישראל זוטא
	Yisrael Sava is the Netzach, Hod and Yesod of Abba, the source of the letters of thought; Yisrael Zuta is Z’eir Anpin when the intellect shines in it, the source of speech.

	Refinements (birurim)בירורים
	Sorting good from bad. The Mishnah’s rulings of pure and impure, forbidden and permitted, allow food and everything a person uses to rise to holiness.


Section 1 · ¶1–3
The question: two descents to Egypt
1ואלה שמות12 בני ישראל הבאים מצרימה את יעקב איש וביתו באו. הנה בפרשת ויגש נאמר גם כן ואלה שמות בני ישראל הבאים מצרימה יעקב ובניו.3
“And these are the names of the children of Israel who came to Egypt with Yaakov; each man and his household came.” Now in Parshas Vayigash it is also said, “And these are the names of the children of Israel who came to Egypt, Yaakov and his sons.”
The maamar opens with the first verse of the book of Shemos (Exodus), which names Yaakov’s family as they came to Egypt. Almost the same words already appear in Parshas Vayigash, in Bereishis (Genesis), where the Torah first lists the family who went down to Egypt.


וצ״ל למה הוכפל בתורה ענין בואם4 מצרימה. גם להבין השינויים5 מהתם להכא. דכאן נאמר הבאי׳ [הבאים] מצרימה את יעקב.
We need to understand why the matter of their coming to Egypt is repeated in the Torah, and also to understand the differences from there to here. For here it says, “who came to Egypt with Yaakov.”
Two questions are raised: why the Torah tells twice of their coming to Egypt, and why the wording differs between the two places. The first difference is one word: here the verse says “with (es) Yaakov,” as if Yaakov were someone separate from the children of Israel who came with him.




2ובויגש נאמר הבאי׳ [הבאים] מצרימה יעקב6. ועוד צ״ל מ״ש בפרשת ויגש בני ישראל כו׳ יעקב ובניו שכולל יעקב ג״כ בכלל בני ישראל7 והרי יעקב הוא ישראל עצמו כמ״ש לא יעקב יאמר עוד שמך8 כ״א ישראל.
And in Vayigash it says, “who came to Egypt, Yaakov.” We further need to understand what is said in Parshas Vayigash, “the children of Israel,” etc., “Yaakov and his sons,” which includes Yaakov as well among “the children of Israel.” But Yaakov is Yisrael himself, as it is written, “Your name shall no longer be called Yaakov, but Yisrael.”
The second difference: Vayigash says “Yaakov and his sons,” so it counts Yaakov himself among “the children of Israel” (Bnei Yisrael, literally “the sons of Yisrael”). This is strange, since Yaakov was renamed “Yisrael”: Yaakov is Yisrael himself, not one of his sons.




3וא״כ איך נק׳ בני ישראל.9 והענין דהנה כתיב ירד ירדנו10 כו׳ ירידה אחר ירידה וכן ביצ״מ [ביציאת מצרים] וגאולה כתיב ואנכי אעלך גם עלה11 כו׳ עלה נעלה12 כו׳.
If so, how can he be called “the children of Israel”? The explanation is this. It is written, “We came down, indeed came down,” etc.: a descent after a descent. And similarly, regarding the Exodus from Egypt and the redemption, it is written, “And I will bring you up, also bring [you] up,” etc., [and] “We shall go up, indeed go up,” etc.
The answer begins from doubled verbs in the Torah. Yosef’s brothers say “we came down, indeed came down” (yarod yaradnu), which the maamar reads as two descents, one after the other. The going up out of Egypt is also told with doubled verbs: G-d promises Yaakov “I will bring you up, also bring [you] up,” and Calev says “we shall go up, indeed go up.”


היינו ב׳ עליות13 שהוא עילוי אחר עילוי ובאמת ביצ״מ [ביציאת מצרים] לא נתעלו רק פעם א׳ כמ״ש אעלה אתכם מעני מצרים14 כו׳ אל ארץ זבת חלב ודבש.
That is, two ascents, which is an elevation after an elevation. But in fact, at the Exodus from Egypt they were raised up only once, as it is written, “I will bring you up out of the affliction of Egypt,” etc., “to a land flowing with milk and honey.”
A doubled ascent means two stages of rising. Yet at the Exodus the people rose only once, as G-d told Moshe at the burning bush: “I will bring you up out of the affliction of Egypt … to a land flowing with milk and honey.”


אך כי עלייה זו השנית היא רומזת על גאולה העתידה להיות בב״א [במהרה בימינו אמן] (וכן בשמות ג׳ פסוק י״ד אמר לו ענין הגאולה האחרונה כדפירש רש״י [רבי שלמה יצחקי] שם):15
Rather, this second ascent alludes to the redemption that is to come, speedily in our days, amen. (And likewise in Shemos, chapter 3, verse 14, He told him of the final redemption, as Rashi explains there.)
So the second ascent must point beyond the Exodus, to the final redemption. The Alter Rebbe adds that at the burning bush, too, G-d already spoke to Moshe of the final redemption: Rashi explains “I will be what I will be” as “I will be with them in this trouble as I will be with them in the subjugation of the other kingdoms.”




Section 2 · ¶4–7
The purpose of exile: from Sinai to the inner Torah
4דהנה כתיב כימי צאתך16 מארץ מצרים אראנו נפלאות שמקיש הכתוב ענין גאולה אחרונה ליציאת מצרים.
For it is written, “As in the days of your going out of the land of Egypt, I will show him wonders”: the verse likens the final redemption to the Exodus from Egypt.
The prophet Micah’s promise of the final redemption, “As in the days of your going out of the land of Egypt, I will show him wonders,” likens the future redemption to the Exodus. The comparison implies that the two exiles share a pattern and a purpose.


והוא שכמו שכל עיקר תכלית המכוון בגלות מצרים והשעבוד רד״ו שנה הי׳ [היה] בכדי לזכו׳ לקבלת התורה פנים בפנים דבר17 ה׳.
That is: just as the whole essential purpose intended in the exile of Egypt and the servitude of two hundred and ten years was in order to merit receiving the Torah, [when] “face to face G-d spoke.”
The purpose of the 210 years of servitude in Egypt was the Giving of the Torah at Sinai, where, as Moshe later recalls, G-d spoke with Israel “face to face.” The sentence continues in the next paragraph with the parallel to the present exile.




5וכמ״ש וזה לך האות18 כו׳ בהוציאך את העם ממצרים תעבדון את האלקים על ההר הזה.
As it is written, “And this shall be the sign for you,” etc.: “when you bring the people out of Egypt, you shall serve G-d upon this mountain.”
At the burning bush G-d told Moshe that the sign of his mission would be that after the Exodus the people would serve G-d at this very mountain, Sinai. The verse shows that the goal of leaving Egypt was the Torah given at Sinai.


כך כל אריכות הגלות הזה הוא כדי לזכות לגילוי פנימית התורה19 שיהי׳ [שיהיה] לע״ל [לעתיד לבוא] כי במתן תורה הי׳ [היה] קבלת התורה הנגלית אבל פנימית טעמי התורה יהי׳ [יהיה] הגלוי שלהם לע״ל [לעתיד לבוא].
So too, the whole length of this exile is in order to merit the revelation of the inner dimension (pnimiyus) of the Torah, which will come in the Time to Come. For at the Giving of the Torah there was the receiving of the revealed Torah, but as for the inner dimension of the Torah’s reasons, their revelation will be in the Time to Come.
The parallel: the long present exile also has a purpose, to merit the revelation of the Torah’s inner dimension. At Sinai Israel received the revealed Torah, while the inner reasons of the Torah will be revealed only in the Time to Come.




6וע״ז נאמר אראנו נפלאות. וכמ״ש עין בעין יראו.20 וכך בענין השעבוד והגלות שנאמר בגלות מצרים וימררו את חייהם21 בעבדה קשה בחומר ובלבנים ובכל עבדה בשדה.
And of this it is said, “I will show him wonders,” and as it is written, “Eye to eye they shall see.” And so too regarding the servitude and the exile, of which it is said in the exile of Egypt, “And they embittered their lives with hard labor, with mortar and with bricks, and with all labor in the field.”
Micah’s “I will show him wonders” and Isaiah’s “eye to eye they shall see” both describe the revelation of the Time to Come. The maamar now reads the verse describing the bitter labor in Egypt as a description of the present exile as well.


קאי גם על זמן האחרון וימררו את חייהם היא התורה כי היא חיינו. בעבדה קשה דא קושיא.2223 בחומר דא קל וחומר.
[This] refers also to the final era. “And they embittered their lives”: this is the Torah, for it is our life. “With hard labor (be’avodah kashah)”: this is the kushya (the difficulty). “With mortar (chomer)”: this is the kal vachomer (the inference from minor to major).
Following the Zohar, the verse becomes a picture of Torah study in exile. The Torah is “our life”; “hard labor” (avodah kashah) is the kushya, a difficult question raised against a teaching; and “mortar” (chomer) is the kal vachomer, an inference from a lighter case to a weightier one.




7ובכל עבדה בשדה דא ברייתא. ובלבנים דא לבון הלכתא.24 שאין בידינו הלכה ברורה ודין ברור כי כל דיני התורה במחלוק׳ [במחלוקת] שנויה הללו מכשירין ומטהרין והללו פוסלין ומטמאין.
“And with all labor in the field”: this is the Baraisa. “And with bricks (u’vilvenim)”: this is libun hilchesa (the clarifying of the halachah). For we do not have in hand a clear halachah and a clear ruling, since all the laws of the Torah are taught in dispute: these declare fit and pure, and those declare unfit and impure.
The Zohar’s reading continues: “all labor in the field” is the Baraisa, teachings of the Tannaim left outside the Mishnah, and “bricks” (levenim) is libun hilchesa, the “whitening” or clarifying of the law, from the same root as lavan, white. This clarifying is needed because in exile the law is not clear: rulings are taught amid dispute, some Sages declaring a thing fit and pure and others unfit and impure.


וא״כ כמו שע״י שעבוד מצרים בחומר ובלבנים זכו למתן תורה כך ג״כ ע״י לבון הלכתא שבזמננו זה. יזכו לגלוי פנימי׳ [פנימיות / פנימית] התורה לע״ל [לעתיד לבוא] להיות אראנו נפלאות:25
If so, just as through the servitude of Egypt in mortar and bricks they merited the Giving of the Torah, so too, through the libun hilchesa of this time of ours, they will merit the revelation of the inner dimension (pnimiyus) of the Torah in the Time to Come, so that there will be [the fulfillment of] “I will show him wonders.”
The parallel is now complete. The labor in mortar and bricks in Egypt earned the Giving of the Torah, and the labor of clarifying the law in our time will earn the revelation of the Torah’s inner dimension, the “wonders” of Micah’s prophecy.




Section 3 · ¶8–11
The soul’s delight and the Torah
8והנה להבין26 ענין לבון הלכתא (וגם ענין בכל עבודה בשדה) ואיך עי״ז יהי׳ [יהיה] הגלוי לע״ל [לעתיד לבוא]. יש להקדים פי׳ וענין מלך משובח ומפואר עדי עד שמו הגדול.
Now, to understand the matter of libun hilchesa (and also the matter of “with all labor in the field”), and how through this the revelation will come in the Time to Come, we must first explain the meaning and the concept of “King, praised and glorified forever and ever, [is] His great Name.”
To explain how clarifying the law in exile brings the future revelation, and what the Baraisa, “all labor in the field,” adds, the maamar first explains a phrase from the morning prayers: “King, praised and glorified forever and ever, [is] His great Name.”


כי הנה תכלית ירידת הנשמה לעוה״ז ירידה צורך עלייה היא כדי לחזות בנועם ה׳ בעוה״ב [בעולם הבא] ובג״ע [ובגן עדן] העליון וג״ע [וגן עדן] התחתון
For the purpose of the soul’s descent into this world, a descent for the sake of an ascent, is in order “to behold the pleasantness of G-d” in the World to Come and in the Upper Gan Eden and the Lower Gan Eden.
The soul comes down into a body in this world in order to rise higher afterward. The goal of that descent is “to behold the pleasantness of G-d” in the World to Come, in Gan Eden, the spiritual Garden of Eden, which has an upper and a lower level.


שהוא השגת הנשמות נהנין מזיו השכינה27 שהוא תענוג נפלא עד אין קץ ותכלית בלי גבול.28
That is the apprehension of the souls, who “take pleasure in the radiance of the Shechinah (Divine Presence),” which is a wondrous delight, without end or limit, without bound.
The bliss of Gan Eden is the souls’ grasp of G-dliness, which the Talmud describes as taking pleasure in the radiance of the Shechinah. This delight has no end or limit.




9והנה בספרים לא נזכר כ״א ג״ע [גן עדן] עליון ותחתון אבל באמת יש כמה בחי׳ ג״ע [גן עדן] ותענוגים עד אין קץ
Now, the books mention only the Upper and the Lower Gan Eden, but in truth there are many levels of Gan Eden and of delights, without end.
The books usually speak of only two levels of Gan Eden, upper and lower. The maamar teaches that in truth there are countless levels of Gan Eden and of spiritual delight, one above another without end.


וזהו משובח ומפואר עדי עד. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] צדיקים אין להם מנוחה29 בעוה״ב [בעולם הבא] שנאמר ילכו מחיל30 אל חיל.31
And this is [the meaning of] “praised and glorified forever and ever.” And as our Sages, of blessed memory, said: “The righteous have no rest in the World to Come, as it is said, ‘They go from strength to strength.’”
This is why the prayer says His Name is praised “forever and ever” (adei ad): the souls rise in praise and understanding without end. So the Talmud says that the righteous have no rest even in the World to Come, for they keep going “from strength to strength,” from one level to the next.


ונועם ה׳ והתענוג ההוא הוא מבחי׳ גלוי משמו הגדול כו׳. אשר כדאי כל יסורי גיהנם כדי לחזות בנועם3233 ה׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מוטב דלידייני׳34 כו׳:
And “the pleasantness of G-d,” that delight, comes from the level of a revelation of His great Name, etc., for which all the sufferings of Gehinnom are worthwhile, in order “to behold the pleasantness of G-d.” And as our Sages, of blessed memory, said, “Better that he be judged,” etc.
This delight, “the pleasantness of G-d,” comes from a revelation of His great Name. It is so great that all the sufferings of Gehinnom are worth enduring to reach it, as the Talmud says of the sage Elisha ben Avuya: better that he be judged, and then enter the World to Come.




10והנה ארז״ל [אמרו רבותינו זכרונם לברכה] שאברהם בחר לו שעבוד גלות35 תחת יסורי גיהנם.36 כי הנה ענין הגיהנם הוא כדי לצרף הנפש מחולאת הרע אשר בקרבה
Now, our Sages, of blessed memory, said that Avraham chose for himself the servitude of exile instead of the sufferings of Gehinnom. For the purpose of Gehinnom is to purify the soul of the sickness of the evil that is within it.
The Midrash relates that Avraham was shown that his descendants would face either Gehinnom or subjugation to the kingdoms, and he chose subjugation. The maamar explains the purpose of Gehinnom as purifying the soul from the evil within it, which clings to it like a sickness.


כמו מצרף לכסף37 שהפסולת והסיגי׳ [והסיגים] נשרפים תוך הכור ונשאר הכסף נקי מכל סיג כך כדי שתוכל הנפש לקבל אור ענג העליון להיות נהנים כו׳
It is like “the refining pot for silver”: the waste and the dross are burned up inside the furnace, and the silver remains clean of all dross. So too, in order that the soul be able to receive the light of the supernal delight, to be “taking pleasure,” etc.,
Gehinnom works like the refiner’s crucible: the fire burns away the dross and leaves pure silver. In the same way the soul must be cleansed before it can receive the supernal delight of Gan Eden.


צריכה להתברר תחלה באש של גיהנם להפריד הרע מן הטוב כי לא יגורך רע כתיב38
it must first be refined in the fire of Gehinnom, to separate the evil from the good, for it is written, “Evil shall not dwell with You.”
Before the soul can enjoy that delight, its evil must be separated from its good, for the Psalm says of G-d, “Evil shall not dwell with You”: nothing evil can stand in His presence.


והנה אברהם בחר לו שעבוד גלות שהוא ג״כ בחי׳ צירוף לנפש כמ״ש מכור הברזל ממצרים.3940 וגלות אדום נק׳ כור עוני41 כו׳:
Now Avraham chose for himself the servitude of exile, which is also a kind of purification for the soul, as it is written, “from the iron furnace, from Egypt.” And the exile of Edom is called “the furnace of affliction,” etc.
Exile also purifies the soul, which is why Avraham could choose it in place of Gehinnom. The Torah calls Egypt “the iron furnace,” and the present exile, the exile of Edom, is likewise called a furnace.




11אך הנה42 הנשמה היא נברא׳43 ובעל גבול וא״א לנפש לקבל הארת תענוג העליון שהוא בלי גבול עדי עד.
However, the soul is a created being and finite, and it is impossible for the soul to receive the radiance of the supernal delight, which is without limit, forever and ever.
A difficulty: the soul is a created, finite being, while the supernal delight is infinite. A finite soul cannot receive an infinite revelation directly.


אלא ע״י התלבשו׳ אור התענוג בכלי ולבוש כמ״ש עוטה אור כשלמה44 שהוא אור תורה45 וכמ״ש ונהר יוצא מעדן46 להשקות את הגן כי עדן הוא בחינת מקור התענוגים.
[It is possible] only through the clothing of the light of the delight in a vessel and a garment, as it is written, “Who wraps Himself in light as in a garment,” which is the light of Torah; and as it is written, “And a river goes out of Eden to water the garden,” for Eden is the level of the source of delights.
It can receive it only when the light is clothed in a “vessel and garment” that brings it down to the soul’s measure. That garment is the Torah, the “light” in which G-d wraps Himself “as in a garment.” So too Eden, the source of delight, sends a river to water the garden: the delight reaches the souls by way of a channel.


(וכמ״ש בפרדס בערכי הכינויים ערך עדן47 בשם התיקוני זוהר עדן עילאה הוא בחינת כתר עליון ולכן נאמר על בחי׳ עדן עין לא ראתה48 כו׳).
(And as is written in the Pardes, in Erchei HaKinuyim, in the entry “Eden,” in the name of the Tikkunei Zohar: the Upper Eden is the level of the Supernal Keser (the Crown); and therefore it is said of the level of Eden, “No eye has seen,” etc.)
In a parenthesis the Alter Rebbe cites the Pardes, a work of Kabbalah whose section Erchei HaKinuyim explains Kabbalistic terms. Under “Eden” it quotes the Tikkunei Zohar: the upper Eden is the Supernal Keser, the level above wisdom, which is why “No eye has seen” is said of Eden.


ונהר יצא מעדן זה להשקות את הגן היינו בחי׳ ג״ן סדרים דאורייתא כי אורייתא מחכמה נפקת4950 ואין התלבשות אור א״ס ב״ה אלא בחכמה כח מ״ה [מה] בחי׳ בטול ונחנו מה כו׳
And “a river goes out of” this “Eden to water the garden (gan)”: that is, the level of the fifty-three (gan) portions of the Torah. For “the Torah comes forth from Chochmah (wisdom),” and the Infinite Light (Or Ein Sof), blessed be He, is clothed only in Chochmah, which is koach mah (“the power of ‘what’”), the level of self-nullification (bittul), [as in] “and what are we,” etc.
The garden (gan) is the Torah: the letters of gan (gimmel, nun) equal 53, the number of the portions of the Torah as counted here. The Torah comes from Chochmah, and only Chochmah can hold the Infinite Light, because Chochmah is self-nullification: it is read as koach mah, “the power of ‘what,’” as in Moshe’s words “and what are we.”


ולכן ע״י התורה תוכל הנשמה להשיג שמו הגדול (שהוא בחי׳ כתר עליון51 מלכות דא״ס שנקרא שמו הגדול שנמשך ומתלבש בחכמה כו׳) כי כל התורה היא שמותיו של הקב״ה52 כו׳:
Therefore, through the Torah the soul is able to apprehend His great Name (which is the level of the Supernal Keser, the Malchus (sovereignty) of the Infinite One (Ein Sof), which is called “His great Name,” which is drawn down and clothed in Chochmah, etc.), for the whole Torah is the Names of the Holy One, blessed be He, etc.
Because the great Name is clothed in Chochmah and the Torah comes from Chochmah, the soul can grasp His great Name through the Torah. The great Name is the Supernal Keser, the Malchus (kingship) of the Infinite One, the outermost level of the Infinite itself, which is drawn into Chochmah. The whole Torah is made of G-d’s Names, so whoever grasps the Torah grasps His Name.




Section 4 · ¶12–15
Queens and concubines: Mishnah and Baraisa
12וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה]53 ששים המה מלכות אלו ששים מסכתות54 ושמונים פלגשים אלו הברייתות55 ועלמות אין מספר אלו ההלכות.56
And this is what our Sages, of blessed memory, said: “‘There are sixty queens’: these are the sixty tractates; ‘and eighty concubines’: these are the Baraisos; ‘and maidens without number’: these are the halachos.”
The maamar turns to the verse “There are sixty queens and eighty concubines, and maidens without number,” which the Sages read as three layers of the Oral Torah. The queens are the sixty tractates of the Mishnah, the concubines are the Baraisos (teachings of the Tannaim left outside the Mishnah), and the countless maidens are the halachos, which the maamar later identifies as the sayings of the Amoraim.


והנה דמיון ומשל המשניות למלכות וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מתניתא מלכתא575859 הוא ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] אשה מזרעת אודם60 שממנו בשר כו׳ נמצא שעיקר הזרעת הולד הוא מטפת נוקבא.
Now, the comparison and analogy of the Mishnayos to queens, as our Sages, of blessed memory, said, “The Mishnah is a queen,” is based on the saying of our Sages, of blessed memory: “The woman gives seed of the red, from which [comes] the flesh,” etc. It follows that the main seeding of the child is from the female drop.
Why is the Mishnah compared to a queen? The answer draws on the Talmud’s account of conception: the mother supplies the “red” seed from which the child’s flesh is formed. So the main substance of the child comes from the mother.


וכמ״ש אשה כי תזריע וילדה61 כו׳ וטפת דכר הוא רק כדי לברר טפת נוקבא שמהטוב ומובחר נוצר הולד
As it is written, “When a woman brings forth seed and gives birth,” etc. And the male drop serves only to refine the female drop, so that the child is formed from the good and choice [part].
The Torah itself speaks of the woman as the one who brings forth seed. The father’s seed serves to sift the mother’s, so that the child is formed from its best and choicest part.


וכמ״ש ותזרני חיל62 מלשון זורה את גורן63 בחי׳ בירורי׳ [בירורים / בירורין] (ובאמת זהו ענין בירור אחר בירור שהרי טפת נוקבא היא נמשכ׳ [נמשכת] ג״כ אחר הבירור
And as it is written, “And You have girded me (vatezareini) with strength,” from the language of “he winnows (zoreh) the threshing floor”: the level of refinements. (And in truth this is a matter of a refinement after a refinement, for the female drop too is drawn forth after a refinement.
The verse “You have girded me with strength” is read here from the root of winnowing, as grain is winnowed on the threshing floor to separate it from the chaff. A parenthesis begins to explain that this is really a double refinement, since the mother’s seed is itself the product of an earlier refinement.


שהרי התהוות טפה זו הוא מהמאכלים שאוכלת ונתבררי׳ [ונתבררים] עד שנהפכים לדם בכבד ועולה ללב ומשם למוח ואח״כ נמשך מהמוחין שלה הזרעת הטפה כמ״ש בע״ח [בעץ חיים] של״ט [שער ל״ט].
For this drop comes into being from the foods she eats, which are refined until they turn into blood in the liver; and [the blood] rises to the heart, and from there to the brain; and afterwards the seeding of the drop is drawn from her intellect (mochin), as is written in Etz Chaim, Sha’ar 39.
The mother’s seed comes from her food, which is refined step by step: it becomes blood in the liver, rises to the heart and then to the brain, and only then is the seed drawn from her mind. The Alter Rebbe gives the Kabbalistic work Etz Chaim, gate 39, as the source of this account.


נמצא המשכה זו היא ממה שכבר נתברר בתכלית עד שנכלל במוחין דנוקבא אז משם נמשכה טפת נוקבא רק שאעפ״כ [שאף על פי כן] כדי שיהיה מזה התהוות הולד אי אפשר עד שיתברר בירור שני ע״י טפת הדכר כנ״ל).
It follows that this drawing forth is from what has already been completely refined, to the point that it is included in the mochin of the female (Nukva), and then the female drop is drawn from there. Yet even so, for a child to come into being from it is impossible until it is refined with a second refinement through the male drop, as explained above.)
So the mother’s seed is already thoroughly refined, having reached her mind. Still, a child can form only after a second refinement by the father’s seed: a refinement after a refinement.


וכך הנה המשניות הם בחינת בירורים בחכמה אתברירו64 טמא וטהור אסור ומותר. פי׳ מותר שאינו אסור וקשור בידי החיצונים ויוכל לעלות וליכלל בקדושה כי הדם הוא הנפש.65
So too, the Mishnayos are the level of refinements: “through Chochmah (wisdom) they are refined,” impure and pure, forbidden and permitted. “Permitted” (mutar) means that it is not bound (asur) and tied in the hands of the external forces, and it is able to rise and be included in holiness. For “the blood is the soul.”
The Mishnah does the same work for the Torah: through Chochmah the permitted is sorted from the forbidden and the pure from the impure. The word for forbidden, asur, also means “bound”: a forbidden thing is held fast by the external forces (the kelipos) and cannot rise to holiness, while a permitted thing is free to rise. The verse “the blood is the soul” introduces the example that follows.


והנה מכל מאכל אשר יאכל נהפך לדם כי תלת שליטין אינון66 כבדא ולבא ומוחא67 שנתברר הדם בירור אחר בירור ובכח האכילה הוא קורא ומתפלל בכל לבבו ובכל נפשו כו׳.
Now, from every food that is eaten, [part] turns into blood, for “there are three rulers: the liver, the heart and the brain,” in which the blood is refined, a refinement after a refinement. And with the strength of that eating a person reads and prays “with all his heart and with all his soul,” etc.
Food becomes blood, which is refined in turn by the liver, the heart and the brain, the Zohar’s “three rulers” of the body. With the strength from permitted food a person studies and prays with all his heart and soul, and so the food itself rises to holiness.


אבל מאכלות האסורות הגם שלומד ומתפלל בכח האכילה ההיא אינה עולה לה׳ להיות בכל לבבך כו׳ והוא בירורי המאכלים.
But with forbidden foods, even though he studies and prays with the strength of that eating, it does not rise to G-d, to be “with all your heart,” etc. And this is the refinement of foods.
Forbidden food cannot rise, even when its energy is spent on study and prayer, because it remains “bound.” This sorting of foods is one example of the refinements that the Mishnah’s rulings carry out.




13וכן בירורי לבושים ובתים בחינת מקיפים הנה הבירור הזה הוא ע״י בחי׳ חכמה בחי׳ משניות
And likewise the refinement of garments and houses, the level of encompassing things (makifim): this refinement is through the level of Chochmah (wisdom), the level of the Mishnayos.
Garments and houses are called makifim, things that surround a person rather than entering him as food does. Their refinement, too, comes through Chochmah as it is expressed in the Mishnah’s rulings.


אך להיות נמשך ח״ע [חכמה עילאה] חכמתו ית׳ חכים ולא בחכמה ידיעא68 להיות בחינת הבירורים הוא על ידי התנאים בעלי המשנה וכמו שכתוב והאיתנים מוסדי ארץ.69
But for supernal Chochmah, His wisdom, may He be blessed, [of whom it is said,] “He is wise, but not with a knowable wisdom,” to be drawn down so as to be the level of the refinements, is through the Tannaim, the masters of the Mishnah; as it is written, “and the mighty ones (eisanim), the foundations of the earth.”
Yet supernal Chochmah, G-d’s own wisdom, “wise, but not with a knowable wisdom,” is beyond any intellect. It reaches the world as these refinements through the Tannaim, the sages of the Mishnah, whom the prophet Micah calls “the mighty ones, the foundations of the earth.”


איתנים אותיות תנאים7071 שהם המיסדים את הארץ72 בחינת תורה שבעל פה73 וכמו שכתוב משכיל לאיתן74 שממשיכים מבחינת משכיל וכתיב משכיל על דבר75 כו׳
Eisanim has the letters of Tannaim: they are the ones who lay the foundations of the “earth,” the level of the Oral Torah. And as it is written, “A maskil of Eisan,” for they draw down from the level of maskil (the one who understands); and it is written, “He who understands (maskil) a matter,” etc.
Eisanim (mighty ones) and Tannaim are written with the same letters, so the verse alludes to the Tannaim as the founders of the “earth,” the Oral Torah. Psalm 89 is headed “A maskil of Eisan”: the Tannaim draw from the level of maskil, the source of the intellect, which Proverbs also praises: “He who understands a matter will find good.”


ולכן נק׳ מלכתא שיחוד המלך76 עמה הוא תמידי ויחוד זה הוא המשכת מ״ד [מיין דוכרין] דח״ע [דחכמה עילאה] לברר המ״ן [המיין נוקבין] דב״ן [דשם ב״ן]. והיינו ע״י התנאים חכמי המשנה.
Therefore [the Mishnah] is called “queen” (malkesa), for the King’s union with her is constant. And this union is the drawing down of the mayin duchrin (masculine waters) of supernal Chochmah to refine the mayin nukvin (feminine waters) of Ban. And this is through the Tannaim, the sages of the Mishnah.
This is why the Mishnah is a queen whose union with the King is constant: through it the “masculine waters” of supernal Chochmah continually refine the “feminine waters” of Ban. In Kabbalah, Mah (45) and Ban (52) are two ways of spelling out the Name Havayah: Mah is the giving side that refines, and Ban the receiving side that is refined and raised.


כי תנאים אותיות איתנים שמקבלים מבחי׳ חכמה (יסוד אבא נק׳ איתן ע׳ [עיין] באגה״ק [באגרת הקודש] ע״פ וצדקה כנחל איתן)77 ע״ד משה קבל תורה מסיני7879 כו׳ עד ונביאים מסרוה לאנשי כנה״ג [כנסת הגדולה] הרי קבלתם ממשה שהוא בחי׳ חכמה
For Tannaim has the letters of eisanim, since they receive from the level of Chochmah (the Yesod (foundation) of Abba is called eisan; see Iggeres HaKodesh, on “and righteousness like a mighty (eisan) stream”), in the manner of “Moshe received the Torah from Sinai,” etc., until “and the Prophets transmitted it to the Men of the Great Assembly.” Thus their tradition is from Moshe, who is the level of Chochmah.
The Tannaim are “mighty” because they receive from Chochmah: in Kabbalah the Yesod of Abba, the channel of Chochmah, is called eisan, as Iggeres HaKodesh explains on “righteousness like a mighty stream.” Their Torah came by an unbroken chain from Moshe at Sinai, as the first Mishnah of Avos records, and Moshe is the level of Chochmah.


ולכן עיקר פסקי הלכות שלהם לא היה ע״פ הכרעת שכלם רק ממה שקבלו איש מפי איש עד משה.
Therefore their halachic rulings, in the main, were not based on the decision of their own intellect, but on what they had received, one man from the mouth of another, back to Moshe.
So the Tannaim ruled mainly not from their own reasoning but from what they had received, teacher to student, back to Moshe.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] (סוכה דף כח.) גבי ר׳ [רבי] אליעזר י״ב אמר להם שמעתי י״ח אמר להם לא שמעתי80.
As our Sages, of blessed memory, said (Sukkah, folio 28a) about Rabbi Eliezer: on twelve [matters] he told them, “I have heard,” [and on] eighteen he told them, “I have not heard.”
The Talmud tells that Rabbi Eliezer was asked thirty questions: on twelve he said “I have heard,” and on eighteen “I have not heard,” for he never said anything he had not heard from his teacher.


וכן גבי עקביא בן מהללאל. אני שמעתי מפי המרובים81 כו׳. והיינו לפי שהיו בבחי׳ אין ובטול ממש.
And likewise about Akavya ben Mahalalel: “I heard from the many,” etc. That is because they were in the state of “nothing” (ayin) and of actual self-nullification (bittul).
Likewise Akavya ben Mahalalel held to his rulings, telling his son, “I heard from the many.” The Tannaim could pass on what they received faithfully because they were truly self-nullified, with no sense of self to color it.


ע״כ האירה בהם בחי׳ משה שהוא בחי׳ בטול אמיתי ונחנו מה82 (בחי׳ מ״ה דמ״ד המברר ב״ן [שם ב״ן] שהוא בירור אחר בירור) מן המים משיתהו.83
Therefore the level of Moshe shone in them, which is the level of true self-nullification, “and what (mah) are we” (the level of Mah of the mayin duchrin, which refines Ban, which is a refinement after a refinement), “from the water I drew him.”
Moshe’s self-nullification is expressed in his words “and what are we.” His quality, Mah, the self-nullification of Chochmah that refines Ban, shone in the Tannaim, and it is a second refinement upon the first. The verse that gives Moshe his name, “from the water I drew him,” is cited because water stands for Chochmah, as the maamar says later.


משא״כ אליהו בגימטריא ב״ן [שם ב״ן] הבטול בחיצוניות. ולכן עלה גופו כו׳. ולכן ההלכות שאמרו התנאים במשנה הם בחי׳ אלהות ממש שהוא מה שנמשך אחר בירור ב׳ דמ״ה [דשם מ״ה]84 דחכמה עלאה.85
This is not so with Eliyahu, [whose name] in gematria is Ban: the self-nullification in the outer dimension (chitzoniyus). Therefore his body ascended, etc. Therefore the halachos that the Tannaim stated in the Mishnah are the level of actual G-dliness, which is what is drawn forth after the second refinement, of Mah of supernal Chochmah.
The name Eliyahu adds up to 52, Ban, so his self-nullification was in the outer dimension, which is why his very body ascended to heaven. The Tannaim’s rulings come after the second refinement by Mah of supernal Chochmah, so the halachos of the Mishnah are G-dliness itself.




14וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אלו ואלו דא״ח [דברי אלקים חיים]86 הן ולכן מותבינן תיובתא מנייהו. וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] אין הגליות מתכנסות87 אלא בזכות המשניות שנאמר גם כי יתנו בגוים88 עתה אקבצם.
As our Sages, of blessed memory, said, “These and these are the words of the living G-d”; therefore we raise refutations from them. And this is what our Sages, of blessed memory, said: “The exiles are gathered in only in the merit of the Mishnayos, as it is said, ‘Even when they recite (yisnu) among the nations, now I will gather them.’”
When the Sages disagree, “these and these are the words of the living G-d,” so every Mishnah carries authority, and a later Sage’s statement can be refuted from it. The Sages also taught that the exiles will be gathered only in the merit of the Mishnayos, reading yisnu in Hosea as “they will learn” (from tanna, to teach).


כי ענין קבוץ גליות הוא ענין בירור והבדלה כו׳89 הוא בזכות המשניות בחי׳ בירורים כנ״ל.
For the ingathering of the exiles is a matter of refinement and separation, etc., [and so] it is in the merit of the Mishnayos, the level of refinements, as explained above.
Gathering the exiles is a work of refinement and separation, sorting out what belongs to holiness. That is what the Mishnah’s rulings do, so the ingathering comes in the Mishnah’s merit.


גם אמרו אין ישראל נגאלין אלא בצדקה9091 שהיא בחי׳ עלייה אחר ההבדלה. הוא ע״י הצדקה
They also said, “Israel will be redeemed only through tzedakah (charity),” which is the level of the ascent after the separation. It comes about through tzedakah,
The Rambam rules that Israel will be redeemed only through tzedakah. Tzedakah is the ascent that follows the separation: after the refining comes the raising up.


כי צדקה תרומם92 כו׳ וימינו תחבקני דוקא וכמ״ש ואתם תלקטו לאחד אחד93 כו׳. למיהוי אחד באחד94 הוא ע״י הצדקה תרומם כו׳:
for “tzedakah exalts,” etc., and “His right hand embraces me,” specifically. And as it is written, “And you shall be gathered one by one,” etc.: to be “one with the One” comes about through “tzedakah exalts,” etc.
“Tzedakah exalts” raises what has been refined, and G-d’s “right hand,” His kindness, embraces it. Isaiah’s “you shall be gathered one by one” describes the final union, “one with the One” in the Zohar’s words, and this too comes through tzedakah.




15ופלגשים אלו ברייתות כמשל הפלגש9596 שיחוד המלך עמה רק באקראי ובהצנע כו׳. וכך הנה המשכת ח״ע [חכמה עילאה] בברייתות הוא לפרקים.
“And concubines”: these are the Baraisos, as in the analogy of the concubine, with whom the King’s union is only occasional and in privacy, etc. So too, the drawing down of supernal Chochmah (wisdom) into the Baraisos is at intervals.
The “eighty concubines” are the Baraisos. A king’s union with a concubine is occasional and private, unlike his constant union with the queen; so supernal Chochmah reaches the Baraisos only at times.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל מתניתא דלא מתניא בי ר׳ [רבי] חייא ור׳ [ורבי] אושעיא לאו מתניתא (שאינן ודאים וברורים וע״ד שנשתכחו שלשת אלפים הלכות97 בימי אבלו של משה.
As our Sages, of blessed memory, said: “Any Baraisa that was not taught in the house of Rabbi Chiya and Rabbi Oshaya is not a Baraisa.” (For they are not certain and clear; and it is like the three thousand halachos that were forgotten in the days of mourning for Moshe.
The Talmud (Chullin 141a–b) says that a Baraisa not taught in the academy of Rabbi Chiya and Rabbi Oshaya is not reliable, and no refutation is raised from it. In a long parenthesis the Alter Rebbe explains why: such teachings lack certainty, much as three thousand halachos were forgotten in the mourning period after Moshe’s passing.


וכך ענין מתניתא דלא מיתני׳ [מיתניא] בי ר״ח [רבי חייא] ור״א [ורבי אושעיא] אינן ודאים כ״כ [כל כך] כי לא נמשך בהם טפת מ״ד [מיין דוכרין] מבחי׳ עדן העליון. והיינו לפי שהם מבריאה ולא מאצילות כי באצי׳ מאיר ח״ע [חכמה עילאה] שהוא בחי׳ בירור השני בחכמה אתברירו.
So too, the Baraisos not taught in the house of Rabbi Chiya and Rabbi Oshaya are not so certain, because the drop of mayin duchrin from the level of the Upper Eden was not drawn into them. That is because they are from the World of Beriah (Creation) and not from the World of Atzilus (Emanation); for in Atzilus supernal Chochmah shines, which is the level of the second refinement, “through Chochmah they are refined.”
Those Baraisos are uncertain because the “masculine waters” from the Upper Eden, supernal Chochmah, were not drawn into them. They stem from the World of Beriah rather than Atzilus, and only in Atzilus does supernal Chochmah shine with its second refinement.


אבל במתניתא דלא מיתנו בי ר״ח [רבי חייא] ור״א [ורבי אושעיא] לא נמשך מבחי׳ האצי׳ מבירור האמתי ע״כ אינן ודאים כ״כ [כל כך] רק מתניתא דר״ח [דרבי חייא] ור״א [ורבי אושעיא] הם נמשכים ע״פ הבירור הב׳ דח״ע [דחכמה עילאה] שהוא בחי׳ יחוד עליון דמ״ד [דמיין דוכרין] ומ״ן [ומיין נוקבין] ואעפ״כ [ואף על פי כן] נק׳ רק פילגשי׳ [פילגשים] כמו הפלגש שהיחוד עמה באקראי ובהסתר כו׳).
But into the Baraisos not taught in the house of Rabbi Chiya and Rabbi Oshaya nothing was drawn from the level of Atzilus, from the true refinement; therefore they are not so certain. Only the Baraisos of Rabbi Chiya and Rabbi Oshaya are drawn by the second refinement of supernal Chochmah, which is the level of the higher union of the mayin duchrin and the mayin nukvin. Even so, they are called only “concubines,” like the concubine, with whom the union is occasional and in concealment, etc.)
The Baraisos of Rabbi Chiya and Rabbi Oshaya do receive the second refinement of supernal Chochmah, the higher union of masculine and feminine waters. Even so they remain “concubines,” since that union with them is occasional and hidden.


משא״כ מתניתין מותבינן מינה תיובתא ואין להשיב. ולמעלה היא ענין מארז״ל [מאמר רבותינו זכרונם לברכה] מיכאל עומד ומקריב נשמות98 הצדיקים99 ע״ג [על גבי] המזבח
This is not so with our Mishnah: we raise a refutation from it, and there is no answer. And above, this is the matter of what our Sages, of blessed memory, said: “Michael stands and offers the souls of the righteous upon the altar.”
Our Mishnah is different: a ruling can be refuted from it, and the refutation cannot be answered. Above, the occasional union of the concubine corresponds to the teaching that the angel Michael offers the souls of the righteous on the heavenly altar.


שהוא בחי׳ בירור בנשמות הראויים ליכלל באוא״ס [באור אין סוף] שהוא לפרקים כו׳ (וכמ״ש במ״א בפי׳ הזהר פ׳ חיי שרה ע״פ והנה רבקה100 יוצאת כו׳):
That is the level of a refinement of the souls that are fit to be included in the Infinite Light (Or Ein Sof), which is at intervals, etc. (And as is explained elsewhere, in the explanation of the Zohar on Parshas Chayei Sarah, on “And behold, Rivkah was coming out,” etc.)
Michael’s offering is a refinement of souls worthy of being absorbed into the Infinite Light, and it takes place only at certain times, like the concubine’s union. The Alter Rebbe refers to an explanation, given elsewhere, of a passage of the Zohar on Chayei Sarah, on the verse “And behold, Rivkah was coming out.”




Section 5 · ¶16–20
The maidens, libun hilchesa and the Names
16ועלמות אין מספר101 אלו102 ההלכות שהן מימרות האמוראים דלא מותבינן מנייהו תיובתא כלל. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גברא אגברא קא רמית.103 שנק׳ עלמות לשון בתולות.
“And maidens without number”: these are the halachos, which are the sayings of the Amoraim, from which we do not raise refutations at all, as our Sages, of blessed memory, said, “Are you setting one man against another man?” They are called alamos, a term for virgins (besulos).
The “maidens without number” are the halachos, the sayings of the Amoraim, the later Sages of the Talmud. Unlike a Mishnah, one Amora’s statement cannot refute another’s, as the Talmud objects, “Are you setting one man against another?” They are called “maidens,” young women not yet married.


עד לא קבילת דכר104 אקרי כו׳. שאין השראת ח״ע [חכמה עילאה] דאצי׳ בתוכו כי תלמוד בבריאה105 ונק׳ בורא חשך106 שאין מאיר שם ח״ע [חכמה עילאה] בגילוי כו׳
“Before she has received a male, she is called,” etc. For the supernal Chochmah (wisdom) of the World of Atzilus (Emanation) does not rest within it, since Talmud is in the World of Beriah (Creation), which is called “creates darkness,” for supernal Chochmah does not shine there openly, etc.
The Zohar says that a woman is called a maiden until she receives a male. So too the sayings of the Amoraim have not yet received the supernal Chochmah of Atzilus: the Talmud belongs to the World of Beriah, called “creates darkness,” where supernal Chochmah does not shine openly.


רק שהן בחי׳ כלי מכון להשראת ח״ע [חכמה עילאה] כדכתיב בתולות אחריה רעותיה107 מובאות לך תובלנה בשמחות וגיל תבואנה בהיכל מלך.
They are only the level of a vessel prepared for supernal Chochmah to rest in, as it is written, “Virgins after her, her companions, are brought to You; they are led with joy and gladness; they enter the King’s palace.”
Still, they are vessels ready to receive supernal Chochmah, like the maidens of the Psalm who are brought with joy into the King’s palace.


וזהו ענין לבון הלכתא108 שצריך ללבן ההלכות ולהמשיך בתוכן ח״ע [חכמה עילאה] חכים ולא בחכ׳ [בחכמה] ידיעא כו׳ חכמתו ית׳ כו׳
And this is the matter of libun hilchesa: one must clarify the halachos and draw into them supernal Chochmah, “wise, but not with a knowable wisdom,” etc., His wisdom, may He be blessed, etc.
This is libun hilchesa: clarifying the halachos so that supernal Chochmah, G-d’s own wisdom, which no mind can grasp, is drawn into them.


(שבה מלובש בחי׳ עדן העליון ובחי׳ שמו הגדול כו׳ כנ״ל. ולבון הלכתא הוא ע״י קושיות ופירוקים כענין שמצינו ברשב״י [ברבי שמעון בר יוחאי] בפ׳ ב״מ [במה מדליקין] שעי״ז ממשיך עומק החכמה וזהו בחי׳ לבון שממשיך מבחי׳ לובן העליון שהוא בחי׳ כתר וחכמה
(In it are clothed the level of the Upper Eden and the level of His great Name, etc., as explained above. And libun hilchesa is through questions and resolutions, as we find with Rabbi Shimon bar Yochai in the chapter Bameh Madlikin, that through this he draws down the depth of Chochmah. And this is the level of libun (whitening), for it draws from the level of the supernal whiteness, which is the level of Keser (the Crown) and Chochmah.
In that Chochmah the Upper Eden and His great Name are clothed, as explained earlier. The clarifying is done through questions and resolutions, as the Talmud tells of Rabbi Shimon bar Yochai in the chapter Bameh Madlikin (Shabbos 33b): after the cave, whenever Rabbi Pinchas ben Yair raised a question, he answered it with twenty-four resolutions, and so drew down the depth of wisdom. Libun means “whitening,” and it draws from the supernal “whiteness,” Keser and Chochmah.


וזהו ענין עצי הלבנון וכנודע מענין בגדי לבן דכה״ג [דכהן גדול] ביוה״כ [ביום הכפורים] וכל ענין העבודה גם עכשיו בלבון הלכתא זהו לברר בירורים הנ״ל. ואז לע״ל [לעתיד לבוא] כתיב בתולות אחריה רעותיה מובאות לך:)
And this is the meaning of “the trees of Levanon,” and as is known concerning the white garments of the High Priest on Yom Kippur. And the whole matter of the service now too, in libun hilchesa, is to refine the refinements mentioned above. And then, in the Time to Come, it is written, “Virgins after her, her companions, are brought to You.”)
The same “whiteness” (lavan) is in the name Levanon and in the white garments the High Priest wore on Yom Kippur. The labor of clarifying the law in exile is the work of refinement described above, and in the Time to Come the “maidens” will be brought to the King, filled with supernal Chochmah.


ובזה יובן מ״ש בזוהר דכל התורה ומצות הוא לאתקנא רזא דשמיה109 כי הנה יש ז׳ שמות שאין נמחקין110 והיינו שם אל בחסד111 כו׳
With this will be understood what is said in the Zohar, that the whole Torah and the mitzvos are “to perfect the mystery of His Name.” For there are seven Names that may not be erased, namely the Name Kel in Chesed (kindness), etc.
This explains the Zohar’s teaching that all of Torah and mitzvos are “to perfect the mystery of His Name.” G-d’s seven Names that may not be erased each belong to one of His attributes: the Name Kel to Chesed, and so on.


כי כדי שיהיה המשכת אור א״ס ב״ה דלאו מכל אינון מדות איהו כלל112113 במדת החסד כדי להיות עולם חסד יבנה114 הוא רק מבחי׳ שם והארה בעלמא מא״ס ב״ה והוא בחי׳ שם אל.115
For in order for there to be a drawing down of the Infinite Light (Or Ein Sof), blessed be He, who “is not of any of these attributes at all,” into the attribute of Chesed, so that “the world is built with kindness,” it is only from the level of a name and a mere radiance from the Infinite One (Ein Sof), blessed be He; and this is the level of the Name Kel.
G-d Himself is “not of any of these attributes at all,” in the words of the Tikkunei Zohar. For His light to be drawn into Chesed, so that the world is built with kindness, it comes only through a “name,” a mere radiance of the Infinite, and that radiance is the Name Kel.




17וכידוע שאין ערוך השם של האדם116 עד״מ לגבי עצמותו וכלא חשיבי. וכן שם אלקים בגבורה.117
As is known, a person’s name, for example, bears no comparison to his essence and is considered as nothing. And likewise the Name Elokim in Gevurah (restraint).
A person’s name exists only for others to call him by; it adds nothing to who he is and is as nothing beside his essence. So too each of G-d’s Names, such as Elokim, which is drawn into Gevurah (restraint), is only a radiance, nothing compared with His essence.


ולכן כדי להמשיכו ית׳ להתלבש במדותיו להיות עולם חסד יבנה118 הוא ע״י התומ״צ [התורה ומצות] ע״י מצוה זו נמשך שם זה במדה זו כו׳ אך עיקר הפי׳ לאתקנא רזא דשמיה היינו להמשיך מבחי׳ שמו הגדול שהוא בחי׳ א״ס.
Therefore, to draw Him, may He be blessed, to be clothed in His attributes (middos), so that “the world is built with kindness,” is through Torah and mitzvos: through this mitzvah this Name is drawn into this attribute, etc. But the main meaning of “to perfect the mystery of His Name” is to draw down from the level of His great Name, which is the level of the Infinite One (Ein Sof).
That is why the Names must be drawn into the attributes through Torah and mitzvos, each mitzvah drawing a particular Name into a particular attribute. But the deeper meaning of “perfecting the mystery of His Name” is to draw from His great Name, the level of the Infinite itself.




18וכנודע שיש יחוד שם הוי״ה ואדני שהוא המשכה מבחי׳ שם הוי״ה סוכ״ע בשם אדני בחי׳ ממכ״ע [ממלא כל עלמין].
As is known, there is the union of the Name Havayah and [the Name] Ado-nai, which is a drawing down from the level of the Name Havayah, the light that encompasses all worlds (sovev kol almin), into the Name Ado-nai, the level of the light that fills all worlds (memalei kol almin).
The Kabbalah speaks of the union of the Name Havayah with the Name Ado-nai. Havayah, the light that encompasses all worlds, is drawn into Ado-nai, the light that fills all worlds and gives each its life.


וע״י התומ״צ [התורה ומצות] הוא המשכה מבחי׳ שמו הגדול כנ״ל בענין משובח ומפואר עדי עד שמו הגדול.
And through Torah and mitzvos there is a drawing down from the level of His great Name, as explained above regarding “praised and glorified forever and ever [is] His great Name.”
Through Torah and mitzvos the drawing down comes from His great Name, the source spoken of in “praised and glorified forever and ever is His great Name.”




19ועי״ז לאתקנא רזא דשמיה שיהי׳ [שיהיה] נמשך גלוי בחי׳ זו בשאר כל השמו׳ [השמות] וז״ש [וזהו שכתוב] ר״פ וארא אל אברהם119 כו׳
And through this [comes about] “to perfect the mystery of His Name”: that the revelation of this level be drawn into all the other Names. And this is what is said at the beginning of Parshas Va’eira, “And I appeared to Avraham,” etc.,
So “perfecting the mystery of His Name” means drawing the revelation of the great Name into all the other Names. The maamar applies this to G-d’s words to Moshe at the beginning of Parshas Va’eira, “I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shakai.”


ושמי הוי׳ לא נודעתי להם לפי שלא ניתנה התורה להם כי גלוי שם הוי׳ שהיא בחי׳ שמו הגדול הוא ע״י מתן תורה וכמ״ש במ״א.
“but by My Name Havayah I was not known to them”: because the Torah had not been given to them. For the revelation of the Name Havayah, which is the level of His great Name, is through the Giving of the Torah, as is explained elsewhere.
G-d’s Name Havayah, here identified with His great Name, was not made known to the Patriarchs because they did not yet have the Torah. Its revelation came only with the Giving of the Torah at Sinai.




20וזהו ענין וקרבתנו מלכנו לשמך הגדול כי להיות המשכה זו מבחי׳ שמו הגדול הוא דוקא ע״י נשמות ישראל.
And this is the meaning of “And You have brought us near, our King, to Your great Name”: for this drawing down from the level of His great Name comes about specifically through the souls of Israel.
The blessing before the morning Shema says, “You have brought us near, our King, to Your great Name.” Drawing down His great Name comes about specifically through the souls of Israel.


וז״ש [וזהו שכתוב] כי לא יטוש120 ה׳ את עמו בעבור שמו הגדול וכתיב ביהושע ומה תעשה לשמך הגדול121 כי תלת קשרין מתקשרין דא בדא122 ישראל מתקשרין באורייתא ואורייתא בקוב״ה [בקודשא בריך הוא].
And this is what is written, “For G-d will not forsake His people, for the sake of His great Name”; and it is written regarding Yehoshua, “And what will You do for Your great Name?” For “three knots are bound to one another: Israel is bound to the Torah, and the Torah to the Holy One, blessed be He.”
Two verses tie G-d’s great Name to His people: Shmuel’s assurance that G-d will not forsake His people for His great Name’s sake, and Yehoshua’s plea after the defeat at Ai, “What will You do for Your great Name?” The Zohar explains the bond: Israel is bound to the Torah and the Torah to G-d.


וארז״ל [ואמרו רבותינו זכרונם לברכה] דהע״ה [דוד המלך עליו השלום] היה מחבר תורה שלמעלה123 בהקב״ה דהיינו להיות הקב״ה יושב ונשפל בתורה שהוא התחברות והמשכת בחי׳ שמו הגדול בחכמה כו׳:
And our Sages, of blessed memory, said that King David, peace be upon him, would join the Torah above with the Holy One, blessed be He: that is, that the Holy One, blessed be He, should sit and be lowered into the Torah, which is the joining and the drawing down of the level of His great Name into Chochmah (wisdom), etc.
The Zohar also says that King David joined the Torah above with the Holy One, blessed be He, so that G-d, as it were, “sits and is lowered” into the Torah. This is the drawing of His great Name into Chochmah, the source of the Torah.




Section 6 · ¶21
“The names of the children of Israel”
21וזהו פי׳ ואלה שמות בני ישראל124 וגו׳ שמות ממש ע״ד מ״ש ויעש דוד שם.
And this is the meaning of “And these are the names of the children of Israel,” etc.: actual names, in the sense of what is written, “And David made a name.”
The maamar returns to its opening verse. The “names” of the children of Israel are real Names, like the “name” David made, which the Zohar reads as making a holy Name.


ופי׳ בזוה״ק [בזוהר הקדוש]125 דעביד שמא קדישא שהמשיך בחי׳ גלוי שם הוי״ה למטה להמשיך אור א״ס מבחי׳ חכמה עילאה יו״ד של שם.
And the holy Zohar explains that he made a holy Name: he drew down the revelation of the Name Havayah below, to draw the Infinite Light (Or Ein Sof) from the level of supernal Chochmah (wisdom), the yud of the Name.
David drew the revelation of the Name Havayah into the world below. The yud of the Name stands for supernal Chochmah, through which the Infinite Light is drawn.


וה׳ של שם בחי׳ הדבור ורוח פיו ית׳ כו׳ לעולם העשי׳ [העשיה] כמ״ש באגה״ק [באגרת הקודש]126 וכך הוא פי׳ שמות בנ״י [בני ישראל] שבנ״י [שבני ישראל] ממשיכים ועושים בחי׳ גלוי שמות עליונים למטה.
And the heh of the Name is the level of speech, and “the breath of His mouth,” may He be blessed, etc., to the World of Asiyah (Action), as is written in Iggeres HaKodesh. And this is the meaning of “the names of the children of Israel”: the children of Israel draw down and make the revelation of the supernal Names below.
The heh of the Name is the level of speech, “the breath of His mouth,” reaching down to the World of Asiyah, as Iggeres HaKodesh explains. So “the names of the children of Israel” means that Jewish souls draw down and reveal the supernal Names in the world.


וכמש״ל [וכמה שכתוב לעיל] בפי׳ לאתקנא רזא דשמיה כו׳ ובפי׳ משובח ומפואר עדי עד שמו הגדול
As explained above, in the explanation of “to perfect the mystery of His Name,” etc., and in the explanation of “praised and glorified forever and ever [is] His great Name.”
This joins the two earlier explanations: Torah and mitzvos “perfect the mystery of His Name” and draw down “His great Name.”


(ובפרטות יעקב וי״ב בניו השבטים ששרשן ממש באצי׳ בע״ס [בעשר ספירות] שהן הן השמות עליונים וכנודע ג״כ בפע״ח [בפרי עץ חיים] איך יחוד קוב״ה [קודשא בריך הוא] ושכינתי׳ נק׳ יחוד יעקב ורחל או ישראל ורחל והיינו יחוד הוי״ה באדני.
(And in particular Yaakov and his twelve sons, the tribes, whose root is actually in the World of Atzilus (Emanation), in the ten Sefiros, which are themselves the supernal Names. As is also known from Pri Etz Chaim, the union of the Holy One, blessed be He, and His Shechinah (Divine Presence) is called the union of Yaakov and Rachel, or of Yisrael and Rachel, which is the union of Havayah with Ado-nai.
In a long parenthesis the Alter Rebbe adds that Yaakov and the twelve tribes in particular are rooted in Atzilus, in the ten Sefiros, which are the supernal Names. In the Arizal’s teaching (Pri Etz Chaim), the union of the Holy One, blessed be He, with His Shechinah is called the union of Yaakov, or Yisrael, with Rachel: Havayah united with Ado-nai.


כי שרש נשמת יעקב נמשך מבחי׳ שם הוי״ה ושרש נשמת רחל נמשך מבחי׳ שם אדני ולכן כנס״י [כנסת ישראל] נמשלה לרחל כמ״ש כרחל לפני גוזזי׳127 כו׳
For the root of Yaakov’s soul is drawn from the level of the Name Havayah, and the root of Rachel’s soul is drawn from the level of the Name Ado-nai. Therefore the Congregation of Israel (Knesses Yisrael) is likened to Rachel, as it is written, “like a ewe (rachel) before her shearers,” etc.
Yaakov’s soul comes from Havayah and Rachel’s from Ado-nai. That is why the Congregation of Israel, the collective soul of the Jewish people, is compared to Rachel, whose name means “ewe,” as in “like a ewe before her shearers.”


וכן י״ב שבטי׳ הם כנגד י״ב צירופי הוי״ה שבכל חדש מאיר צירוף אחד מי״ב צירופי128 הוי״ה באדני כו׳ כמ״ש במ״א. וז״ש [וזהו שכתוב] בשבטים הראובני השמעוני129 כו׳ שיש שם י״ה בכל א׳ מהשבטים כו׳.130
And likewise the twelve tribes correspond to the twelve permutations of Havayah, for in each month one of the twelve permutations of Havayah shines in Ado-nai, etc., as is explained elsewhere. And this is why it says of the tribes, “the Reuveni, the Shimoni,” etc., for the Name Yah is in each one of the tribes, etc.
The four letters of Havayah can be arranged in twelve orders, and each month a different arrangement shines into Ado-nai; the twelve tribes correspond to them. The Torah’s family names, such as haReuveni and haShimoni, begin with heh and end with yud, so the Name Yah is set on each tribe.


ופי׳ ואלה שמות היינו כי המשכת השמות הוא ע״י התורה כנ״ל בענין ס׳ מלכות כו׳ ושיתא סדרי משנה וכל א׳ כלול מו׳ זהו בגימט׳ [בגימטריא] אלה
And the meaning of “And these (ve’eileh) are the names” is that the drawing down of the Names is through the Torah, as explained above concerning “sixty queens,” etc. And the six orders of the Mishnah, each one comprising six: this is the numerical value of eileh,
The word ve’eileh (“and these”) also hints at how the Names are drawn: through the Torah, as with the “sixty queens,” the tractates of the Mishnah. The Mishnah has six orders, each comprising six, thirty-six in all, and eileh (alef, lamed, heh) adds up to 36.


כמ״ש במ״א ע״פ אלה פקודי המשכן131132 והוא בחי׳ המשכה אך מקודם צ״ל העלאה והיינו ע״י שם מ״ב וזהו ואלה גימט׳ [גימטריא] מ״ב ועמ״ש במ״א פ׳ תולדות133 ע״פ ויקרא להן שמות כשמת134 שהא׳ בוי״ו והב׳ בלא וי״ו ע״ש).
as is explained elsewhere on “These are the accounts of the Mishkan,” and it is the level of drawing down. But before that there must be an elevation, which is through the Name of Forty-Two; and this is [why it says] ve’eileh, whose numerical value is forty-two. And see what is explained elsewhere, in Parshas Toldos, on “And he called them names like the names,” where the first is with a vav and the second without a vav; see there.)
Eileh is explained this way elsewhere, on “These are the accounts of the Mishkan,” as the drawing down. But a drawing down must be preceded by an elevation, which comes through the Forty-Two-Letter Name, and ve’eileh, with its vav (6), equals 42. The Alter Rebbe also refers to his explanation in Toldos of the two spellings of “names,” one with a vav and one without.


אך פי׳ וענין ואלה שמות כו׳ הבאי׳ [הבאים] מצרימה קאי על זמן הגלות כי יש בחי׳ מצרים דקדושה למעלה
But the meaning and concept of “And these are the names,” etc., “who came to Egypt” refers to the time of exile. For there is a level of “Egypt” of holiness above,
Now the maamar explains why these Names are said to “come to Egypt”: the verse speaks of the exile. Even above, in holiness, there is a level called “Egypt.”


כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)]135 בענין הגרון שנק׳ מצרים לשון מצר כו׳ והיינו כי מצרים לשון מצר בחי׳ העלם והסתר וידוע דבזמן הגלות כתיב אותותינו לא ראינו.136
as is written in Likkutei Torah regarding the throat, which is called Mitzrayim (Egypt), from the word meitzar (a narrow place), etc. That is, Mitzrayim is from the word meitzar, the level of concealment and hiddenness. And it is known that of the time of exile it is written, “Our signs we have not seen.”
The Arizal’s Likkutei Torah, on Vayeshev, calls the throat Mitzrayim, from meitzar, a narrow place. Mitzrayim thus stands for concealment, which is why the Psalmist says of the exile, “Our signs we have not seen.”


ופי׳ שהאותיות ושמות עליונים שאנו ממשיכים ע״י התורה ותפלה לא ראינו שאינן בבחי׳ גלוי אצלנו.
The meaning is that the letters and the supernal Names that we draw down through Torah and prayer “we have not seen,” for they are not in a state of revelation for us.
“Our signs” (ososeinu) is read as the letters (osiyos) of Torah and prayer and the supernal Names we draw down through them. In exile we do not see them: their effect is not revealed to us.


והיינו לפי שהן מתעלמים בבחי׳ מצרים בחי׳ מקום צר המעלים ומסתיר כו׳ משא״כ א״י [ארץ ישראל] נק׳ ארץ טובה ורחבה137 שהיא בחי׳ גלוי כו׳:
That is because they are hidden in the level of Mitzrayim, the level of a narrow place that conceals and hides, etc. This is not so with the Land of Israel, which is called “a good and spacious land,” which is the level of revelation, etc.
They are hidden because they pass through “Egypt,” a narrow place that conceals. The Land of Israel, by contrast, is “a good and spacious land,” the level of revelation.




Section 7 · ¶22–24
The first descent: from wisdom into thought
22וביאור הענין138 הוא דהנה שמו הגדול הוא שם הוי׳ וידוע דיו״ד הוא בחי׳ צמצום וה׳ התפשטות אורך ורוחב כו׳.
The explanation of the matter is as follows. His great Name is the Name Havayah, and it is known that the yud is the level of tzimtzum (contraction), and the heh is expansion in length and breadth, etc.
The maamar now explains the two descents in depth. His great Name is Havayah, and its letters describe how G-dliness is drawn down: the yud, a mere point, is contraction, and the heh, with its length and breadth, is expansion.


לפי שכך היא דרך המשכה מא״ס ב״ה בעולמות שצ״ל תחלה צמצום ואח״כ התפשטות כו׳. (וכך הוא בענין הירידה והמשכת האור מתחלה בבחי׳ מצרים דקדושה ואח״כ בחי׳ ארץ טובה ורחבה139 בחי׳ התפשטות וגלוי)
For this is the way of drawing down from the Infinite One (Ein Sof), blessed be He, into the worlds: first there must be tzimtzum, and afterwards expansion, etc. (And so it is with the descent and the drawing down of the light: first in the level of “Egypt” of holiness, and afterwards the level of “a good and spacious land,” the level of expansion and revelation.)
Every drawing down from the Infinite into the worlds follows this order: first contraction, then expansion. The descent of the light follows the same order, first into the “Egypt” of holiness, a narrow place, and afterwards into “a good and spacious land,” expansion and revelation.


והנה כתיב ירד ירדנו140 (מצרימה) כו׳ ירידה אחר ירידה וכן ביצ״מ [ביציאת מצרים] וגאולה כתיב ואנכי אעלך גם עלה141 כו׳ עלה נעלה142 כו׳ עילוי אחר עילוי.
Now it is written, “We came down, indeed came down (to Egypt),” etc.: a descent after a descent. And likewise regarding the Exodus from Egypt and the redemption it is written, “And I will bring you up, also bring [you] up,” etc., [and] “We shall go up, indeed go up,” etc.: an elevation after an elevation.
The maamar recalls the doubled verbs it began with: two descents into Egypt and two ascents out of it.


ולבאר כל זה בענין מצרים דקדושה וירידת בנ״י [בני ישראל] ויעקב לשם יש להקדים משל143 א׳ והוא כי
To explain all this, concerning “Egypt” of holiness and the descent of the children of Israel and Yaakov there, we must first present an analogy, which is this.
To explain the “Egypt” of holiness and the descent of Yaakov and his sons there, the Alter Rebbe first offers an analogy from the human soul.


הנה אותיות המחשבה והדבור שניהם ממקור א׳ נובעים הוא אור השכל כי המדות חסד דין ורחמים נמשכים מן השכל והמחשבה נמשכת מן המדות
The letters of thought and of speech both flow from one source, the light of the intellect. For the emotive attributes (middos), kindness, judgment and compassion, are drawn from the intellect, and thought is drawn from the attributes
In a person, both the letters of thought and the letters of speech come from the intellect. Normally the intellect gives rise to the emotions, such as kindness, judgment and compassion, and these in turn give rise to thought.


(היינו ע״פ רוב שהרי אין שום מחשבה אא״כ [אלא אם כן] יש תאוה לדבר זה אך לפעמים המחשבה מקבלת מהשכל עצמו וממדות שבשכל אף שלא נתפשט׳ עדיין המדה בלב וכנודע מענין ההפרש בין קפידא לכעס שהכעס הוא מדה בלב
(that is, for the most part, since there is no thought at all unless there is a desire for that thing. But sometimes thought receives from the intellect itself and from the attributes within the intellect, even though the attribute has not yet spread into the heart. As is known from the difference between displeasure (kepeida) and anger: anger is an attribute in the heart.
A parenthesis qualifies this: usually a person thinks about something only because he desires it, but sometimes thought draws directly on the intellect and on emotions that exist in the mind before they reach the heart. The example is the difference between displeasure (kepeida) and anger: anger is an emotion felt in the heart.


משא״כ הקפידא היא רק במוח ועכ״ז [ועם כל זה] המחשבה מלא ממנה וכן עד״ז בשארי מדות שבשכל יוכל להיות המחשבה מקבלת מהן עצמן שלא ע״י המדות שבלב ותדע דאפי׳ [דאפילו] הדבור מקבל לפעמי׳ [לפעמים] מהשכל שלא ע״י המדות.
Displeasure, by contrast, is only in the mind, and even so the thought is full of it. And similarly with the other attributes within the intellect: thought can receive from them directly, not by way of the attributes in the heart. And know that even speech sometimes receives from the intellect not by way of the attributes.
Displeasure stays in the mind, yet it fills a person’s thoughts. So thought can draw on the emotions within the mind without passing through the heart, and even speech sometimes draws directly on the intellect.


וזהו ענין ר״ח [ראש חודש] כנז׳ [כנזכר] ע״פ והיה מדי חדש144 כו׳ ע״ש. וכ״ש [וכל שכן] בענין המחשבה רק לפעמים מקבלת המחשבה ג״כ מהמדות וע׳ במאמר הזהר דפ׳ פנחס ע״פ אנכי אשמח145 כו׳ ע״ש. גם לפי הנמשל דלקמן בענין ירידת יעקב למצרים דפ׳ ויגש יובן כן)
And this is the matter of Rosh Chodesh, as mentioned [in the discourse] on “And it shall be, from one new moon to another,” etc.; see there. All the more so with thought. But at times thought also receives from the attributes; and see the passage of the Zohar in Parshas Pinchas on “I will rejoice,” etc.; see there. This will also be understood from the application below, concerning Yaakov’s descent to Egypt in Parshas Vayigash.)
For these distinctions the Alter Rebbe refers to what is said about Rosh Chodesh on the verse “from one new moon to another,” and to a passage of the Zohar in Parshas Pinchas on “I will rejoice in G-d.” He adds that the application to Yaakov’s descent in Vayigash, given below, will show the same thing.


ומשתלשל׳ [ומשתלשלת] ויורד׳ מטה מטה להיות אותיות הדבור ועכ״ז [ועם כל זה] עודם קשורי׳ [קשורים] ומיוחדים באור השכל המאיר ומתלבש בהם שהרי מחשבתו של אדם היא לפ״ע [לפי ערך] שכלו וכן מדבורו של אדם נודע חכמתו.
And [thought] evolves and descends lower and lower to become the letters of speech. Yet even so, they are still bound and united with the light of the intellect, which shines and is clothed in them; for a person’s thought accords with his intellect, and likewise from a person’s speech his wisdom is known.
Thought descends further to become the letters of speech. Even so, both remain bound to the intellect that shines in them: a person thinks according to his understanding, and his wisdom can be recognized from his speech.


וע״ד דוגמת משל זה יובן למעלה הגם שאין לו דמות הגוף כו׳ עכ״ז [עם כל זה] הרי דברה תורה כלשון בנ״א [בני אדם].
And in the manner of this analogy it will be understood [how it is] above: although He has no bodily form, etc., nevertheless “the Torah speaks in the language of people.”
G-d has no body, but the Torah speaks in human terms, so the same pattern can be applied, with care, to Him.


דהנה כתיב מה רבו מעשיך146 ה׳ כולם בחכמה עשית הרי שהתהוות העולמות הוא ע״י בחי׳ חכמה.147
For it is written, “How manifold are Your works, O G-d; You have made them all with wisdom.” Thus the coming into being of the worlds is through the level of Chochmah (wisdom).
The Psalm says that G-d made all His works with wisdom: the worlds come into being through Chochmah.




23והרי כתיב בדבר ה׳ שמים נעשו148 שהתהוותם הוא ע״י בחי׳ דבור. אלא היינו שנשתלשל׳ [שנשתלשלה] חכמתו ית׳ חכים
Yet it is written, “By the word of G-d the heavens were made,” [meaning] that they came into being through the level of speech. Rather, the meaning is that His wisdom, may He be blessed,
Yet another verse says the heavens were made “by the word of G-d,” through speech. The answer is that G-d’s wisdom descends and clothes itself in His speech.


ולא בחכמה ידיעא149150 בדבר ה׳ הן עשרה מאמרות יהי אור151 יהי רקיע152 תדשא הארץ153 בחי׳ עלמין דאתגליין.
[which is] “wise, but not with a knowable wisdom,” evolved down into “the word of G-d,” which are the Ten Utterances, “Let there be light,” “Let there be a firmament,” “Let the earth sprout forth”: the level of the revealed worlds (almin d’isgalyan).
G-d’s wisdom, “wise, but not with a knowable wisdom,” in the words of the Tikkunei Zohar, descends into the Ten Utterances of creation, such as “Let there be light.” These create the “revealed worlds” (almin d’isgalyan), the lower worlds whose existence is apparent.


וכן בבחינת עלמין סתימין דלא אתגליין שהוא בחי׳ מחשבתו ית׳ כביכול יש ג״כ בחי׳ אותיות ומאמרות יהי אור כו׳
And likewise in the level of the hidden worlds (almin stimin) that are not revealed, which is the level of His thought, may He be blessed, so to speak, there are also letters and utterances, “Let there be light,” etc.,
The higher “hidden worlds” (almin stimin), which correspond to G-d’s thought, so to speak, also have letters and utterances: the counterpart of thought in the analogy.


כנודע למעייני׳ [למעיינים] בס׳ הזהר בענין ההיכלות שיש למעלה ג״כ בעלמין סתימין בחי׳ שמים וארץ וכוכבים ומזלות מלאכים ונשמות ומן העולם ועד העולם מאיר ומתלבש בהן חכמתו ית׳ חכים ולא בחכמה ידיעא
as is known to those who study the Zohar regarding the Heichalos (Chambers): above, in the hidden worlds too, there are the levels of heavens and earth, stars and constellations, angels and souls. And “from world to world” His wisdom, may He be blessed, “wise, but not with a knowable wisdom,” shines and is clothed in them.
The Zohar’s account of the Heichalos (Chambers) describes the hidden worlds as having their own heavens and earth, stars, angels and souls. In every world, from the highest to the lowest, G-d’s wisdom shines and is clothed.


(והארה והמשכה הנמשכת מבחי׳ חכמה זהו בחי׳ יעקב והתלבשותו במחשבה ודבור שהן בחי׳ אותיות המגבילים זהו ענין ב׳ בחי׳ הירידות למצרים דקדושה ירידה אחר ירידה ממחשבה לדבור כמשי״ת [כמו שיתבאר]).
(And the radiance and drawing down that comes from the level of Chochmah (wisdom) is the level of Yaakov; and its being clothed in thought and speech, which are the level of letters that set limits, is the matter of the two descents into “Egypt” of holiness, a descent after a descent, from thought to speech, as will be explained.)
The parenthesis applies the analogy: the radiance drawn from Chochmah is called Yaakov, and its clothing first in thought and then in speech, letters that set limits on it, are the two descents into the “Egypt” of holiness.


והנה עצם ח״ע [חכמה עילאה] קודם התלבשותה בבחי׳ עלמין דהיינו קודם התלבשותה גם בעלמין סתימין נק׳ ישראל לי ראש154 כו׳
Now, the essence of supernal Chochmah before it is clothed in the level of worlds, that is, before it is clothed even in the hidden worlds, is called “Yisrael, li rosh (a head for Me),” etc.
Chochmah itself, before it clothes itself even in the hidden worlds, is called Yisrael, because the letters of Yisrael can be read li rosh, “a head for Me.” It is the “head,” the highest level.


(וכמו שבהראש מלובש הנשמה כמ״ש בתניא פנ״ג [פרק נ״ג]155 כך בחי׳ הארה משמו הגדול מלובש׳ בבחי׳ ישראל לי ראש היא בחי׳ ח״ע [חכמה עילאה]. כמאמר וקרבתנו מלכנו156 לשמך הגדול וכמש״ל [וכמה שכתוב לעיל]).
(Just as the soul is clothed in the head, as is written in Tanya, chapter 53, so the radiance from His great Name is clothed in the level of “Yisrael, li rosh,” which is the level of supernal Chochmah; as in the saying, “And You have brought us near, our King, to Your great Name,” and as explained above.)
As the soul rests chiefly in the head, as Tanya, chapter 53, explains, so the radiance of His great Name rests in Chochmah, the level called “Yisrael, a head for Me.” The blessing before the morning Shema, “And You have brought us near, our King, to Your great Name,” is cited in support, as explained above.


והמשכת ח״ע [חכמה עילאה] להתלבש תוך עלמין נק׳ יעקב יו״ד עקב157 שנמשך הארה מבחי׳ ח״ע [חכמה עילאה] הנקרא יו״ד להתלבש בבחי׳ עלמין שהן רק בחי׳ עקביי׳ לגבי ח״ע [חכמה עילאה] עצמה.
And the drawing down of supernal Chochmah to be clothed within worlds is called Yaakov, yud akev (“yud, heel”): a radiance is drawn from the level of supernal Chochmah, which is called yud, to be clothed in the level of worlds, which are only the level of heels in relation to supernal Chochmah itself.
The radiance of Chochmah that descends into the worlds is called Yaakov, read as yud akev, “yud” and “heel.” The yud stands for Chochmah, and the worlds are only its “heels,” the lowest extension of its light.


וכמ״ש והארץ הדום רגלי158 שבחי׳ ארץ שהיא בחי׳ מל׳ נק׳ הדום רגלי והוא בחי׳ אותיות הדבור.
As it is written, “And the earth is My footstool”: the level of “earth,” which is the level of Malchus (sovereignty), is called “My footstool,” and it is the level of the letters of speech.
Similarly G-d calls the earth His “footstool”: “earth” is Malchus, the level of the letters of speech, the lowest point of the divine light.


ועד״ז ג״כ באותיות המחשבה כו׳ (ועמ״ש במ״א ע״פ הזוהר פ׳ קדושים159 ועבדי אשר בחרתי160 דא יעקב כו׳ מענין זה.
And similarly with the letters of thought, etc. (And see what is explained elsewhere on this matter, on the Zohar in Parshas Kedoshim, “‘And My servant whom I have chosen’: this is Yaakov,” etc.
The same applies to the letters of thought. The Alter Rebbe refers to his explanation of a passage of the Zohar in Kedoshim that reads “My servant whom I have chosen” as Yaakov.


וז״ש [וזהו שכתוב] מידי אביר יעקב161 משם רועה אבן ישראל שבחי׳ אבן הוא אותיות כנודע בס״י [בספר יצירה]162 שתי אבנים בונות163 כו׳ והם מקבלים מבחי׳ יעקב) וזהו שנק׳ יעקב בריח התיכון164 המבריח מן הקצה אל הקצה.165
And this is what is written, “From the hands of the Mighty One of Yaakov, from there [came] the shepherd, the stone of Israel”: the level of “stone” is letters, as is known from Sefer Yetzirah, “Two stones build,” etc., and they receive from the level of Yaakov.) And this is why Yaakov is called “the middle bar, which bolts from end to end.”
The “stone of Israel” in Yaakov’s blessing is read as letters, for Sefer Yetzirah calls letters “stones”: two stones build two houses, as two letters build two words. The letters receive from Yaakov, and so Yaakov is called “the middle bar” of the Mishkan, which ran from end to end, linking the highest to the lowest.


וזהו ענין ירידה הא׳ שבפ׳ ויגש ואלה שמות בני ישראל הבאים מצרימה יעקב ובניו166 שהיא ירידה בבחי׳ מצר וגבול להתלבש בבחי׳ עלמין סתימין.167
And this is the first descent, in Parshas Vayigash, “And these are the names of the children of Israel who came to Egypt, Yaakov and his sons”: a descent into the level of constriction and limitation, to be clothed in the level of the hidden worlds.
The first descent, the one in Vayigash, is the descent of Chochmah’s radiance into the limits of the hidden worlds, the counterpart of thought.


ולכן נאמר כאן בנ״י [בני ישראל] יעקב שבחי׳ יעקב בשם בנ״י [בני ישראל] יכונה שהרי הוא מקבל מבחי׳ ח״ע [חכמה עילאה] שהוא בחי׳ ישראל (הנז׳ [הנזכר] שם בפ׳ ויגש) לי ראש כנ״ל:
Therefore it says here, “the children of Israel … Yaakov”: the level of Yaakov is called by the name “the children of Israel,” since it receives from the level of supernal Chochmah, which is the level of “Yisrael (mentioned there in Parshas Vayigash), li rosh,” as explained above.
That is why Vayigash counts Yaakov among “the children of Israel”: at this level Yaakov receives from Chochmah, called Yisrael, and so he is its “son.” This answers the question raised at the start of the maamar.




24והנה בגלות נאמר אותותינו לא ראינו.168 דהנה ענין אותות ומופתים הוא שינוי הטבע כמו ולקחת ממימי היאור169 כו׳
Now, of the exile it is said, “Our signs we have not seen.” For signs and wonders are a change in nature, as in “And you shall take of the water of the River,” etc.,
The maamar now explains “our signs we have not seen.” Signs and wonders are changes in nature, like the sign G-d gave Moshe: water taken from the Nile would turn to blood on dry land.


והיו לדם ביבשת והוא ע״י הארת ח״ע [חכמה עילאה] בחי׳ שם הוי״ה (כנ״ל שבחי׳ שם הגדול מאיר בח״ע [בחכמה עילאה]).
“and they shall become blood on the dry land.” And this is through the radiance of supernal Chochmah (wisdom), the level of the Name Havayah (as explained above, that the level of the great Name shines in supernal Chochmah).
Such a change comes from the radiance of supernal Chochmah, the level of the Name Havayah, in which His great Name shines.


וז״ש [וזהו שכתוב] פרעה לא ידעתי את170 הוי׳ כ״א בחי׳ שם אלקים בחינת הצמצום בדבר ה׳ שא״א לשנות סדרי בראשית.
And this is what Pharaoh said, “I do not know Havayah”: [he knew] only the level of the Name Elokim, the level of the tzimtzum (contraction) in “the word of G-d,” in which it is impossible to change the order of creation.
Pharaoh said, “I do not know Havayah”: he knew only Elokim, the Name of contraction that governs nature through the Ten Utterances, and at that level the order of creation cannot change.


אבל ע״י הארת ח״ע [חכמה עילאה] משתנים הצירופים כי התהוות המים הוא ממאמ׳ יקוו המים171 שנמשך בדבר ה׳ מע״מ [מעשרה מאמרות]. אבל הארת החכמה יכול לשנות הצירוף ממים לדם.
But through the radiance of supernal Chochmah the combinations [of letters] change. For the coming into being of water is from the utterance “Let the waters be gathered,” which is drawn forth in “the word of G-d,” from the Ten Utterances; but the radiance of Chochmah can change the combination from water to blood.
Every creature exists through a combination of letters in one of the Ten Utterances; water, for instance, comes from “Let the waters be gathered.” Chochmah, the source of the utterances, can rearrange those letters and turn water into blood.




Section 8 · ¶25–29
The second descent and the long darkness
25וכנראה בחוש שהשכל מנהיג ומשנה הדבור כרצונו. וזהו ג״כ ענין המטה שהיה מעץ החיים שנהפך לנחש ומנחש למטה
As is seen plainly, the intellect directs and changes speech as it wishes. And this is also the meaning of the staff, which was from the Tree of Life, which turned into a serpent, and from a serpent [back] into a staff.
Experience shows that the intellect directs speech and changes it as it wishes. Moshe’s staff, which the text describes as coming from the Tree of Life, illustrates such change: it turned into a serpent and back into a staff.


שהוא ענין השינוי מהעלם לגלוי ומגלוי להעלם וכן מ״ש השב ידך אל חיקך172 כו׳ ויוציאה מחיקו והנה שבה כבשרו כו׳.
That is the change from concealment to revelation and from revelation to concealment. And likewise what is written, “Put your hand back into your bosom,” etc., “and he took it out of his bosom, and behold, it had returned like his flesh,” etc.
Each change is a passage from concealment to revelation or back again, like Moshe’s hand, which became leprous in his bosom and was then restored. Such changes come from a level above the thing that changes, as the intellect is above speech.


ולכן היו כל המופתים ע״י משה שהוא בחי׳ הארת החכמה כמ״ש כי מן המים משיתהו173 בחי׳ ח״ע [חכמה עילאה].
Therefore all the wonders were through Moshe, who is the level of the radiance of Chochmah (wisdom), as it is written, “For from the water I drew him,” the level of supernal Chochmah.
That is why all the wonders came through Moshe: he is the radiance of Chochmah, alluded to in “from the water I drew him,” for water stands for supernal Chochmah.


וז״ש [וזהו שכתוב] אותותינו לא ראינו אותותינו דייקא כי ישראל עלו במחשבה.174175 לפי שבגלות הוא בחי׳ הסתר והעלם עד שנראה העולם ליש ודבר בפ״ע [בפני עצמו]. וכמ״ש אתה אל מסתתר:176
And this is what is written, “Our signs we have not seen”: “our signs,” specifically, for Israel arose in [G-d’s] thought. For in exile there is the level of hiddenness and concealment, to the point that the world appears to be an existence (yesh), a thing in its own right. As it is written, “You are a G-d who hides Himself.”
In exile we do not see “our signs,” the wonders that belong to Israel, whose souls “arose in G-d’s thought” before creation. Exile is concealment, so the world seems to exist on its own, as Isaiah says, “You are a G-d who hides Himself.”




26ובחי׳ ירידה הב׳ הוא מ״ש כאן ואלה שמות בנ״י [בני ישראל] הבאים מצרימה את יעקב177 שבחי׳ ישראל לי ראש יורד בבחי׳ מצר וצמצום עם בחי׳ יעקב
And the second descent is what is said here, “And these are the names of the children of Israel who came to Egypt with Yaakov”: the level of “Yisrael, li rosh” descends into the level of constriction and contraction together with the level of Yaakov.
The second descent is the one in Shemos: here Yisrael itself, Chochmah, descends into constriction together with Yaakov. That is why this verse speaks of the children of Israel coming “with Yaakov.”


והוא ענין הירידה בבחי׳ עלמין דאתגליין ודבר ה׳ שהוא צמצום וירידה ב׳ ומבשרי אחזה178 שהקול היוצא מהבל הלב הוא קול פשוט ומתצמצם להיות נחלק בה׳ מוצאות הפה אחה״ע מהגרון כו׳
This is the descent into the level of the revealed worlds and “the word of G-d,” which is a second contraction and descent. And “from my flesh I shall see”: the voice that comes out of the breath of the heart is a simple voice, and it is contracted so as to be divided among the five places of articulation of the mouth, alef, ches, heh, ayin from the throat, etc.
This descent is into the revealed worlds and the word of G-d, a second contraction. Human experience shows it (“from my flesh I shall see”): the voice that comes from the breath of the heart is one simple sound, which is contracted and divided among the five places of articulation in the mouth, beginning with the throat letters alef, ches, heh, ayin.


וזהו ענין משה שהי׳ [שהיה] כבד פה וכבד לשון179 כי משה הוא בחי׳ הארת עצם החכמה א״א לבא לידי גילוי בדבור כ״א ע״י בחי׳ צמצום.
And this is the matter of Moshe being “heavy of mouth and heavy of tongue”: for Moshe is the level of the radiance of the essence of Chochmah, [which] cannot come to revelation in speech except through a tzimtzum (contraction).
This is why Moshe was “heavy of mouth and heavy of tongue.” He was the radiance of the essence of Chochmah, which can come out in speech only through contraction.




27וכמ״ש ואתה תהיה לו לאלקים דייקא. ועכ״ז [ועם כל זה] עודנה קשורה ומיוחדת במקורו ושרשו בחי׳ ישראל לי ראש שמאיר ומתגלה גם בעולם הדבור כמ״ש לא יעקב יאמר עוד שמך180 כי אם ישראל.181
As it is written, “And you shall be to him as Elokim,” specifically. Yet even so, it is still bound and united with its source and root, the level of “Yisrael, li rosh,” which shines and is revealed in the world of speech as well, as it is written, “Your name shall no longer be called Yaakov, but Yisrael.”
G-d told Moshe that Aharon would be his mouth and Moshe would be “as Elokim” to him: Elokim is the Name of contraction, and Moshe’s Chochmah reached speech through Aharon. Even so, speech remains bound to its root, Yisrael, which shines even in the world of speech, as in “no longer Yaakov, but Yisrael.”


(היינו בחינת חכמה המתלבשת במדות ומשם נמשך בדבור ולכן לא נק׳ יעקב בחי׳ בן לישראל זה) כמ״ש ואתם תלקטו לאחד אחד182 למהוי אחד באחד.183
(That is, the level of Chochmah (wisdom) that is clothed in the attributes (middos) and from there is drawn into speech; and therefore Yaakov is not called a son of this Yisrael.) As it is written, “And you shall be gathered one by one,” to be “one with the One.”
This Yisrael is Chochmah clothed in the emotions and from there in speech, so Yaakov is not its “son.” The two become one, as in Isaiah’s “gathered one by one,” “one with the One.”


איש וביתו184 באו185 ראובן ושמעון בחי׳ ראיה ושמיעה186 שנמשך גם בעלמין דאתגליין מבחי׳ ישראל וכמ״ש ותקרא את שמו ראובן187 כי ראה כו׳.
“Each man and his household came”: Reuven and Shimon, the level of sight and hearing, which is drawn from the level of Yisrael into the revealed worlds too, as it is written, “And she called his name Reuven, for [G-d] has seen,” etc.
“Each man and his household” are Reuven and Shimon, named for sight (Reuven, “He has seen”) and hearing (Shimon, “He has heard”). These powers come from Yisrael and reach even into the revealed worlds.




28ותקרא את שמו שמעון188 כי שמע הוי׳. לוי עתה הפעם ילוה אישי אלי189 בחי׳ התקשרות ויחוד
“And she called his name Shimon, for G-d has heard.” Levi: “Now this time my husband will be joined to me,” the level of bonding and union.
Shimon’s name comes from “G-d has heard,” and Levi’s from “my husband will be joined to me,” which stands for bonding and union.


כי ראיה ושמיעה היא בחי׳ השגחה פרטית על כל דרכי בנ״א [בני אדם] ובוחן כליות ולב190 לפניך נגלו כל תעלומות
For sight and hearing are the level of individual Providence over all the ways of people, and “He tests the kidneys and the heart”; “before You all the hidden things of the heart are revealed.”
G-d’s “sight” and “hearing” are His individual Providence over every person’s ways: He searches the heart, and all its hidden things are open before Him.


לב שלא כדעת הכופרים191 בהשגחה פרטית ויאמרו לא יראה192 יה ולא יבין אלקי יעקב מאחר שנמשך בסדר ההשתלשלות בדבר ה׳ ועלמין דאתגליין.
[This is] not like the view of those who deny individual Providence, “and they said, ‘Yah will not see, nor will the G-d of Yaakov understand,’” since it is drawn down through the order of the chain of descending worlds (hishtalshelus), in “the word of G-d” and the revealed worlds.
This rejects those who deny individual Providence, whom the Psalm quotes: “G-d will not see.” They reason that since G-d’s light comes down through the chain of worlds and the word of G-d, He cannot be concerned with each person’s details.


אלא שעודנ׳ [שעודנה] קשורו׳ [קשורות] במקורן ושרשן (וזהו פי׳ ואלה שמות כו׳ שגם במצרים נמשך בחי׳ השמות עליונים איש וביתו דכר ונוקבא יחוד מ״ה [שם מ״ה] וב״ן [ושם ב״ן] רק שאותותינו לא ראינו אך העלם זה הוא סבת הגלוי העצום אח״כ וכמ״ש בסמוך):
Rather, they are still bound to their source and root. (And this is the meaning of “And these are the names,” etc.: even in Egypt the level of the supernal Names is drawn down, “each man and his household,” male and female, the union of Mah and Ban; only that “our signs we have not seen.” But this concealment is the cause of the immense revelation afterwards, as will be explained shortly.)
In truth the lower levels remain bound to their root. Even in Egypt the supernal Names are drawn down as “each man and his household,” male and female: the union of Mah and Ban, the Name Havayah spelled out in two ways (numerical values 45 and 52), the giving and the receiving aspects. We simply do not see it, and this very concealment brings about the great revelation that follows.




29והנה להיות193 בחי׳ הגלוי א״א להיות אלא ע״י בחי׳ העלם תחלה בחינת יו״ד צמצום ואח״כ ה׳ התפשטות אורך ורוחב כברייתו של עולם194 ברישא חשוכא והדר נהורא
Now, revelation can come about only through concealment first: the level of the yud, contraction, and afterwards the heh, expansion in length and breadth; as in the creation of the world, “first darkness and then light.”
Revelation can come only after concealment, as the Name Havayah shows: the yud, a point of contraction, comes before the heh, expansion. The Talmud learns the same order from creation: “first darkness and then light.”


והוא ענין הגלות שבמצרים שהי׳ [שהיה] צ״ל גילוי מתן תורה הנגלות לנו ולבנינו195 פב״פ [פנים בפנים] דבר196 ה׳ היה די בגלות רד״ו שנה ולע״ל [ולעתיד לבוא] שיתגלה פנימית התורה
And this is the matter of the exile in Egypt: for there to be the revelation of the Giving of the Torah, “the revealed things [are] for us and for our children,” “face to face G-d spoke,” the exile of two hundred and ten years was enough. But for the Time to Come, when the inner dimension (pnimiyus) of the Torah will be revealed,
For the revelation at Sinai, the revealed part of the Torah, the 210 years in Egypt were enough. But the revelation of the Torah’s inner dimension in the Time to Come requires a far longer darkness.


כי עין בעין יראו197 כו׳ ונגלה כבוד198 ה׳ כו׳ צריך כל אריכות החשך הזה ברישא חשוכא
for “eye to eye they shall see,” etc., and “the glory of G-d shall be revealed,” etc., the whole length of this darkness is needed: “first darkness.”
When “eye to eye they shall see” and “the glory of G-d shall be revealed,” the light will be so great that the whole long darkness of this exile must come before it.


וכמ״ש וישכם אברהם בבקר199 שלהיות גלוי בחינת אברהם הוא בבקר אחר חשכת הלילה דוקא (כי הנה מ״ת [מתן תורה] היה גלוי שם הוי״ה וכמ״ש ושמי הוי״ה לא נודעתי להם200201 רק במ״ת [במתן תורה] נאמר אנכי202 הוי״ה כו׳
As it is written, “And Avraham rose early in the morning”: the revelation of the level of Avraham comes in the morning, specifically after the darkness of the night. (For the Giving of the Torah was the revelation of the Name Havayah, as it is written, “But by My Name Havayah I was not known to them”; only at the Giving of the Torah is it said, “I am Havayah,” etc.
Avraham’s quality, Chesed (kindness), appears “in the morning,” after the darkness of night. The parenthesis explains: at Sinai the Name Havayah was revealed (“I am Havayah”), a revelation the Patriarchs did not have.


אך לע״ל [לעתיד לבוא] כתיב והיה הוי׳ לי לאלקים203 שיהיה גלוי ממקום עליון יותר עד דשם הוי׳ יהיה חשוב רק כאלקים כמ״ש במ״א וזהו עיקר ענין גלוי שמו הגדול וכנודע דבי״ג מדה״ר [מדות הרחמים] נאמר הוי״ה הוי״ה ופסיק טעמא כו׳.
But of the Time to Come it is written, “And Havayah will be Elokim to me”: there will be a revelation from a still higher place, to the point that the Name Havayah will be considered only like Elokim, as is explained elsewhere. And this is the essence of the revelation of His great Name. As is known, in the Thirteen Attributes of Mercy it says “Havayah, Havayah,” with a pause between them, etc.
In the Time to Come the revelation will come from a still higher place, so that Havayah will seem like Elokim beside it, as the verse says, “Havayah will be Elokim to me.” In the Thirteen Attributes of Mercy, “Havayah, Havayah” are separated by a pause: there are two levels of Havayah.


כי שם הוי״ה הראשון הוא מה שלמעלה מהשתלשלות ומשם יהיה הגילוי כו׳ ע״כ מתעכב זמן רב והחשך גדול יותר כי יהיה אח״כ אור גדול יותר
For the first Name Havayah is what is above the chain of descending worlds (hishtalshelus), and the revelation will come from there, etc. Therefore it is delayed a long time and the darkness is greater, for afterwards there will be a greater light.
The first Havayah is above the chain of worlds, and the future revelation will come from there. That is why the exile is so long and its darkness so great: the coming light is greater still.


וזהו בית יעקב לכו ונלכה204 באור הוי״ה פי׳ באור המאיר בשם הוי״ה כמ״ש באד״ר [באדרא רבא] )(דק״ל) וזהו ענין שמע ישראל הוי״ה205 כו׳
And this is [the meaning of] “House of Yaakov, come and let us walk in the light of Havayah,” meaning in the light that shines in the Name Havayah, as is written in the Idra Rabba (folio 130).) And this is the meaning of “Hear, O Israel, Havayah,” etc.:
Isaiah’s “House of Yaakov, come and let us walk in the light of Havayah” speaks of the light that shines in the Name Havayah, as the Idra Rabba of the Zohar explains. So too the Shema says, “Hear, O Israel, Havayah.”


ישראל דייקא. בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] יעקב אמרו206 והוא ענין יחודא עילאה ויחודא תתאה למהוי אחד באחד כו׳:207
“Israel,” specifically. “Blessed be the Name of the glory of His kingdom forever and ever”: Yaakov said it. And this is the matter of the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah), to be “one with the One,” etc.
The Shema addresses “Israel,” the higher level, while “Blessed be the Name of the glory of His kingdom” was said by Yaakov, as the Talmud relates. These are the higher unity, in which the world is nothing before G-d, and the lower unity, in which G-d is present within the world; together they make “one with the One.”




Section 9 · ¶30–36
Exile as sleep
30וביאור הענין208 דלכאורה אינו מובן דאם ירידת יעקב למצרים הוא ענין המשכת הארת ח״ע [חכמה עילאה] בעלמין סתימין ועלמין דאתגליין כנ״ל.
The explanation of the matter: at first glance it is not understood: if Yaakov’s descent to Egypt is the drawing down of the radiance of supernal Chochmah (wisdom) into the hidden worlds and the revealed worlds, as explained above.
A question arises. If Yaakov’s descent into Egypt is simply the drawing of Chochmah into the hidden and revealed worlds, as explained, it seems hard to understand.


א״כ תמוה איך נק׳ זה בשם גלות מצרים והלא כך צ״ל סדר השתלשלו׳ [השתלשלות] והתהוות העולמות כמ״ש כלם בחכמה עשית209 והיינו ע״י עשרה מאמרות כנ״ל.
If so, it is puzzling how this can be called the exile of Egypt. Is this not how the order of the chain of descending worlds (hishtalshelus) and the coming into being of the worlds must be, as it is written, “You have made them all with wisdom,” that is, through the Ten Utterances, as explained above?
Why should this be called “the exile of Egypt”? It is simply the order by which the worlds come into being, “You have made them all with wisdom,” through the Ten Utterances.




31ואם כך הוא סדר הבריאה מה ענין זה לגלות ושעבוד. אך הענין כמ״ש במ״א ע״פ אני ישנה210211 שהגלות נמשל לשינה כי ענין השינה היא שסותם עיניו ואינו רואה כלום.
And if this is the order of creation, what does it have to do with exile and servitude? But the matter is as explained elsewhere on “I am asleep”: the exile is likened to sleep, for sleep means that one closes his eyes and sees nothing.
If this is only the order of creation, what does it have to do with exile and servitude? The answer draws on the verse “I am asleep, but my heart is awake”: exile is likened to sleep, in which a person shuts his eyes and sees nothing.


כך בגלות כתי׳ [כתיב] אותותנו לא ראינו212 פי׳ אותותנו הוא בחי׳ אותיות התורה והתפלה שהם בחי׳
So too of the exile it is written, “Our signs we have not seen.” The meaning: “our signs” are the level of the letters of Torah and prayer.
So too in exile “our signs we have not seen”: “our signs” (ososeinu) are the letters (osiyos) of Torah and prayer.


המשכות מסוכ״ע בממכ״ע [בממלא כל עלמין] אכן בגלות אין התגלות אור א״ס לעינינו רק האותיות הם מסותרים נעלמים אבל ולבי ער כי למעלה יש כל התגלות האורות.
They are the level of drawings down from the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin). But in exile there is no revelation of the Infinite Light (Or Ein Sof) to our eyes; the letters are hidden and concealed. Yet “my heart is awake,” for above there is the full revelation of the lights.
Those letters draw G-dliness from the light that encompasses the worlds into the light that fills them. In exile the Infinite Light is not revealed to our eyes and the letters’ effect is hidden, yet “my heart is awake”: above, all the lights are fully revealed.


משא״כ בזמן בהמ״ק [בית המקדש] הי׳ [היה] התגלות שכינה למטה ממש והי׳ [והיה] יורד אש שלמעלה לאכול הקרבן כו׳. אבל בגלות העלמין מסתירים.
This was not so in the time of the Holy Temple, when there was a revelation of the Shechinah (Divine Presence) actually below, and fire from above would descend to consume the offering, etc. But in exile the worlds (ha’almin) conceal.
In the time of the Temple the Shechinah was openly revealed below, and fire came down from heaven to consume the offerings. In exile the worlds (almin) conceal; the word recalls he’elem, concealment.




32וזהו הבאים מצרימה שמלובשים השמות בהעלמין בבחי׳ הסתר והעלם כו׳ ולכן נק׳ שינה שהגלוי אינו לעינינו.
And this is [the meaning of] “who came to Egypt”: the Names are clothed in the worlds, in a state of hiddenness and concealment, etc. Therefore it is called sleep, for the revelation is not before our eyes.
This is the meaning of “who came to Egypt”: the Names are clothed in the concealing worlds. Exile is called sleep because the revelation is not before our eyes.


רק למעלה ולבי ער213 ולכן בגלות ג״כ נראה עולם כמנהגו נוהג.214 אך באמת הוא עושה נפלאות גדולות לבדו215 שהוא לבדו מכיר בהן הגם שאין נראה לעינינו:
Only above is there “and my heart is awake.” Therefore in exile, too, it appears that “the world follows its natural course.” But in truth He “does great wonders alone”: He alone recognizes them, even though they are not visible to our eyes.
Above, “my heart is awake.” So in exile the world seems to run its natural course, yet G-d “does great wonders alone”: He alone knows them, though we do not see them.




33ועוי״ל [ועוד יש לומר] דודאי אילו הי׳ [היה] הגלוי בהעלמין מבחי׳ ח״ע [חכמה עילאה] לא היו העלמין מסתירין ומעלימין כ״כ [כל כך] לעינינו.
It can also be explained further. Certainly, if the revelation in the worlds were from the level of supernal Chochmah (wisdom), the worlds would not hide and conceal so much from our eyes.
A further explanation of why exile conceals: if the revelation within the worlds came from supernal Chochmah itself, the worlds would not hide it so thoroughly.


והראיה לזה בהתנוצצו׳ [בהתנוצצות] הגאולה ע״י מרבע״ה [משה רבינו עליו השלום] שהוא מבחי׳ הארת ח״ע [חכמה עילאה] מיד נעשו אותות ומופתים לעין כל בשינוי הטבע כו׳ ומשום שהדבור בטל לגבי ח״ע [חכמה עילאה] מקורו וע״ד מאמר מי שאמר לשמן וידלוק216 כו׳.
The proof of this: when the redemption began to sparkle through Moshe our Teacher, peace be upon him, who is from the level of the radiance of supernal Chochmah, at once signs and wonders were done before the eyes of all, with changes in nature, etc. That is because speech is nullified before supernal Chochmah, its source; in the manner of the saying, “He who said to the oil that it should burn,” etc.
The proof is the beginning of the redemption through Moshe, the radiance of Chochmah: at once there were open signs and wonders that changed nature. Speech, through which nature exists, is nullified before Chochmah, its source, as in the Talmud’s words, “He who told the oil to burn will tell the vinegar to burn.”


אך היינו בגילוי הארת ח״ע [חכמה עילאה] ממש שזהו הנק׳ בחי׳ ישראל משא״כ בגלות אז אין הגלוי בהעלמין מבחי׳ הח״ע [החכמה עילאה] ממש שהוא מבחי׳ הנק׳ ישראל לי ראש.
But that is with the revelation of the radiance of supernal Chochmah itself, which is what is called the level of Yisrael. This is not so in exile: then the revelation in the worlds is not from the level of supernal Chochmah itself, which is from the level called “Yisrael, li rosh.”
That happens when Chochmah itself, called Yisrael, is revealed. In exile the revelation in the worlds does not come from Chochmah itself, “Yisrael, li rosh.”


רק שנמשך בקיעת איזה הארה דרך מסך ולבוש ובחי׳ זו נק׳ יעקב ומבחי׳ זו מאיר בהעלמין להחיותם מאין ליש
Rather, some radiance breaks through and is drawn down by way of a screen and a garment. This level is called Yaakov, and from this level [light] shines in the worlds to give them life, from nothing to something.
Only a faint radiance breaks through a screen and a garment; this level is called Yaakov. From it comes the life-force that brings the worlds into being from nothing.


ולכן העלמין הן מסתירין ומעלימין על הארה זו ולא נודעה כי באה אל קרבנה217 ועל כן אותותנו לא ראינו לא ראינו דייקא שבאמת גם עכשיו הכל בהשגחה פרטי׳ כמו בזמן ההוא.
Therefore the worlds hide and conceal this radiance, and “it was not known that it had come into their midst.” And so “our signs we have not seen”: “we have not seen,” specifically, for in truth now too everything is by individual Providence, as in that time.
So the worlds hide this radiance, and, in words borrowed from Pharaoh’s dream, “it was not known that it had come into them.” That is why the verse says “we have not seen” the signs: even now everything is governed by individual Providence, as it was then, but we do not see it.




34והכל כמו אותות ומופתי׳ ההם רק שלא ראינו שאין ניכר שום שינוי. והוא ע״ד לעושה נפלאות גדולות לבדו218 שאין בעל הנס מכיר בניסו219 מפני שהעלמין מעלימין וזהו בחי׳ הגלות ממש.
And everything is like those signs and wonders, only that “we have not seen,” for no change is noticeable. And this is in the manner of “To Him who alone does great wonders”: the one for whom the miracle is done does not recognize his miracle, because the worlds conceal. And this is the very essence of exile.
Everything that happens now is like those signs and wonders, but no change is visible. As the Talmud says, the one for whom a miracle is done does not recognize his miracle, because the worlds conceal it; this is the essence of exile.


והסיבה לזה הוא מפני שאין הגלוי בהעלמין רק מבחי׳ בני ישראל ובחי׳ יעקב ולא בחי׳ ישראל שהוא ח״ע [חכמה עילאה] ממש.
The reason for this is that the revelation in the worlds is only from the level of “the children of Israel” and the level of Yaakov, and not from the level of Yisrael, which is supernal Chochmah (wisdom) itself.
The reason is that the revelation in the worlds comes only from “the children of Israel” and from Yaakov, the lower levels, and not from Yisrael, Chochmah itself.




35והדוגמא לזה כמו עד״מ באיזו השכלה הנה מי שמשיג עומק המושכל לאמתתו יוכל להלבישה בכמה מיני אותיו׳ [אותיות] אם באותיו׳ [באותיות] אלו או בדבורי׳ אחרים כפי שצריך לו כך יוכל לשנות הצירופי׳.
An illustration of this, by way of analogy, is any intellectual concept: one who grasps the depth of the idea in its truth can clothe it in many kinds of letters, whether in these letters or in other words, as he needs; thus he can change the combinations.
An analogy: a person who understands an idea to its depth can express it in many ways, in these words or in others, as he needs. He can change the “combinations” of letters because he stands above them.


משא״כ מי שאינו משיג לעומקה ממש אע״פ [אף על פי] שמשיג ענינה לא יוכל לשנות הצירופים כלל רק יגידה בצירופי׳ [בצירופים] שקיבל.
This is not so with one who does not grasp its actual depth: even though he grasps its subject, he cannot change the combinations at all, but can only tell it in the combinations he received.
One who grasps only the subject, without its depth, cannot change the wording; he can repeat it only in the words he received.




36וכמו עד״מ היודע לשון המשנה אלו כשירות בבהמה220 כו׳ לא יוכל לומרה בצירופי׳ [בצירופים] אחרים רק יחזיר הלשון כמו שהוא ממש בלי תוס׳ [תוספת] ומגרעת
As, by way of analogy, one who knows the wording of the Mishnah, “These are kosher in an animal,” etc., cannot say it in other combinations; he can only repeat the wording exactly as it is, without addition or omission.
So one who knows only the wording of a Mishnah, such as “These are kosher in an animal,” can only repeat it word for word, with nothing added or missing.


אבל מי שיודע פנימי׳ [פנימיות / פנימית] ותוך המכוון יוכל לומר דיני המשנה בלשונות ודבורים אחרים כו׳ וזהו שאנו אומרים יהא שמיה221 רבא מברך לעלם ולעלמי עלמיא.
But one who knows the inner meaning and the core of what is intended can state the laws of the Mishnah in other expressions and words, etc. And this is what we say, “May His great Name be blessed forever and to all eternity (le’alam u’le’almei almaya).”
One who understands its inner meaning can state its laws in other words. This is the meaning of the Kaddish, “May His great Name be blessed forever and to all eternity”: in Aramaic, alam and almaya also mean “world,” so we ask that His great Name be revealed in all the worlds.


פי׳ שהבקשה שיהי׳ [שיהיה] הגלוי בהעלמין מבחי׳ שמו הגדול222 ממש ועי״ז לא יסתירו העלמין כלל. ועמ״ש בפ׳ חקת ע״פ על כן יאמרו המושלים223224 כו׳ ונחשב חשבונו של עולם:225
Meaning: the request is that the revelation in the worlds be from the level of His great Name itself, and through this the worlds will not conceal at all. And see what is explained in Parshas Chukas on “Therefore those who speak in parables say,” etc., [and] “let us calculate the account of the world.”
The request is that the revelation in the worlds come from His great Name itself; then the worlds will not conceal at all. The Alter Rebbe refers to his explanation in Chukas of “Therefore those who speak in parables say,” which the Talmud reads as “Come, let us calculate the account of the world.”




Section 10 · ¶37–41
Yisrael Sava and Yisrael Zuta
37ושרש הדברים הוא כי הנה יש ישראל סבא וישראל זוטא. פי׳ כי ישראל לי ראש הוא בחי׳ חכמה
The root of the matter is that there is Yisrael Sava (the elder Yisrael) and Yisrael Zuta (the lesser Yisrael). Meaning: “Yisrael, li rosh” is the level of Chochmah (wisdom).
The root of all this: there are two levels called Yisrael, Yisrael Sava (the elder) and Yisrael Zuta (the lesser). “Yisrael, a head for Me” is Chochmah.


אך עצמיות ח״ע [חכמה עילאה] חכים ולא בחכמה226 ידיעא א״א להשיג כי הוא כמו שהוא ית׳ לבדו הוא גם אילו לא ברא העולמות. רק בחי׳ נה״י [נצח הוד יסוד] דאבא מאירים להיות מקור לעולמות ונעשים מוחין לז״א.
But the very essence of supernal Chochmah, “wise, but not with a knowable wisdom,” cannot be grasped, for it is as He, may He be blessed, is by Himself, even had He not created the worlds. Only the level of Netzach (victory), Hod (splendor) and Yesod (foundation) of Abba shines to be a source for the worlds and becomes the intellect (mochin) of Z’eir Anpin (the emotive attributes).
The essence of supernal Chochmah cannot be grasped at all; it is as G-d is in Himself, whether or not worlds exist. Only its lower faculties, Netzach, Hod and Yesod of Abba, shine as the source of the worlds and become the intellect (mochin) of Z’eir Anpin, the emotive attributes.




38וענין נה״י [נצח הוד יסוד] הוא עד״מ כליות יועצות227 איך להשפיע. ע׳ [עיין] באגה״ק [באגרת הקודש] ד״ה להבין משל ומליצה.228 ובחי׳ נה״י [נצח הוד יסוד] דאבא נק׳ ישראל סבא.229
And Netzach, Hod and Yesod are, by way of analogy, “kidneys that counsel” how to bestow; see Iggeres HaKodesh, the section beginning “To understand a parable and a figure.” And the level of Netzach, Hod and Yesod of Abba is called Yisrael Sava.
Netzach, Hod and Yesod are like the kidneys, which the Talmud says “counsel”: they decide how the intellect is to be given over to others. Iggeres HaKodesh explains this, and the Netzach, Hod and Yesod of Abba are called Yisrael Sava.


ופי׳ בני ישראל הבאים מצרימה היינו המשכות מבחי׳ חכמה הנ״ל שנק׳ יש״ס [ישראל סבא] באותיות המחשבה ולכן יעקב שהוא מבחי׳ אחוריים דאבא המתלבש בתבונה נק׳ בן לישראל זה שהוא יש״ס [ישראל סבא] נה״י [נצח הוד יסוד] דאבא.230
And the meaning of “the children of Israel who came to Egypt” is the drawings down from the level of Chochmah (wisdom) mentioned above, which is called Yisrael Sava, into the letters of thought. Therefore Yaakov, who is from the level of the back (achorayim) of Abba, which is clothed in Tevunah, is called a son of this Yisrael, which is Yisrael Sava, Netzach, Hod and Yesod of Abba.
“The children of Israel who came to Egypt” are the light drawn from this Chochmah, Yisrael Sava, into the letters of thought. Yaakov, the “back” (outer aspect) of Abba clothed in Tevunah, the lower part of Binah, receives from Yisrael Sava and so is called its son.




39וז״ש [וזהו שכתוב] בפ׳ ויגש ואלה שמות בנ״י [בני ישראל] כו׳ יעקב ובניו231 שיעקב עצמו בכלל בני ישראל יכונה משום דהתם מיירי בענין ההמשכה מבחי׳ יש״ס [ישראל סבא] הנמשך באותיות המחשבה
And this is what is said in Parshas Vayigash, “And these are the names of the children of Israel,” etc., “Yaakov and his sons”: Yaakov himself is named as included among “the children of Israel,” because there it speaks of the drawing down from the level of Yisrael Sava, which is drawn into the letters of thought.
This explains Vayigash: “Yaakov and his sons” are counted among “the children of Israel” because that verse speaks of the drawing from Yisrael Sava into the letters of thought.


וע״כ לגבי בחי׳ יש״ס [ישראל סבא] נקרא יעקב בני ישראל כו׳ והיא הירידה הראשונה דמצרימה היינו בבחי׳ אותיות המחשבה שנק׳ ג״כ מצרימה שהם בחי׳ אותיות וכלים המגבילים האור כו׳ והירידה הב׳ הוא באותיות הדבור.
Therefore, relative to the level of Yisrael Sava, Yaakov is called “the children of Israel,” etc. And this is the first descent “to Egypt,” namely into the level of the letters of thought, which are also called “to Egypt,” since they are the level of letters and vessels that limit the light, etc. And the second descent is into the letters of speech.
Relative to Yisrael Sava, Yaakov is one of its “children.” This is the first descent into “Egypt,” into the letters of thought, which also limit the light; the second descent is into the letters of speech.




40והוא מ״ש בפ׳ שמות פעם ב׳ ואלה שמות בנ״י [בני ישראל] הבאים מצרימה והדבור מקבל מבחי׳ ישראל זוטא.
And this is what is said in Parshas Shemos a second time, “And these are the names of the children of Israel who came to Egypt”; and speech receives from the level of Yisrael Zuta.
The verse in Shemos repeats “And these are the names” for the second descent, into speech, which receives from Yisrael Zuta.


כי הנה ישראל זוטא היינו בחי׳ ז״א כי הגם שז״א היינו ו״ק [ו׳ קצוות] דאצי׳ חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד].
For Yisrael Zuta is the level of Z’eir Anpin (the emotive attributes). For although Z’eir Anpin is the six extremities (vav ketzavos) of Atzilus: Chesed (kindness), Gevurah (restraint), Tiferes (beauty), Netzach (victory), Hod (splendor) and Yesod (foundation),
Yisrael Zuta is Z’eir Anpin, the six emotive Sefiros of Atzilus, from Chesed to Yesod.


אך כשהמוחין דאו״א [דאבא ואימא] נתלבשו בו נק׳ ישראל לי ראש כי יש הפרש גדול בין כשהמוחין מאירים במדות או כשהם רק מדות לבד.
yet when the intellect (mochin) of Abba and Imma is clothed in it, it is called “Yisrael, li rosh.” For there is a great difference between when the mochin shine in the attributes (middos) and when they are attributes alone.
When the intellect of Abba and Imma (Chochmah and Binah) is clothed in Z’eir Anpin, it too is called Yisrael, “a head for Me.” Emotions guided by the intellect are very different from emotions alone.


עד״מ למטה התינוק נוח לכעוס משא״כ מי שמדותיו בהשכל קשה לכעוס. ולכך אומרים אב הרחמן שבחי׳ חכמה מקור הרחמים
By way of analogy, below: a child is easily angered, whereas one whose attributes are within the intellect is slow to anger. Therefore we say “Merciful Father” (Av HaRachaman), for the level of Chochmah (wisdom) is the source of compassion
A child, whose emotions are not yet guided by understanding, is quick to anger, while a person whose emotions are governed by the intellect is slow to anger. So we call G-d “Merciful Father” (Av HaRachaman): “Father” is Chochmah, and Chochmah is the source of compassion.


(ועמש״ל [ועיין מה שכתוב לעיל] ע״פ השמים כסאי232233 בפירוש צדקה תרומ׳ [תרומם]234 כו׳ וזהו מי כעמך ישראל גוי אחד235 כו׳) ולכן כשהמוחין מאירי׳ בז״א נק׳ ישראל
(and see what is explained above on “The heavens are My throne,” in the explanation of “tzedakah exalts,” etc.; and this is [the meaning of] “Who is like Your people Israel, one nation,” etc.). Therefore when the mochin shine in Z’eir Anpin it is called Yisrael.
The Alter Rebbe refers to the first maamar of Torah Ohr, on “The heavens are My throne,” where “tzedakah exalts a nation (goy)” is explained as raising the emotive attributes to Chochmah, and adds the verse “Who is like Your people Israel, one nation.” When the intellect shines in Z’eir Anpin, it is called Yisrael.


אך מ״מ ישראל זוטא כי הוא רק המשכ׳ מוחין במדו׳ [במדות]. משא״כ ישראל סבא זהו נה״י [נצח הוד יסוד] דאבא עצמו עד״מ השכל עצמו.
But nevertheless it is Yisrael Zuta, for it is only a drawing of the mochin into the attributes. Yisrael Sava, by contrast, is Netzach, Hod and Yesod of Abba itself, by way of analogy the intellect itself.
Still, it is only Yisrael Zuta, the intellect drawn into the emotions, while Yisrael Sava is the Netzach, Hod and Yesod of Abba itself, like the intellect itself in a person.


והנה מבחי׳ ישראל זוטא שהוא ז״א נמשך בבחי׳ אותיות הדבור כמשל הדבור שמקבל מהבל הלב שבו משכן המדות.
Now, from the level of Yisrael Zuta, which is Z’eir Anpin, [light] is drawn into the level of the letters of speech, as in the analogy of speech, which receives from the breath of the heart, where the attributes dwell.
Speech draws from Yisrael Zuta, Z’eir Anpin, just as human speech is formed from the breath of the heart, where the emotions dwell.




41וזהו ענין ואלה שמות בנ״י [בני ישראל] הנאמר בפ׳ שמות דקאי על ירידה הב׳ שהיא המשכת ז״א באותיות הדבור וע״כ בחי׳ יעקב לא נק׳
And this is the meaning of “And these are the names of the children of Israel” said in Parshas Shemos, which refers to the second descent, the drawing of Z’eir Anpin (the emotive attributes) into the letters of speech. Therefore the level of Yaakov is not called
The verse in Shemos refers to the second descent, the drawing of Z’eir Anpin into the letters of speech. That is why Yaakov is not called one of “the children of Israel” there.


בני ישראל כי יעקב שהוא בחי׳ אחוריים דאבא אינו בן לישראל זוטא אלא אח עד״מ.
“the children of Israel,” for Yaakov, who is the level of the back of Abba, is not a son of Yisrael Zuta but, by way of analogy, a brother.
Yaakov, the “back” of Abba, is not a child of Yisrael Zuta; in the analogy he is rather its brother.


וז״ש [וזהו שכתוב] בנ״י [בני ישראל] הבאים מצרימה את יעקב236 שהדבור מקבל מבחי׳ בני ישראל זוטא וגם מבחי׳ יעקב כו׳:
And this is what is said, “the children of Israel who came to Egypt with Yaakov”: speech receives from the level of the children of Yisrael Zuta, and also from the level of Yaakov, etc.
So Shemos says “the children of Israel who came to Egypt with Yaakov”: speech receives both from Yisrael Zuta and from Yaakov. This resolves the question with which the maamar opened.



In one’s avodah
The toil of Torah study in exile, its questions, its reasoning and the struggle to clarify the halachah, is the “labor in mortar and bricks” that will bring the revelation of the Torah’s inner dimension. Through Torah and mitzvos a person draws His great Name into the world, and through tzedakah raises what has been refined. Even when G-d’s hand is hidden and “our signs we have not seen,” everything is governed by individual Providence.
Questions for discussion
	Why does the maamar see the hard questions and disputes of Torah study as the counterpart of the labor in Egypt, and what does that labor accomplish?
	How can a finite soul receive the infinite delight of His great Name, and what part does the Torah play?
	What is the difference between the first descent, in Vayigash, and the second, in Shemos, and how does it explain whether Yaakov is a “son” of Israel?
	Why must revelation be preceded by concealment, and why is the present exile so much longer than the exile in Egypt?
	If individual Providence is as real now as at the Exodus, why do we not see it, and what do we ask for when we say “May His great Name be blessed”?

Sources and references
Notes
Paragraph 1
1ואלה שמות
Another transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחה אחרת במאמרי אדה״ז פרשיות ע׳ ריט (רק ענין אחד). ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות וכו׳ באוה״ת שמות ע׳ ז. כרך ז ע׳ ב׳תעא. ב׳תעה. ב׳תפג. קיצור כרך ח ע׳ ב׳תתכג. ב׳תתל. ביאור על המאמר באוה״ת שמות ע׳ קח ואילך. לכללות מאמר זה ראה סה״מ תרכ״ז (הוצאת תש״ס) ע׳ פד ואילך. סה״מ תרנ״ח ע׳ עו. ד״ה ואברהם זקן תרצ״ב. ד״ה ואלה שמות תש״כ. ד״ה ואלה שמות תשמ״ו. פלח הרמון שמות ע׳ א.
2ואלה שמות
The opening verse of Shemos: “And these are the names of the children of Israel who came to Egypt with Yaakov; each man and his household came.” The whole maamar explains it.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות א, א.
3ואלה שמות . . יעקב ובניו
The parallel verse in Vayigash, which introduces the list of Yaakov’s family going down to Egypt. The maamar contrasts its “Yaakov and his sons” with the “with Yaakov” of Shemos.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ח. באוה״ת שמות כרך ז ע׳ ב׳תעה מביא קושיא זו בשם המגיד לב״י ר״פ שמות. וראה לקו״ש ח״ו ע׳ 4 הערה 16.
4ענין בואם
In this manuscript the words read “the order of their coming” (seder bo’am) instead of “the matter of their coming.”
Kehot’s noteבבוך 1052: סדר בואם.
5וצ״ל למה הוכפל . . וגם להבין השינויים
That maamar infers from the question itself that although the verse here repeats in general what was said in Vayigash, the two differ in their details, since halachah learns several matters from a single word, and here there are several changes.
Kehot’s noteבד״ה זה תשל״ג (הנחה בלתי מוגה) מדייק דמזה גופא מובן דאע״פ שבכללות הוכפל כאן אותו הענין שכבר נאמר בפ׳ ויגש . . שהרי שבגלוי הו״ע אחד עם הנאמר שם, עכ״ז בפרטיות ה״ה חלוקים בענינם, שהרי מתיבה אחת לומדים כמה ענינים בהלכה וכאן ישנם כמה שינוים מהנאמר בפרשת ויגש.
Paragraph 2
6The verse in Vayigash: “the children of Israel who came to Egypt, Yaakov and his sons.” It seems to count Yaakov among the children of Israel.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7שכולל יעקב ג״כ בכלל בני ישראל
There this question, why Yaakov is counted among “the children of Israel,” is brought in the name of the Maggid Meisharim of the Beis Yosef, at the beginning of Shemos.
Kehot’s noteראה באוה״ת כרך ז ע׳ ב׳תעה בשם המגיד להב״י ר״פ שמות. וראה לקו״ש ח״ו ע׳ 4 הערה 16.
8לא יעקב יאמר עוד שמך
After Yaakov wrestled with the angel he was told, “Your name shall no longer be called Yaakov, but Yisrael.” The maamar uses it to show that Yaakov and Yisrael are the same person.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כט.
Paragraph 3
9איך נק׳ בני ישראל
The Zohar on this verse asks: since it says “the children of Israel,” what is “with Yaakov”? The maamar takes up the same difficulty.
Zohar II, 2bזח״ב ב, ב
Kehot’s noteראה זח״ב ב, ב. כיון דכתיב בני ישראל מהו את יעקב ע״ש. באוה״ת פ׳ שמות ע׳ ז מציין ”וברבות ר״פ תולדות ישבו קושיא זו דיצחק ג״כ נקרא ישראל, ולכן נקרא יעקב בנ״י” עכ״ל. ראה באוה״ת שמות כרך ח ע׳ ב׳תתלג ב בענין הקושיא דכאן. ומפרש בפ׳ ויגש נק׳ בני ישראל בחייו, ובפ׳ שמות שהי׳ אחר שנסתלק נק׳ ישראל ע״ש.
10ירד ירדנו
Yosef’s brothers tell his steward, “we came down at first to buy food,” with a doubled verb. The maamar reads the doubling as two descents.
Genesis 43:20בראשית מ״ג:כ׳
וַיֹּאמְרוּ בִּי אֲדֹנִי יָרֹד יָרַדְנוּ בַּתְּחִלָּה לִשְׁבׇּר־אֹכֶל:
and said: ‘Oh my lord, we came indeed down at the first time to buy food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מג, כ.
11ואנכי אעלך גם עלה
G-d promises Yaakov before he goes down to Egypt, “I will go down with you to Egypt, and I will also surely bring you up.” The doubled verb hints at two ascents.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
12עלה נעלה
Calev tells the people, “We shall surely go up and take possession of it.” Here too the verb is doubled.
Numbers 13:30במדבר י״ג:ל׳
וַיַּהַס כָּלֵב אֶת־הָעָם אֶל־מֹשֶׁה וַיֹּאמֶר עָלֹה נַעֲלֶה וְיָרַשְׁנוּ אֹתָהּ כִּי־יָכוֹל נוּכַל לָהּ:
And Caleb stilled the people toward Moses, and said: ‘We should go up at once, and possess it; for we are well able to overcome it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יג, ל.
13היינו ב׳ עליות
The Or HaTorah on Beshalach refers back to this passage on the two ascents.
Kehot’s noteבאוה״ת בשלח ע׳ שנח מציין לכאן. ראה לקו״ש חט״ז ע׳ 126. ובד״ה הבאים ישרש תשל״ח.
14אעלה אתכם מעני מצרים
G-d’s promise at the burning bush to bring Israel up from Egypt to a land flowing with milk and honey. It speaks of only one ascent, so the second must be the future redemption.
Exodus 3:17שמות ג׳:י״ז
וָאֹמַר אַעֲלֶה אֶתְכֶם מֵעֳנִי מִצְרַיִם אֶל־אֶרֶץ הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
And I have said: I will bring you up out of the affliction of Egypt unto the land of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite, unto a land flowing with milk and honey.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יז.
15“I will be what I will be.” The Alter Rebbe cites it as a place where G-d told Moshe of the final redemption.
Exodus 3:14שמות ג׳:י״ד
וַיֹּאמֶר אֱלֹקִים אֶל־מֹשֶׁה אֶהְיֶה אֲשֶׁר אֶהְיֶה וַיֹּאמֶר כֹּה תֹאמַר לִבְנֵי יִשְׂרָאֵל אֶהְיֶה שְׁלָחַנִי אֲלֵיכֶם:
And G-d said unto Moses: ‘I AM THAT I AM’; and He said: ‘Thus shalt thou say unto the children of Israel: I AM hath sent me unto you.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
16כימי צאתך מאמ״צ אראנו נפלאות
Micah’s prophecy of the final redemption, modelled on the Exodus. The maamar learns from it that the purpose of the present exile parallels that of Egypt.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, טו.
17פנים בפנים דבר ה׳
Moshe recalls that at Sinai “face to face G-d spoke with you.” The maamar uses it to describe the Giving of the Torah as the goal of the Egyptian exile.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
Paragraph 5
18וזה לך האות
G-d’s sign to Moshe at the burning bush: after the Exodus they will serve G-d on this mountain. The maamar reads it as proof that the purpose of the Egyptian exile was the Giving of the Torah.
Exodus 3:12שמות ג׳:י״ב
וַיֹּאמֶר כִּי־אֶהְיֶה עִמָּךְ וְזֶה־לְּךָ הָאוֹת כִּי אָנֹכִי שְׁלַחְתִּיךָ בְּהוֹצִיאֲךָ אֶת־הָעָם מִמִּצְרַיִם תַּעַבְדוּן אֶת־הָאֱלֹקִים עַל הָהָר הַזֶּה:
And He said: ‘Certainly I will be with thee; and this shall be the token unto thee, that I have sent thee: when thou hast brought forth the people out of Egypt, ye shall serve G-d upon this mountain.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יב.
19כל אריכות הגלות הזה הוא כדי לזכות לגילוי פנימית התורה
A maamar with the same opening words, which the note cites for the idea that the whole length of this exile is for the sake of the revelation of the Torah’s inner dimension.
Kehot’s noteראה ד״ה ואלה שמות תש״כ.
Paragraph 6
20עין בעין יראו
“Eye to eye they shall see, when G-d returns to Zion.” The maamar reads it as the open revelation of the Time to Come.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
21וימררו את חייהם
The Torah’s description of the hard labor in Egypt. The maamar, following the Zohar, applies each phrase to the labor of Torah study in the present exile.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות א, יד.
22בעבודה קשה דא קושיא
There the Zohar is quoted in this order: “with hard labor” is the kushya, “with mortar” the kal vachomer, “and with bricks” libun hilchesa, “and with all labor in the field” the Baraisa.
Zohar III, 153aזח״ג קנג, א
Kehot’s noteזח״ג קנג, א. ובכ״מ. באוה״ת פ׳ שמות ע׳ ח הגירסא ”בעבודה קשה דא קושיא, בחומר דא ק״ו ובלבנים דא ליבון הלכתא ובכל עבודה בשדה דא ברייתא”, וכ״ה בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ פח. ומציין על זה כ״ק אדמו״ר זי״ע שם ”כ״ה לנכון בכת״י, ולכאורה כן צריך לתקן בתו״א, ששם באו התיבות ובלבנים דא ליבון הלכתא שלא במקומם” עכ״ל. וכ״ה בלקו״ש חט״ו ע׳ 408 הערה 29.
23בעבדה קשה דא קושיא
The Zohar reads the phrases of this verse as the stages of Torah study: “with hard labor” is the kushya, “with mortar” is the kal vachomer. The Alter Rebbe builds this part of the maamar on it.
Zohar, Beha'alotcha 14:77–15:87ספר הזהר, בהעלותך י״ד:ע״ז-ט״ו:פ״ז
Paragraph 7
24לבון הלכתא
It explains that libun hilchesa matches both aspects of bricks, impurity and stony hardness: clarifying the law removes and weakens the kelipos that conceal the halachos, and it also brings out new insights.
Kehot’s noteראה לקו״ש ח״ו ע׳ 25 הערה 88 השייכות ד”לבון הלכתא” לב׳ הענינים דלבנים [א. סטרא דמסאבותא, ב. קשים וחזקים כאבנים] הוא — לפי שגם בלבון הלכתא ישנם שני הענינים שבעשיית לבנים: (א) בירור וליבון ההלכות הוא ע״י הסרת והתשת כח הקליפות המעלימים ומכסים על ההלכות (ראה אגה״ק סימן כו — קמד, ב ואילך), (ב) ע״י לבון ההלכות, מתחדשים גם ענינים חדשים (ראה אגה״ק שם. ד״ה אשריכם ישראל, וד״ה לך לך תרס״ז). עכ״ל שם. בלקו״ת וזאת הברכה צו, ב. שה״ש לז, ג. מציין לכאן.
25The end of the verse on the labor in Egypt, “and with all labor in the field.” The Zohar applies it to the study of the Baraisa.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
26והנה להבין
In the margin the Tzemach Tzedek wrote a heading for this section: “2.
Kehot’s noteבבוך 1052 נוסף בגיליון בגוכתי״ק הצ״צ: ”ב. ענין עדי עד שמו הגדול”. בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ פה יש ביאור בענין עדי עד.
27נהנין מזיו השכינה
The Talmud says that in the World to Come there is no eating or drinking, but the righteous sit with crowns on their heads and take pleasure in the radiance of the Shechinah. The maamar uses these words for the souls’ delight.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
28King David asks to dwell in G-d’s house “to behold the pleasantness of G-d.” The maamar reads it as the delight of the soul in Gan Eden.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
29צדיקים אין להם מנוחה
The passage in Bamidbar teaches that there are many kinds of Gan Eden, one above the other without end, and that the books spoke only of two.
Kehot’s noteסוף ברכות. הגירסא שם: ת״ח. וכן הוא בלקו״ת במדבר יח, א. בהעלותך לג, ד. וראה לקמן צח, ב בשם לקוטי הש״ס להאריז״ל.
30“They go from strength to strength; each appears before G-d in Zion.” The Talmud reads it as the endless rise of the righteous.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31אין להם מנוחה בעוה״ב שנאמר ילכו מחיל אל חיל
The last passage of tractate Berachos: Torah scholars have no rest in this world or the next, for “they go from strength to strength.” The maamar cites it to show that the delights of Gan Eden have no end.
Berakhot 64a:12–13ברכות ס״ד א:י״ב-י״ג
אָמַר רַבִּי חִיָּיא בַּר אָשֵׁי אָמַר רַב: תַּלְמִידֵי חֲכָמִים אֵין לָהֶם מְנוּחָה לֹא בָּעוֹלָם הַזֶּה וְלֹא בָּעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״יֵלְכוּ מֵחַיִל אֶל חָיִל יֵרָאֶה אֶל אֱלֹקִים בְּצִיּוֹן״. אָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי חֲנִינָא: תַּלְמִידֵי חֲכָמִים מַרְבִּים שָׁלוֹם בָּעוֹלָם, שֶׁנֶּאֱמַר: ״וְכׇל בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ״.
R. Hiyya b. Ashe said in the name of Rab[3] : The disciples of the wise have rest neither in this world nor in the world to come; as it is said, "They go from strength to strength, every one of them appeareth before G-d in Zion." R. Eleazar said in the name of R. Hannina: The disciples of the wise increase peace in the world; as it is said, "And all thy children shall be taught of the L-rd ; and great shall be the peace of thy children" …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
32לחזות בנועם ה׳
According to the note, it explains how one comes to this level of “beholding the pleasantness of G-d.”
Kehot’s noteראה באוה״ת שמות כרך ז ע׳ ב׳ תעה איך לבוא לבחי׳ זו.
33לחזות בנועם ה׳
“To behold the pleasantness of G-d.” The maamar says this delight is worth all the sufferings of Gehinnom.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34מוטב דלידייני׳
Rabbi Meir said of his teacher Elisha ben Avuya (Acher) that it is better he be judged and then enter the World to Come. The maamar learns from it that the delight of the World to Come is worth the judgment of Gehinnom.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב. ראה לעיל ח, ד. בבוך 1052 בגיליון בגוכתי״ק הצ״צ נוסף: ”ג. ענין שעבוד מלכיות תחת גיהנם”.
Paragraph 10
35שאברהם בחר לו שעבוד גלות
The Or HaTorah on Chukas refers back to this passage on Avraham’s choice of exile over Gehinnom.
Kehot’s noteב״ר פ׳ מד. באוה״ת חוקת ע׳ תשצד מציין לכאן.
36שאברהם בחר לו שעבוד גלות תחת יסורי גיהנם
The Midrash on the Covenant between the Parts tells that Avraham, shown Gehinnom and the subjugation to the kingdoms, chose the kingdoms for his descendants. The maamar explains why exile can serve in place of Gehinnom.
Bereshit Rabbah 44:2–3בראשית רבה מ״ד:ב׳-ג׳
… (משלי יא) רשע עושה פעולת שקר וגו׳ רשע עושה פעולת שקר, זה נמרוד, שהיו פעולותיו על שקר. וזורע צדקה, זה אברהם, שנאמר (בראשית יט): ושמרו דרך ה׳ לעשות צדקה ומשפט. שכר אמת, אל תירא אברם אנכי מגן לך שכרך הרבה מאד: דבר אחר: אל תירא אברם הה״ד (ישעיה מא) ואתה ישראל עבדי יעקב אשר בחרתיך זרע אברהם אוהבי אשר החזקתיך מקצות הארץ ממספוטמיא ומחברותיה ומאציליה קראתיך. ממפולשין שבה קראתיך, זמנתיך, בחרתיך ולא מאסתיך. בחרתיך, באברם. ולא מאסתיך, באברהם. אל תירא כי עמך אני, אל תשתע כי אני אלקיך. אמר …
Another matter, “after [these] matters…” – it is written: “A wise man fears and turns from evil, but the fool becomes enraged and overconfident” (Proverbs 14:16). “A wise man fears” – “fear not, Abram.” [And G-d said to him,] “Do not be wise in your own eyes; fear the L-rd and turn away from evil” (Proverbs 3:7). “Do not be wise in your own eyes” – with what you see with your eyes, thinking: ‘Perhaps I will produce offspring, perhaps I will not produce offspring.’ [Rather,] “fear the L-rd” – …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
37“The refining pot is for silver and the furnace for gold.” The maamar uses the image of refining metal for the purification of the soul.
Proverbs 27:21משלי כ״ז:כ״א
מַצְרֵף לַכֶּסֶף וְכוּר לַזָּהָב וְאִישׁ לְפִי מַהֲלָלוֹ:
The refining pot is for silver, and the furnace for gold, And a man is tried by his praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38לא יגורך רע כתיב
“For You are not a G-d who desires wickedness; evil shall not dwell with You.” The maamar cites it to show why the soul must be purified before it can receive G-d’s light.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ה, ה.
39מכור הברזל ממצרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteואתחנן ד, כ.
40מכור הברזל ממצרים
“G-d took you and brought you out of the iron furnace, out of Egypt.” The maamar reads the furnace as the purifying role of the exile.
Deuteronomy 4:20דברים ד׳:כ׳
וְאֶתְכֶם לָקַח ה׳ וַיּוֹצִא אֶתְכֶם מִכּוּר הַבַּרְזֶל מִמִּצְרָיִם לִהְיוֹת לוֹ לְעַם נַחֲלָה כַּיּוֹם הַזֶּה:
But you hath the L-RD taken and brought forth out of the iron furnace, out of Egypt, to be unto Him a people of inheritance, as ye are this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41כור עוני
“Behold, I have refined you, but not as silver; I have chosen you in the furnace of affliction.” The Alter Rebbe applies “the furnace of affliction” to the exile of Edom, which also refines the soul.
Isaiah 48:10ישעיהו מ״ח:י׳
הִנֵּה צְרַפְתִּיךָ וְלֹא בְכָסֶף בְּחַרְתִּיךָ בְּכוּר עֹנִי:
Behold, I have refined thee, but not as silver; I have tried thee in the furnace of affliction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
42אך הנה
In the margin the Tzemach Tzedek wrote a heading for this section: “4.
Kehot’s noteבבוך 1052 בגיליון בגוכתי״ק הצ״צ: ”ד. א״א לנשמה להנות מזיו כ״א ע״י עסק התורה”.
43שו״ה אך — נברא׳
After “the soul is a created being,” the Tzemach Tzedek added in his handwriting “from nothing to something” (me’ayin l’yesh).
Kehot’s noteשם בגוכתי״ק: ”מאין ליש”.
44עוטה אור כשלמה
“Who wraps Himself in light as in a garment.” The maamar reads the light as the Torah, the garment through which G-d’s delight reaches the soul.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
45וא״א לנפש לקבל הארת תענוג העליון . . שהוא אור תורה
There the Tzemach Tzedek notes on this passage that the clothing of the radiance of His great Name in the Torah is what Likkutei Torah calls the “song of the Torah” (ranena d’oraisa), and points to further discussions of the Torah as the garment of light.
Kehot’s noteבאוה״ת במדבר כרך ה ע׳ א׳תרעט מציין ע״ז: ”וכן נת׳ בלקו״ת ד״ה שיר השירים פ״ב שהתלבשות הארת שמו הגדול בהתורה זהו ענין רננא דאורייתא, ועיין עוד מענין זה דהתורה נק׳ עוטה אור כשלמה שהיא הממוצע בסידור בתחלתו בד״ה ועשו להם ציצית, ובהביאור שם בסופו גבי ושורש ענין התורה בפנימיות וחיצוניות כו׳, ועיין עוד מזה בלקו״ת סד״ה ביום השמע״צ כנישין תהא לכון” ע״ש.
46ונהר יוצא מעדן
“And a river goes out of Eden to water the garden.” Eden is the source of delight, and the river is the Torah that carries it to the garden of souls.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
47וכמ״ש בפרדס . . ערך עדן
The same citation from the Pardes, on Eden as the Supernal Keser, is also brought there.
Kehot’s noteמובא גם באוה״ת פ׳ תבוא ע׳ תתשה.
48עין לא ראתה
In the Talmud, Rabbi Shmuel bar Nachmani explains “No eye has seen, O G-d, besides You” as Eden, which no creature’s eye has ever seen. The Pardes and the Tikkunei Zohar identify this Eden with Keser.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 34b:18–19ברכות ל״ד ב:י״ח-י״ט
אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לַמַּשִּׂיא בִּתּוֹ לְתַלְמִיד חָכָם, וְלָעוֹשֶׂה פְּרַקְמַטְיָא לְתַלְמִיד חָכָם, וְלַמְהַנֶּה תַּלְמִיד חָכָם מִנְּכָסָיו. אֲבָל תַּלְמִידֵי חֲכָמִים עַצְמָן — ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה לוֹ״. וְאָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לִימוֹת הַמָּשִׁיחַ, אֲבָל לְעוֹלָם הַבָּא, ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ״.
R. Hiyya b. Abba said in the name of R. Johanan : Every prophet prophesied only to marry his daughter to a disciple of the wise, and for him who transacts the affairs of a disciple of the wise and allows him to enjoy his possessions ; but as for the disciples of the wise themselves, "No eye hath seen what G-d, and nobody but Thee, will work for him that waiteth for Him" (Is. Ixiv. 3). R. Hiyya b. Abba also said in the name of R. Johanan : …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteישעי׳ סד, א. ראה ברכות לד, ב. נתבאר באוה״ת נ״ך כרך א ע׳ דש.
49אורייתא מחכמה נפקת
The Zohar teaches that the Torah comes forth from Chochmah above. The maamar uses it to explain why the Infinite Light, clothed only in Chochmah, reaches the soul through the Torah.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
50אורייתא מחכמה נפקת
A second passage of the Zohar that the Kehot note gives for the Torah’s origin in 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)
51שמו הגדול (שהוא בחי׳ כתר עליון
That passage places “the great Name” in Keser, the Malchus of Adam Kadmon, above the World of Atzilus, while the “name” of Havayah, its revelation, is in Malchus.
Kehot’s noteע׳ לעיל מג, ג.
52כל התורה היא שמותיו של הקב״ה
The Ramban writes there that the whole Torah consists of the Names of the Holy One, blessed be He, the source of this statement.
Kehot’s noteראה רמב״ן על התורה בהקדמה. יונת אלם פכ״ט. בלקו״ת שה״ש ג, א מציין לכאן.
Paragraph 12
53וז״ש רז״ל
In the margin the Tzemach Tzedek wrote a heading for this section: “The matter of Mishnayos, Baraisos and sayings [of the Amoraim], and the matter of libun hilchesa will be understood.”
Kehot’s noteבבוך 1052 בגיליון בגוכתי״ק הצ״צ: ”ענין משניות וברייתות ומימרות ויובן ענין ליבון הלכת׳”. נתבאר בסה״מ תרכ״ז ע׳ פט.
54ששים המה מלכות אלו ששים מסכתות
“There are sixty queens and eighty concubines, and maidens without number.” The Sages read the verse as the Mishnah, the Baraisos and the halachos, and the maamar builds the next paragraphs on it.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ח. שהש״ר שם.
55ושמונים פלגשים אלו הברייתות
It notes that the Midrash Rabbah reads the eighty concubines as the eighty sections of Toras Kohanim, which is a kind of Baraisa.
Kehot’s noteברבות שם אלו פ׳ פרשיות שבתו״כ וזהו כעין ברייתא — אוה״ת שמות ע׳ יב.
56ועלמות אין מספר אלו ההלכות
It notes that this reading of the “maidens” as the halachos appears in the Raya Mehemna on Parshas Pinchas (Zohar III, 216) and is implied in the Midrash on Shir HaShirim.
Kehot’s noteכ״כ ברע״מ פ׳ פנחס דרי״ו וכ״מ בשה״ש שם — אוה״ת שמות שם.
57מתניתא מלכתא
The Rebbe notes there that Beitzah 28b reads “masnisin malkesa,” our Mishnah is a queen, and that this should seemingly be the reading here, since in the Babylonian Talmud masnisa is a name for a Baraisa as opposed to our Mishnah (see also Taanis 21a).
Taanit 21a:5תענית כ״א א:ה׳
אָמְרוּ לוֹ: אִי אִתִּיב מָר וְגָרֵיס, לָא הֲוָה מָלֵיךְ מָר. אֲזַל תְּלָא נַפְשֵׁיהּ בְּאַסְקַרְיָא דִסְפִינְתָּא, אֲמַר: אִי אִיכָּא דְּשָׁאֵיל לִי בְּמַתְנִיתָא דְּרַבִּי חִיָּיא וְרַבִּי אוֹשַׁעְיָא וְלָא פָּשֵׁיטְנָא לֵקהּ מִמַּתְנִיתִין, נָפֵילְנָא מֵאַסְקַרְיָא דִסְפִינְתָּא וְטָבַעְנָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכ״ה בכתובות (סא, ב) ובכ״מ. אבל בביצה כח, ב: מתניתין מלכתא ולכאורה כן צריך להגי׳ כאן, בתורה אור ובלקו״ת שה״ש ע״פ זה. וכן הוא לנכון בתורת חיים ד״ה ואלה שמות (ע׳ 26). כי בתלמוד בבלי מתניתא הוא כינוי לברייתא בניגוד למתניתין, משנה שלנו, הנאמר על משנה (ביצה שם. ועייג״כ תענית כא, א) — מהערת כ״ק אדמו״ר זי״ע באוה״ת פ׳ שמות ע׳ יב.
58מתניתא מלכתא
In the Talmud “masnisa malkesa” is a memory aid: teachings on the Mishnah and the Baraisa are said in the name of Rav Malkiya (echoed in malkesa). The phrase is quoted here, as in Chassidus generally, as “the Mishnah is a queen.”
Ketubot 61b:7–8כתובות ס״א ב:ז׳-ח׳
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָךְ: מַתְנִיתָא מַלְכְּתָא. מַאי בֵּינַיְיהוּ — אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר וְכוּ׳. הַיְינוּ תַּנָּא קַמָּא! אִיכָּא בֵּינַיְיהוּ דְּמִיטַּלְּלָא בְּגוּרְיָיתָא קִיטָנְיָיתָא וְנַדְרְשִׁיר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
59מתניתא מלכתא
The parallel passage gives the same memory aid as “masnisin malkesa,” with masnisin, “our Mishnah”: the reading the Rebbe suggests for this passage.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
60אשה מזרעת אודם
The Talmud says that the father supplies the white seed and the mother the red, from which the skin and flesh are formed. The maamar learns from it that the child’s main substance comes from the mother.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א.
61אשה כי תזריע וילדה
“When a woman brings forth seed and gives birth.” The verse describes the woman as the one who seeds.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יב, ב.
62ותזרני חיל
“You have girded me with strength for battle.” The maamar reads the verb as winnowing, the sifting of good from waste.
II Samuel 22:40שמואל ב כ״ב:מ׳
וַתַּזְרֵנִי חַיִל לַמִּלְחָמָה תַּכְרִיעַ קָמַי תַּחְתֵּנִי:
For Thou hast girded me with strength unto the battle; Thou hast subdued under me those that rose up against me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב כב, מ.
63מלשון זורה את גורן
Boaz “winnows the threshing floor of barley tonight.” The maamar cites it to show that the root means sifting.
Ruth 3:2רות ג׳:ב׳
וְעַתָּה הֲלֹא בֹעַז מֹדַעְתָּנוּ אֲשֶׁר הָיִית אֶת־נַעֲרוֹתָיו הִנֵּה־הוּא זֹרֶה אֶת־גֹּרֶן הַשְּׂעֹרִים הַלָּיְלָה:
And now is there not Boaz our kinsman, with whose maidens thou wast? Behold, he winnoweth barley to-night in the threshing-floor.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteרות ג, ב.
64בחכמה אתברירו
There the Alter Rebbe explains that the whole exile is the time of refinements, of separating evil from good, through Chochmah, for “through Chochmah they are refined,” and that for this reason Chochmah also contains judgment.
Kehot’s noteנסמן לעיל ה, ד.
65כי הדם הוא הנפש
“For the blood is the soul.” The maamar uses it to explain why the refinement of food, which becomes blood, affects the soul’s service.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66תלת שליטין אינון
The Zohar names the liver, the heart and the brain as the three rulers of the body. The maamar describes them as three stages in refining the blood.
Zohar II, 153aזח״ב קנג, א
Zohar I, 138aזח״א קלח, א
Kehot’s noteזח״ב קנג, א. וראה ג״כ זח״א קלח, א. זהר חדש רות (פ, א). ראה ג״כ לעיל טו, ג. לקו״ת שה״ש לג, ד.
67תלת שליטין אינון כבדא ולבא ומוחא
A further Zohar passage on the three rulers of the body, given in the Kehot note.
Zohar, Toldot 6:57–7:60ספר הזהר, תולדות ו׳:נ״ז-ז׳:ס׳
Paragraph 13
68חכים ולא בחכמה ידיעא
In Eliyahu’s prayer (Patach Eliyahu) G-d is addressed: “You are wise, but not with a knowable wisdom.” The maamar uses the phrase for supernal Chochmah, which is beyond any intellect.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
69והאיתנים מוסדי ארץ
“Hear, O mountains, the controversy of G-d, and you mighty ones, the foundations of the earth.” The maamar reads “mighty ones” (eisanim) as the Tannaim, who founded the Oral Torah.
Micah 6:2מיכה ו׳:ב׳
שִׁמְעוּ הָרִים אֶת־רִיב ה׳ וְהָאֵתָנִים מוֹסְדֵי אָרֶץ כִּי רִיב לַה׳ עִם־עַמּוֹ וְעִם־יִשְׂרָאֵל יִתְוַכָּח:
Hear, O ye mountains, the L-RD’S controversy, And ye enduring rocks, the foundations of the earth; For the L-RD hath a controversy with His people, And He will plead with Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ו, ב.
70איתנים אותיות תנאים
The Zohar notes that eisanim has the letters of Tannaim. The maamar uses it to identify the “mighty ones” of the verse with the sages of the Mishnah.
Zohar II, 110bזח״ב קי, ב
Kehot’s noteזח״ב קי, ב. תיקוני זהר תי׳ כא (מג, סע״ב). ראה גם לקו״ת שה״ש ב, א.
71איתנים אותיות תנאים
Tikkunei Zohar, tikkun 21, makes the same play on eisanim and Tannaim.
Tikkunei Zohar 43b:19–20תקוני הזהר מ״ג ב:י״ט-כ׳
דבגלותא אתמר בעמודא דאמצעיתא מרחוק יי׳ נראה לי. צדיק קרוב לה. ובגיניה אתמר טוב שכן קרוב מאח רחוק. ובגין דא שמעו הרים אלין אבהן. את ריב יי׳ דא שכינתא דאיהי ריב עם אבהן בגין דמרחקין לה מבעלה דאינון אתקריאו אמוראים. והאיתני׳ מוסדי ארץ אלין אינון תנאים. ואלין תנאי״ם איתני״ם בהפוך
Constantinople, 1740 (CC-BY-NC)
72שהם המיסדים את הארץ
It explains that “foundations of the earth” (mosdei aretz) here does not mean the foundation a building stands on, but that the Tannaim are the founders of the whole building of the Oral Torah.
Kehot’s noteבהמשך והחרים תרל״א ע׳ שטז: ”ופי׳ וענין מוסדי לכאורה הוא מלשון יסוד, כמו שעל היסוד עומד הבנין שהעיקר תלוי בו . . כן י״ל ענין פי׳ מוסדי ארץ שהם יסוד הארץ דתושבע״פ . . אין הפי׳ מוסדי מלשון יסוד כ״א מענין שהם המייסדים כל הבנין”.
73בחינת תורה שבעל פה
the passage shares nothing with the note
Kehot’s noteראה לעיל בתו״א בתחילתו שתושבע״פ נקרא ארץ.
74משכיל לאיתן
The heading of Psalm 89, “A maskil of Eisan the Ezrachite.” The maamar reads maskil as the source of intellect from which the Tannaim draw.
Psalms 89:1תהילים פ״ט:א׳
מַשְׂכִּיל לְאֵיתָן הָאֶזְרָחִי:
Maschil of Ethan the Ezrahite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, א. ראה לקו״ת ויקרא נב, ד בפ׳ משכיל.
75משכיל על דבר
“He who understands a matter will find good.” A further verse on the level of maskil.
Proverbs 16:20משלי ט״ז:כ׳
מַשְׂכִּיל עַל־דָּבָר יִמְצָא־טוֹב וּבוֹטֵחַ בַּה׳ אַשְׁרָיו:
He that giveth heed unto the word shall find good; And whoso trusteth in the L-RD, happy is he.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, כ.
76ולכן נק׳ מלכתא שיחוד המלך
It explains that the Mishnah is called a queen because, like the union of king and queen, it is the union of masculine and feminine waters, the drawing of Mah into Ban; the sayings of the Amoraim are “maidens” who have not yet received the light of Mah.
Kehot’s noteבאוה״ת ואתחנן כרך ו ע׳ ב׳ריח ”שלכן המשנה נק׳ מלכתא ששים המה מלכות ששים מסכתות כמו יחוד המלך עם המלכה שמיוחדים ממש כו׳ יחוד מ״ד ומ״ן והיינו המשכות מ״ה בב״ן משא״כ עלמות הם מימרות שנק׳ עלמות שלא קיבלו עדיין אור שם מ״ה.
77וצדקה כנחל איתן
“And righteousness like a mighty stream.” The Alter Rebbe cites Iggeres HaKodesh on this verse for eisan as the Yesod of Abba.
Amos 5:24עמוס ה׳:כ״ד
וְיִגַּל כַּמַּיִם מִשְׁפָּט וּצְדָקָה כְּנַחַל אֵיתָן:
But let justice well up as waters, And righteousness as a mighty stream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78משה קבל תורה מסיני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, א.
79משה קבל תורה מסיני
“Moshe received the Torah from Sinai and transmitted it to Yehoshua … and the Prophets transmitted it to the Men of the Great Assembly.” The maamar cites the chain of tradition to show that the Tannaim received from Moshe.
Pirkei Avot 1:1משנה אבות א׳:א׳
משֶׁה קִבֵּל תּוֹרָה מִסִּינַי, וּמְסָרָהּ לִיהוֹשֻׁעַ, וִיהוֹשֻׁעַ לִזְקֵנִים, וּזְקֵנִים לִנְבִיאִים, וּנְבִיאִים מְסָרוּהָ לְאַנְשֵׁי כְנֶסֶת הַגְּדוֹלָה. הֵם אָמְרוּ שְׁלשָׁה דְבָרִים, הֱווּ מְתוּנִים בַּדִּין, וְהַעֲמִידוּ תַלְמִידִים הַרְבֵּה, וַעֲשׂוּ סְיָג לַתּוֹרָה:
Moses received the Torah at Sinai and transmitted it to Joshua, Joshua to the elders, and the elders to the prophets, and the prophets to the Men of the Great Assembly. They said three things: Be patient in [the administration of] justice, raise many disciples and make a fence round the Torah.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
80Rabbi Eliezer answered twelve of thirty questions with “I have heard” and eighteen with “I have not heard,” for he said nothing he had not heard from his teacher. The maamar brings it as an example of the Tannaim ruling only from tradition.
Sukkah 28a:2סוכה כ״ח א:ב׳
תָּנוּ רַבָּנַן: מַעֲשֶׂה בְּרַבִּי אֱלִיעֶזֶר שֶׁשָּׁבַת בַּגָּלִיל הָעֶלְיוֹן, וּשְׁאָלוּהוּ שְׁלֹשִׁים הֲלָכוֹת בְּהִלְכוֹת סוּכָּה, שְׁתֵּים עֶשְׂרֵה אָמַר לָהֶם: שָׁמַעְתִּי, שְׁמוֹנֶה עֶשְׂרֵה אָמַר לָהֶם: לֹא שָׁמַעְתִּי. רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר, חִילּוּף הַדְּבָרִים: שְׁמוֹנֶה עֶשְׂרֵה אָמַר לָהֶם: שָׁמַעְתִּי, שְׁתֵּים עֶשְׂרֵה אָמַר לָהֶם: לֹא שָׁמַעְתִּי.
Our Rabbis taught: It once happened to Rabbi Eliezer, that he rested in the upper Galilee, and they asked him about thirty laws of the laws of Sukkah. For twelve, he said to them "I know (lit. I have heard)," and for eighteen, he said to them "I do not know." Rabbi Yose the son of Rabbi Yehudah says, "The matters are switched; for eighteen, he said to them "I know," and for twelve, he said to them "I do not know."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
81אני שמעתי מפי המרובים
Akavya ben Mahalalel tells his son that he would not retract his rulings, for “I heard from the many, and they heard from the many.” Another example of faithfulness to received tradition.
Mishnah Eduyot 5:7משנה עדיות ה׳:ז׳
בִּשְׁעַת מִיתָתוֹ אָמַר לִבְנוֹ, בְּנִי, חֲזֹר בְּךָ בְאַרְבָּעָה דְבָרִים שֶׁהָיִיתִי אוֹמֵר. אָמַר לוֹ, וְלָמָּה לֹא חָזַרְתָּ בָּךְ. אָמַר לוֹ, אֲנִי שָׁמַעְתִּי מִפִּי הַמְרֻבִּים, וְהֵם שָׁמְעוּ מִפִּי הַמְרֻבִּים. אֲנִי עָמַדְתִּי בִשְׁמוּעָתִי, וְהֵם עָמְדוּ בִשְׁמוּעָתָן. אֲבָל אַתָּה שָׁמַעְתָּ מִפִּי הַיָּחִיד, וּמִפִּי הַמְרֻבִּין. מוּטָב לְהַנִּיחַ דִּבְרֵי הַיָּחִיד, וְלֶאֱחֹז בְּדִבְרֵי הַמְרֻבִּין. אָמַר לוֹ, אַבָּא, פְּקֹד עָלַי לַחֲבֵרֶיךָ. אָמַר לוֹ, אֵינִי מַפְקִיד. אָמַר לוֹ, שֶׁמָּא עִילָה מָצָאתָ בִי. אָמַר לוֹ, לָאו. מַעֲשֶׂיךָ יְקָרְבוּךָ וּמַעֲשֶׂיךָ יְרַחֲקוּךָ:
At the time of his death he said to his son, “Retract the four opinions which I used to declare.” He (the said to him, “Why did not you retract them?” He said to him, “I heard them from the mouth of the many, and they heard [the contrary] from the mouth of the many. I stood fast by the tradition which I heard, and they stood fast by the tradition which they heard. But you have heard [my tradition] from the mouth of a single individual and [their tradition] …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
82ונחנו מה
Moshe and Aharon say, “and what are we, that you complain against us?” The maamar reads it as Moshe’s self-nullification, the quality of Mah.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
83מן המים משיתהו
Pharaoh’s daughter names him Moshe, “for I drew him out of the water.” The maamar links Moshe to water, a symbol of Chochmah.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
84כי תנאים . . בירור ב׳ דמ״ה דח״ע
It refers to this passage and explains that the Tannaim are the foundations of the earth, the Oral Torah, because they are eisanim, “hard” in the plain sense: the self-nullification of Mah of the Chochmah that is above intellect.
Kehot’s noteבד״ה מצה זו תר״מ סעי׳ ד מציין ע״ז וז״ל: ”ולכן הם הם המוסדי ארץ בחי׳ תושבע״פ מפני שהם איתנים איתן כמשמעו קשה בחי׳ ביטול דמ״ה דחכמה שלמעלה מן השכל כמ״ש במ״א, ולכן הם המוסדי ארץ כו׳”, עכ״ל ע״ש.
85אליהו בגימט׳ ב״ן
The source for the gematria of Eliyahu as 52, Ban.
Kehot’s noteמאו״א א, קמא.
Paragraph 14
86אלו ואלו דא״ח
A heavenly voice declared of the disputes of Beis Shammai and Beis Hillel, “These and these are the words of the living G-d.” The maamar cites it to show that every teaching of the Mishnah is divine.
Eruvin 13bעירובין י״ג ב
Kehot’s noteעירובין יג, ב. וש״נ.
87אין הגליות מתכנסות
The Talmud reads Hosea’s “Even when they yisnu among the nations” in Aramaic as “if they all learn [Mishnah], I will gather them now.” The maamar ties the ingathering to the Mishnah’s refinements.
Bava Batra 8a:10בבא בתרא ח׳ א:י׳
רַבִּי לְטַעְמֵיהּ, דַּאֲמַר רַבִּי: אֵין פּוּרְעָנוּת בָּא לָעוֹלָם אֶלָּא בִּשְׁבִיל עַמֵּי הָאָרֶץ. כְּהַהוּא דְּמֵי כְלִילָא דִּשְׁדוֹ אַטְּבֶרְיָא, אֲתוֹ לְקַמֵּיהּ דְּרַבִּי וַאֲמַרוּ לֵקהּ: ״לִיתְּבוּ רַבָּנַן בַּהֲדַן״. אֲמַר לְהוּ: ״לָא״. אֲמַרוּ לֵקהּ: ״עָרְוקִינַן״. [אֲמַר לְהוּ:] ״עֲרוֹקוּ״. עֲרַקוּ פַּלְגֵיהוֹן, דַּלְיוּהּ פַּלְגָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Vayikra Rabbah 7ויקרא רבה ז׳
Kehot’s noteב״ב ח, א. ויק״ר ז. ראה לקו״ת בחוקותי מח, ד. אוה״ת נ״ך כרך א ע׳ תלח. וראה בארוכה בתשובות וביאורים לכ״ק אדמו״ר זי״ע בקובץ ליובאוויטש שנה ראשונה חוברת ד, ביאור ע״פ נגלה.
88גם כי יתנו בגוים
The verse the Sages read as a promise that the study of Mishnah will bring the ingathering of the exiles.
Hosea 8:10הושע ח׳:י׳
גַּם כִּי־יִתְנוּ בַגּוֹיִם עַתָּה אֲקַבְּצֵם וַיָּחֵלּוּ מְּעָט מִמַּשָּׂא מֶלֶךְ שָׂרִים:
Yea, though they hire among the nations, now will I gather them up; and they begin to be minished by reason of the burden of king and princes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ח, י.
89בירור — והבדלה כו׳
In this manuscript the words “refinement and separation” are followed by “between Israel and the nations.”
Kehot’s noteבבוך 1052 נוסף: ”בין ישראל לעמים”.
90אין ישראל נגאלין אלא בצדקה
The note points there for a discussion of this ruling.
Kehot’s noteרמב״ם הל׳ מ״ע רפ״י — הועתק בטויו״ד ר״ס רמז. וראה לקו״ש חט״ז ע׳ 594 בהערה.
91אין ישראל נגאלין אלא בצדקה
The Rambam rules that Israel will be redeemed only through tzedakah, citing “Zion shall be redeemed with justice, and her returnees with tzedakah.” The maamar explains tzedakah as the ascent after the separation.
Mishneh Torah, Gifts to the Poor 10:1משנה תורה, הלכות מתנות עניים י׳:א׳
חַיָּבִין אָנוּ לְהִזָּהֵר בְּמִצְוַת צְדָקָה יוֹתֵר מִכָּל מִצְוֹת עֲשֵׂה. שֶׁהַצְּדָקָה סִימָן לַצַּדִּיק זֶרַע אַבְרָהָם אָבִינוּ שֶׁנֶּאֱמַר (בראשית יח יט) ”כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת בָּנָיו” (בראשית יח יט) ”לַעֲשׂוֹת צְדָקָה”. וְאֵין כִּסֵּא יִשְׂרָאֵל מִתְכּוֹנֵן וְדַת הָאֱמֶת עוֹמֶדֶת אֶלָּא בִּצְדָקָה שֶׁנֶּאֱמַר (ישעיה נד יד) ”בִּצְדָקָה תִּכּוֹנָנִי”. וְאֵין יִשְׂרָאֵל נִגְאָלִין אֶלָּא בִּצְדָקָה שֶׁנֶּאֱמַר (ישעיה א כז) ”צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה וְשָׁבֶיהָ בִּצְדָקָה”:
We must be especially careful to observe the mitzvah of tzedakah, more so than any other positive mitzvah, for tzedakah is a sign of the righteous [tzadik] lineage of Abraham, our father, as it is said, (Genesis 18:19) For I have singled him out, that he may instruct his children and his posterity [to keep the way of the L-RD] by doing what is just [tzedakah]. The throne of Israel is established and the religion of truth stands only on tzedakah, as it is said, (Isaiah 54:14) You shall be …
Torat Emet 363 (Public Domain) · Gifts for the Poor, Trans. by Joseph B. Meszler, Williamsburg, Virginia, 2003 (CC-BY)
92צדקה תרומם
“Tzedakah exalts a nation.” The maamar reads “exalts” as the raising up that follows the refinement.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד. נסמן לעיל א, ב.
93ואתם תלוקטו לאחד אחד
“And you shall be gathered one by one, O children of Israel.” The maamar reads it as the final gathering and union.
Isaiah 27:12ישעיהו כ״ז:י״ב
וְהָיָה בַּיּוֹם הַהוּא יַחְבֹּט ה׳ מִשִּׁבֹּלֶת הַנָּהָר עַד־נַחַל מִצְרָיִם וְאַתֶּם תְּלֻקְּטוּ לְאַחַד אֶחָד בְּנֵי יִשְׂרָאֵל:
And it shall come to pass in that day, That the L-RD will beat off [His fruit] From the flood of the River unto the Brook of Egypt, And ye shall be gathered one by one, O ye children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, יב.
94למיהוי אחד באחד
The Zohar speaks of the union “to be one with the One.” The maamar says this union comes through tzedakah.
Zohar II, 135aזח״ב קלה, א
Kehot’s noteזח״ב קלה, א.
Paragraph 15
95כמשל הפלגש
It points to Vayikra Rabbah, chapter 1, as the source of the parable of the concubine.
Kehot’s noteבאוה״ת פ׳ שמות ע׳ יח מציין לויקרא רבא פ״א.
96כמשל הפלגש
The Midrash, which the Or HaTorah cites here, contrasts a king who goes openly to his wife with one who goes in secret to his concubine. The maamar uses the image for the occasional drawing of Chochmah into the Baraisos.
Vayikra Rabbah 1ויקרא רבה א׳
97שנשתכחו שלשת אלפים הלכות
The Talmud records that three thousand halachos were forgotten in the days of mourning for Moshe. The maamar compares it to the uncertainty of Baraisos taught outside the academy of Rabbi Chiya and Rabbi Oshaya.
Temurah 16a:3–4תמורה ט״ז א:ג׳-ד׳
גּוּפָא, אָמַר רַב יְהוּדָה אָמַר שְׁמוּאֵל: שְׁלֹשֶׁת אֲלָפִים הֲלָכוֹת נִשְׁתַּכְּחוּ בִּימֵי אֶבְלוֹ שֶׁל מֹשֶׁה. אָמְרוּ לוֹ לִיהוֹשֻׁעַ: שְׁאַל! אָמַר לָהֶם: ״לֹא בַשָּׁמַיִם הִיא״. אָמְרוּ לוֹ לִשְׁמוּאֵל: שְׁאַל! אָמַר לָהֶם: ״אֵלֶּה הַמִּצְוֹת״ — שֶׁאֵין הַנָּבִיא רַשַּׁאי לְחַדֵּשׁ דָּבָר מֵעַתָּה. אָמַר רַבִּי יִצְחָק נַפָּחָא: אַף חַטָּאת שֶׁמֵּתוּ בְּעָלֶיהָ נִשְׁתַּכְּחָה בִּימֵי אֶבְלוֹ שֶׁל מֹשֶׁה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמורה טז, א.
98מיכאל עומד ומקריב נשמות
It explains that these are souls that cannot rise by themselves, only with the help of Michael, the angel of kindness and love.
Menachot 110a:9–11מנחות ק״י א:ט׳-י״א
(דברי הימים ב ב, ג) לעולם זאת על ישראל אמר רב גידל אמר רב זה מזבח בנוי ומיכאל שר הגדול עומד ומקריב עליו קרבן ורבי יוחנן אמר אלו תלמידי חכמים העסוקין בהלכות עבודה מעלה עליהם הכתוב כאילו נבנה מקדש בימיהם אמר ריש לקיש מאי דכתיב (ויקרא ז, לז) זאת התורה לעולה למנחה ולחטאת ולאשם כל העוסק בתורה כאילו הקריב עולה מנחה חטאת ואשם
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteתוס׳ מנחות קי, א. ובביאה״ז להצ״צ כרך א ע׳ רצז ”שהוא בחי׳ נשמות שאין יכולים לעלות מעצמם רק ע״י סיוע של מיכאל שהוא מלאך של חסד ואהבה”, ע״ש. ובאוה״ת פ׳ שמות ע׳ יט: ”שיש נשמות גבוהות שהם נשמות כלליי׳ אשר בעלותם בבחי׳ מ״ן ונכללים ביסוד דנוק׳” ע״ש.
99מיכאל עומד ומקריב נשמות הצדיקים
Tosafos cite the tradition that the angel Michael offers the souls of the righteous on the heavenly altar. The maamar reads it as an occasional refinement of souls.
Tosafot on Menachot 110aתוספות על מנחות ק״י א
100“And behold, Rivkah was coming out, with her pitcher on her shoulder.” The Alter Rebbe refers to his explanation of the Zohar on this verse.
Genesis 24:45בראשית כ״ד:מ״ה
אֲנִי טֶרֶם אֲכַלֶּה לְדַבֵּר אֶל־לִבִּי וְהִנֵּה רִבְקָה יֹצֵאת וְכַדָּהּ עַל־שִׁכְמָהּ וַתֵּרֶד הָעַיְנָה וַתִּשְׁאָב וָאֹמַר אֵלֶיהָ הַשְׁקִינִי נָא:
And before I had done speaking to my heart, behold, Rebekah came forth with her pitcher on her shoulder; and she went down unto the fountain, and drew. And I said unto her: Let me drink, I pray thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
101Kehot’s note points to Song of Songs 6:8 for these words.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102ועלמות אין מספר אלו הלכות
The Raya Mehemna reads the “maidens without number” of the Song of Songs as the halachos. The maamar explains why they are called maidens.
Zohar III, 216aזח״ג רטז, א
Tikkunei Zohar, Tikkun 28תקו״ז תיקון כח
Kehot’s noteזח״ג רטז, א. ת״ז תי׳ כח. לעיל מט, ב.
103גברא אגברא קא רמית
The Talmud’s objection when one Amora’s statement is raised against another’s: “Are you setting one man against another?” The maamar uses it to show that the sayings of the Amoraim carry no power to refute.
Eruvin 82a:1–2עירובין פ״ב א:א׳-ב׳
גַּבְרָא אַגַּבְרָא קָא רָמֵית?! מָר סָבַר פְּלִיגִי, וּמָר סָבַר לָא פְּלִיגִי. גּוּפָא, אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל מָקוֹם שֶׁאָמַר רַבִּי יְהוּדָה ״אֵימָתַי״ וּ״בַמֶּה״ בְּמִשְׁנָתֵינוּ — אֵינוֹ אֶלָּא לְפָרֵשׁ דִּבְרֵי חֲכָמִים. וְרַבִּי יוֹחָנָן אָמַר: ״אֵימָתַי״ לְפָרֵשׁ, וּ״בַמֶּה״ לַחֲלוֹק.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין פב, א. וש״נ.
104עד לא קבילת דכר
The Zohar says that before a woman receives a male she is called a maiden. The maamar applies it to the halachos, which have not yet received supernal Chochmah.
Zohar II, 38bזח״ב לח, ב
Kehot’s noteזח״ב לח, ב.
105תלמוד בבריאה
Following Pri Etz Chaim, it places Scripture in Asiyah, Mishnah in Yetzirah and Talmud in Beriah, and explains that all are rooted in Atzilus and only descend and are clothed in the lower worlds.
Kehot’s noteנסמן לעיל יז, א.
106בורא חשך
“Who forms light and creates darkness.” The maamar reads “creates” (bore) as the World of Beriah, where supernal Chochmah is hidden.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107בתולות אחרי׳ רעותי׳
“Virgins after her, her companions, are brought to You.” The maamar reads it as the halachos being brought to the King, filled with Chochmah, in the Time to Come.
Psalms 45:15תהילים מ״ה:ט״ו
לִרְקָמוֹת תּוּבַל לַמֶּלֶךְ בְּתוּלוֹת אַחֲרֶיהָ רֵעוֹתֶיהָ מוּבָאוֹת לָךְ:
She shall be led unto the king on richly woven stuff; The virgins her companions in her train being brought unto thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מה, טו.
108ענין ליבון הלכתא
Both places refer back to this passage on libun hilchesa.
Kehot’s noteבלקו״ת ברכה צו, ב. שה״ש לז, ג. מציין לכאן.
109מ״ש בזהר . . לאתקנא רזא דשמיה
There the Zohar’s teaching is explained in the same way: through each mitzvah a particular Name is drawn down, and the seven Names that may not be erased are only the spreading of life-force that brings His attributes into being, a “name” that exists only for others to call Him by.
Song of Songs 3:1שיר השירים ג׳:א׳
עַל־מִשְׁכָּבִי בַּלֵּילוֹת בִּקַּשְׁתִּי אֵת שֶׁאָהֲבָה נַפְשִׁי בִּקַּשְׁתִּיו וְלֹא מְצָאתִיו:
By night on my bed I sought him whom my soul loveth; I sought him, but I found him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקמן סז, ד. בלקו״ת מצורע כה, א. שה״ש ג, א. מציין לכמה מקומות בענין השם. בסה״מ תרלד ע׳ ק: ושם מקשה ענין אומרו רזא דשמי׳ והל״ל אתקנא שמיה ע״ש. קטע מכאן בסה״מ תרל״ג כרך ב ע׳ שנד.
110הנה יש ז׳ שמות שאין נמחקין
The Talmud lists the Names of G-d that may not be erased. The maamar explains each as a radiance of the Infinite drawn into one of His attributes.
Shevuot 35a:27שבועות ל״ה א:כ״ז
לְמֵימְרָא דְּחַנּוּן וְרַחוּם שֵׁמוֹת נִינְהוּ?! וּרְמִינְהִי: יֵשׁ שֵׁמוֹת שֶׁנִּמְחָקִין, וְיֵשׁ שֵׁמוֹת שֶׁאֵין נִמְחָקִין – אֵלּוּ הֵן שֵׁמוֹת שֶׁאֵין נִמְחָקִין: כְּגוֹן ״אֵל״, ״אֱלֹקֶיךָ״, ״אֱלֹקִים״, ״אֱלֹקֵיכֶם״, ״אֶהְיֶה אֲשֶׁר אֶהְיֶה״, ״אָלֶף דָּלֶת״ וְ״יוֹד הֵי״, ״שַׁ־דַּי״, ״צְבָאוֹת״ – הֲרֵי אֵלּוּ אֵין נִמְחָקִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבועות לה, א. בהנתבאר כאן ראה בארוכה באוה״ת פ׳ שמות כרך א ע׳ קג ואילך.
111שם אל בחסד
A classic work of Kabbalah whose Gate of the Names explains which Name belongs to each Sefirah, such as Kel to Chesed.
Kehot’s noteראה פרדס שער השמות פ״א ואילך.
112דלאו מכל אינון מדות איהו כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה ד״ה פתח אליהו.
113דלאו מכל אינון מדות איהו כלל
In Eliyahu’s prayer (Patach Eliyahu), after naming G-d’s attributes, the Tikkunei Zohar says that He is “not of any of these attributes at all.” The maamar uses it to show that each Name is only a radiance of Him drawn into an attribute.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
114עולם חסד יבנה
“The world is built with kindness.” The maamar uses it for the drawing of the Infinite Light into the attribute of Chesed.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
115כו׳ — (שבה — שהיא בחי׳ גלוי כו׳
This manuscript lacks the whole passage from here (“In it are clothed…”) to the end of paragraph 21 (“which is the level of revelation, etc.”); it resumes on page 50a with “And the explanation of the matter.”
Kehot’s noteבבוך 1052 ליתא מכאן עד דף נ, א וביאור הענין.
Paragraph 17
116וכידוע שאין ערוך השם של האדם
The note gives it as a place where the analogy of a person’s name, which is nothing beside his essence, is discussed.
Kehot’s noteראה סה״מ תקס״ג ח״א ע׳ חצר. סה״מ תקס״ח ע׳ רכז ובכ״מ.
117וכן שם אלקים בגבורה
The Zohar associates the Name Elokim with Gevurah. The maamar gives it as a second example of a Name drawn into an attribute.
Zohar I, 64bזח״א סד, ב
Kehot’s noteראה זח״א סד, ב. ובכ״מ.
118“The world is built with kindness.” Torah and mitzvos draw G-d into His attributes so that the world may be built with kindness.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
119וארא אל אברהם
“I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shakai, but by My Name Havayah I was not known to them.” The maamar explains that the Patriarchs lacked this revelation because the Torah had not yet been given.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ג.
Paragraph 20
120כי לא יטוש ה׳ את עמו
“For G-d will not forsake His people, for the sake of His great Name.” The maamar reads it as the link between G-d’s great Name and Israel.
I Samuel 12:22שמואל א י״ב:כ״ב
כִּי לֹא־יִטֹּשׁ ה׳ אֶת־עַמּוֹ בַּעֲבוּר שְׁמוֹ הַגָּדוֹל כִּי הוֹאִיל ה׳ לַעֲשׂוֹת אֶתְכֶם לוֹ לְעָם:
For the L-RD will not forsake His people for His great name’s sake; because it hath pleased the L-RD to make you a people unto Himself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א יב, כב.
121ומה תעשה לשמך הגדול
Yehoshua’s plea after the defeat at Ai: if Israel is destroyed, “what will You do for Your great Name?” The great Name depends, as it were, on Israel.
Joshua 7:9יהושע ז׳:ט׳
וְיִשְׁמְעוּ הַכְּנַעֲנִי וְכֹל יֹשְׁבֵי הָאָרֶץ וְנָסַבּוּ עָלֵינוּ וְהִכְרִיתוּ אֶת־שְׁמֵנוּ מִן־הָאָרֶץ וּמַה־תַּעֲשֵׂה לְשִׁמְךָ הַגָּדוֹל:
For when the Canaanites and all the inhabitants of the land hear of it, they will compass us round, and cut off our name from the earth; and what wilt Thou do for Thy great name?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע ז, ט.
122תלת קשרין מתקשרין דא בדא
The Zohar teaches that Israel, the Torah and the Holy One, blessed be He, are bound to one another. The maamar uses it to explain why the great Name is drawn down through Israel.
Zohar III, 73aזח״ג עג, א
Kehot’s noteראה זח״ג עג, א. ראה הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ח ע׳ 113.
123דהע״ה הי׳ מחבר תורה שלמעלה
The Zohar describes King David as joining the Torah above with the Holy One, blessed be He. The maamar reads it as drawing His great Name into Chochmah.
Zohar III, 222bזח״ג רכב, ב
Kehot’s noteזח״ג רכב, ב.
Paragraph 21
124ואלה שמות בני ישראל
The opening verse of Shemos, which the maamar now reads as the supernal Names drawn down by the souls of Israel.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125ויעש דוד שם ופי׳ בזוה״ק
“And David made a name.” The Zohar reads it as David making a holy Name, and the maamar applies it to the “names” of the children of Israel.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113bזח״ג קיג, ב
Kehot’s noteשמואל-ב ח, יג. זח״ג קיג, ב.
126כמ״ש באגה״ק
The text says that Iggeres HaKodesh explains the heh of the Name as speech, “the breath of His mouth,” reaching the World of Asiyah; the note identifies the section.
Kehot’s noteסי׳ ה.
127כרחל לפני גוזזי׳
“Like a ewe (rachel) before her shearers.” The maamar uses the word rachel to link the Congregation of Israel with Rachel.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז.
128שבכל חדש מאיר צירוף אחד מי״ב צירופי ה׳
A classic work of Kabbalah, given by the note for the permutation of Havayah that shines in each month.
Kehot’s noteראה פרדס שער יג פ״ג. סידור האריז״ל כוונת ר״ח. משנת חסידים סדר מועד מסכת ניסן ואילך (בכוונת כל חודש) — לקו״ש לט״ו באב תשמ״ז הערה 65.
129הראובני השמעוני
“These are the families of the Reuveni.” The tribal family names begin with heh and end with yud, the Name Yah.
Numbers 26:7במדבר כ״ו:ז׳
אֵלֶּה מִשְׁפְּחֹת הָראוּבֵנִי וַיִּהְיוּ פְקֻדֵיהֶם שְׁלֹשָׁה וְאַרְבָּעִים אֶלֶף וּשְׁבַע מֵאוֹת וּשְׁלֹשִׁים:
These are the families of the Reubenites; and they that were numbered of them were forty and three thousand and seven hundred and thirty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כו, ז.
130י״ב שבטים הם כנגד י״ב צירופי הוי״ה . . כמ״ש במ״א
According to the Rebbe’s note, the twelve tribes as the twelve permutations of Havayah are explained at length in the maamar “Machar Chodesh” and its explanations, and in the other places listed.
Kehot’s noteראה בארוכה באור התורה בראשית ד״ה מחר חודש וביאוריו (הערת כ״ק אדמו״ר זי״ע באוה״ת שמות ע׳ כט). וראה גם בפ׳ בא ע׳ רנד. רנה ובכ״מ. וראה קהלת יעקב ערך י״ב חדשים וי״ב שבטים. בטור או״ח סו״ס תי״ז (הובא באוה״ת בראשית כז, ב): וי״ב ראשי חדשי השנה שגם הם נקראים מועדים כנגד י״ב שבטים. וראה אוה״ת בראשית שם ע״א. מטות ע׳ א׳רפא (לקו״ש לפ׳ בשלח חכ״ו ע׳ 90. ולט״ו באב תשמ״ז הערה 64).
131ע״פ אלה פקודי המשכן
The place the text means by “as explained elsewhere on ‘These are the accounts of the Mishkan,’” for eileh as the drawing down of the Names.
Kehot’s noteלקו״ת פקודי צ, ג.
132אלה פקודי המשכן
“These are the accounts of the Mishkan.” The Alter Rebbe refers to his explanation of eileh on this verse.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133ועמ״ש במ״א פ׳ תולדות
There the Alter Rebbe explains why Yitzchak called the wells “names (shemos) like the names (shemos)” his father had called them, the first written in full with a vav and the second without: Avraham’s wells were stopped up by the Philistines, so the external forces drew from them, while through Yitzchak’s digging their flow was never cut off again, and the six attributes, the vav, flow through them.
Kehot’s noteלעיל יז, ג.
134ויקרא להן שמות כשמת
Yitzchak called the wells “names like the names” his father had called them; the first word is written with a vav and the second without. The Alter Rebbe refers to his explanation of the difference.
Genesis 26:18בראשית כ״ו:י״ח
וַיָּשׇׁב יִצְחָק וַיַּחְפֹּר אֶת־בְּאֵרֹת הַמַּיִם אֲשֶׁר חָפְרוּ בִּימֵי אַבְרָהָם אָבִיו וַיְסַתְּמוּם פְּלִשְׁתִּים אַחֲרֵי מוֹת אַבְרָהָם וַיִּקְרָא לָהֶן שֵׁמוֹת כַּשֵּׁמֹת אֲשֶׁר־קָרָא לָהֶן אָבִיו:
And Isaac digged again the wells of water, which they had digged in the days of Abraham his father; for the Philistines had stopped them after the death of Abraham; and he called their names after the names by which his father had called them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135כמ״ש בלק״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל פ׳ וישב ד״ה כו׳ עתה נבאר.
136אותותינו לא ראינו
“Our signs we have not seen; there is no longer any prophet.” The maamar reads “signs” as the letters and Names hidden in exile.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עד, ט.
137ארץ טובה ורחבה
G-d promises to bring Israel to “a good and spacious land.” The maamar reads “spacious” as revelation, the opposite of the narrowness of Egypt.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
138וביאור הענין
the passage shares nothing with the note
Kehot’s noteבבוך 1052 בגיליון בגוכתי״ק הצ״צ: ”ענין ב׳ ירידות דמצרים”. באוה״ת ע׳ קג ביאור ארוך. וסיומו בכרך ז ע׳ ב׳תפג. בלקו״ת שלח נ, ב בענין שמו הגדול: ושם [כאן] נתבאר דשם הוי׳ שמו הגדול. וי״ל עוד בענין שמו הגדול ע״פ מ״ש בפ׳ בשלח [לקמן] ע״פ וירא ישראל את היד הגדולה. בסה״מ תרכ״ט (הוצאה חדשה) ע׳ רצז: וע׳ מענין שמו הגדול בלקו״ת בד״ה אני כו׳ אשר הוצאתיך . . ובד״ה צו את בנ״י מענין שמו גימ׳ רצון. ובד״ה ואלה שמות בתו״א.
139ארץ טובה ורחבה
G-d promises to bring Israel to “a good and spacious land.” The maamar reads it as the expansion and revelation that follow the contraction of Egypt.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140ירד ירדנו
“We came down at first to buy food,” said with a doubled verb. The maamar reads it as two descents.
Genesis 43:20בראשית מ״ג:כ׳
וַיֹּאמְרוּ בִּי אֲדֹנִי יָרֹד יָרַדְנוּ בַּתְּחִלָּה לִשְׁבׇּר־אֹכֶל:
and said: ‘Oh my lord, we came indeed down at the first time to buy food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141ואנכי אעלך גם עלה
G-d’s promise to bring Yaakov up from Egypt, with a doubled verb that hints at two ascents.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142עלה נעלה
Calev’s “We shall surely go up,” another doubled verb of ascent.
Numbers 13:30במדבר י״ג:ל׳
וַיַּהַס כָּלֵב אֶת־הָעָם אֶל־מֹשֶׁה וַיֹּאמֶר עָלֹה נַעֲלֶה וְיָרַשְׁנוּ אֹתָהּ כִּי־יָכוֹל נוּכַל לָהּ:
And Caleb stilled the people toward Moses, and said: ‘We should go up at once, and possess it; for we are well able to overcome it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143יש להקדים משל א׳
The note points to this maamar for the analogy that follows.
Kehot’s noteראה ד״ה הבאים ישרש תשל״ח.
144והיה מדי חדש
“And it shall be, from one new moon to another.” The Alter Rebbe refers to what is said about Rosh Chodesh on this verse.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145אנכי אשמח
“I will rejoice in G-d.” The Alter Rebbe refers to a passage of the Zohar in Parshas Pinchas on this verse.
Psalms 104:34תהילים ק״ד:ל״ד
יֶעֱרַב עָלָיו שִׂיחִי אָנֹכִי אֶשְׂמַח בַּה׳
Let my musing be sweet unto Him; as for me, I will rejoice in the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146מה רבו מעשיך
“How manifold are Your works, O G-d; You have made them all with wisdom.” The maamar learns from it that the worlds come into being through Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
147שו״ה הוא — בחי׳ צמצום
The word “first” (techilah) is added, so that the yud is the level of tzimtzum first.
Kehot’s noteבבוך הנ״ל נוסף בגוכתי״ק: ”תחלה”.
Paragraph 23
148בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made.” The maamar explains that G-d’s wisdom is clothed in His word.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
149חכים ולא בחכמה ידיעא
The words here quote Tikkunei Zohar, Patach Eliyahu · 17b:3–4; the passage is shown below.
Tikkunei Zohar, Patach Eliyahu · 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
150חכים ולא בחכמה ידיעא
From Eliyahu’s prayer (Patach Eliyahu) in the introduction to Tikkunei Zohar: “You are wise, but not with a knowable wisdom.” The maamar applies it to G-d’s own wisdom, which descends and is clothed in His speech and in all the worlds.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
151יהי אור
The first of the Ten Utterances of creation.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152יהי רקיע
The utterance that created the firmament.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153תדשא הארץ
The utterance that brought forth vegetation.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154ישראל לי ראש
It brings the reading of Yisrael as li rosh, “a head for Me,” in the name of the Zohar; the note also sends the reader to the source notes on that page.
Kehot’s noteבדרך מצותיך טו, ב בשם הזהר. וראה במ״מ לשם. וראה בפע״ח שער הלולב פ״א. שער הפסוקים להאריז״ל ויחי מז, כח. מח, ב. ראה לקו״ת שלח מח, ג ואילך.
155כמ״ש בתניא פנ״ג
Tanya, chapter 53, on the soul resting chiefly in the brain. The maamar compares it to the radiance of His great Name resting in Chochmah.
Tanya, Likkutei Amarim 53:3תניא, חלק ראשון; ליקוטי אמרים נ״ג:ג׳
וּבְבַיִת שֵׁנִי שֶׁלֹּא הָיָה בוֹ הָאָרוֹן וְהַלּוּחוֹת, אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה, שֶׁלֹּא הָיְתָה שְׁכִינָה שׁוֹרָה בּוֹ, פֵּירוּשׁ, מַדְרֵגַת שְׁכִינָה שֶׁהָיְתָה שׁוֹרָה בְּבַיִת רִאשׁוֹן שֶׁלֹּא כְּדֶרֶךְ הִשְׁתַּלְשְׁלוּת הָעוֹלָמוֹת. אֶלָּא, בְּבַיִת שֵׁנִי, הָיְתָה שׁוֹרָה כְּדֶרֶךְ הִשְׁתַּלְשְׁלוּת וְהִתְלַבְּשׁוּת מַלְכוּת דַּאֲצִילוּת בְּמַלְכוּת דִּבְרִיאָה, וְדִבְרִיאָה בְּמַלְכוּת דִּיצִירָה, וְדִיצִירָה בְּהֵיכַל קָדְשֵׁי קָדָשִׁים דַּעֲשִׂיָּה, וְקָדְשֵׁי קָדָשִׁים דַּעֲשִׂיָּה הָיָה מִתְלַבֵּשׁ בְּקָדְשֵׁי קָדָשִׁים שֶׁבְּבֵית הַמִּקְדָּשׁ שֶׁלְּמַטָּה, וְשָׁרְתָה בּוֹ …
Kehot Publication Society (CC-BY-NC)
156וקרבתנו מלכנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבברכת ק״ש שחרית.
157יעקב יו״ד עקב
At the opening of Vayetzei, Yaakov is explained as yud akev: the drawing down of supernal Chochmah, the yud, far below, even into the “heels.” The Kehot note there gives the sources of this reading.
Kehot’s noteנסמן לעיל כא, א. ועוד.
158והארץ הדום רגלי
“The heavens are My throne and the earth is My footstool.” The maamar reads “earth” as Malchus, the letters of speech.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
159ע״פ הזהר פ׳ קדושים
The explanation of the Zohar on Kedoshim to which the Alter Rebbe refers, on “My servant whom I have chosen,” Yaakov.
Kehot’s noteביאוה״ז לאדה״א קלט, א. הנחה אחרת בסה״מ תקס״ה ע׳ תרט. וראה אוה״ת פ׳ שמות ע׳ לט.
160ועבדי אשר בחרתי
“And My servant whom I have chosen.” The Zohar in Kedoshim reads it as Yaakov.
Isaiah 43:10ישעיהו מ״ג:י׳
אַתֶּם עֵדַי נְאֻם־ה׳ וְעַבְדִּי אֲשֶׁר בָּחָרְתִּי לְמַעַן תֵּדְעוּ וְתַאֲמִינוּ לִי וְתָבִינוּ כִּי־אֲנִי הוּא לְפָנַי לֹא־נוֹצַר אֵל וְאַחֲרַי לֹא יִהְיֶה:
Ye are My witnesses, saith the L-RD, and My servant whom I have chosen; that ye may know and believe Me, and understand That I am He; before Me there was no G-d formed, neither shall any be after Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161מידי אביר יעקב
From Yaakov’s blessing of Yosef: “from the hands of the Mighty One of Yaakov, from there the shepherd, the stone of Israel.” The maamar reads “stone” as the letters that receive from Yaakov.
Genesis 49:24בראשית מ״ט:כ״ד
וַתֵּשֶׁב בְּאֵיתָן קַשְׁתּוֹ וַיָּפֹזּוּ זְרֹעֵי יָדָיו מִידֵי אֲבִיר יַעֲקֹב מִשָּׁם רֹעֶה אֶבֶן יִשְׂרָאֵל:
But his bow abode firm, And the arms of his hands were made supple, By the hands of the Mighty One of Jacob, From thence, from the Shepherd, the Stone of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כד. וראה באוה״ת נ״ך כרך א ע׳ סא שמציין לכאן.
162כנודע בס״י
In Vayetzei (21a, 22a) the stones Yaakov took “from the stones of the place” are explained as letters, citing Sefer Yetzirah’s “two stones build two houses”: as stones build a house, letters build words in which the intellect dwells.
Kehot’s noteפ״ד מט״ז ע״פ נוסח האריז״ל. ראה גם לעיל כא, א. כב, א. כט, א. ועוד.
163שתי אבנים בונות
Sefer Yetzirah calls letters “stones” and the words they form “houses”: “two stones build two houses” (4:16 in the Arizal’s version, which the Kehot note cites). The maamar uses it to explain “the stone of Israel.”
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
164יעקב בריח התיכון
The Zohar calls Yaakov “the middle bar.” The maamar explains it as the light of Chochmah that reaches from the highest level to the lowest.
Zohar III, 186aזח״ג קפו, א
Zohar II, 175bזח״ב קעה, ב
Kehot’s noteזח״ג קפו, א. ראה זח״ב קעה, ב.
165בריח התיכון המבריח מן הקצה אל הקצה
The middle bar of the Mishkan’s boards, which ran “from end to end.” The Zohar applies it to Yaakov.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166ואלה שמות בני ישראל הבאים מצרימה יעקב ובניו
The verse in Vayigash, which the maamar now reads as the first descent, into the hidden worlds.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167בבחי׳ עלמין סתימין דלא אתגליין
It explains that the Ten Utterances are called “utterances” only relative to the creatures: as a person’s attributes act only when clothed in letters of thought and speech, so G-d’s attributes act in creation through combinations of letters.
Tanya, Sha’ar HaYichud 11:5תניא, חלק שני; שער היחוד והאמונה י״א:ה׳
וְהֵם שְׁנֵי מִינֵי עוֹלָמוֹת: עָלְמִין סְתִימִין דְּלָא אִתְגַּלְיָין, הֵם הַמִּתְהַוִּים וְחַיִּים וְקַיָּימִים מִכֹּחוֹת וְהַמְשָׁכוֹת נֶעְלָמוֹת, כְּמוֹ אוֹתִיּוֹת הַמַּחֲשָׁבָה שֶׁבְּנִשְׁמַת הָאָדָם עַל דֶּרֶךְ מָשָׁל; וְ״עָלְמִין דְּאִתְגַּלְיָין״, נִבְרְאוּ וְחַיִּים מֵהִתְגַּלּוּת שֶׁנִּתְגַּלּוּ כֹּחוֹת וְהַמְשָׁכוֹת הַנֶּעְלָמוֹת, הַנִּקְרָאוֹת בְּשֵׁם ״אוֹתִיּוֹת הַמַּחֲשָׁבָה״, וּכְשֶׁהֵן בִּבְחִינַת הִתְגַּלּוּת לְהַחֲיוֹת עָלְמִין דְּאִתְגַּלְיָין, נִקְרָאוֹת בְּשֵׁם ״מַאֲמָרוֹת״ וּ״דְבַר ה׳״ וְ״רוּחַ פִּיו״, כְּמוֹ אוֹתִיּוֹת הַדִּבּוּר בָּאָדָם עַל דֶּרֶךְ מָשָׁל, שֶׁהֵן מְגַלּוֹת לַשּׁוֹמְעִים …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פי״א.
Paragraph 24
168אותותינו לא ראינו
“Our signs we have not seen.” The maamar explains it as the absence of open miracles in exile.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169ולקחת ממימי היאור
The sign given to Moshe: water from the Nile poured on dry land would become blood. The maamar gives it as an example of a change in nature.
Exodus 4:9שמות ד׳:ט׳
וְהָיָה אִם־לֹא יַאֲמִינוּ גַּם לִשְׁנֵי הָאֹתוֹת הָאֵלֶּה וְלֹא יִשְׁמְעוּן לְקֹלֶךָ וְלָקַחְתָּ מִמֵּימֵי הַיְאֹר וְשָׁפַכְתָּ הַיַּבָּשָׁה וְהָיוּ הַמַּיִם אֲשֶׁר תִּקַּח מִן־הַיְאֹר וְהָיוּ לְדָם בַּיַּבָּשֶׁת:
And it shall come to pass, if they will not believe even these two signs, neither hearken unto thy voice, that thou shalt take of the water of the river, and pour it upon the dry land; and the water which thou takest out of the river shall become blood upon the dry land.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, ט.
170לא ידעתי את הוי׳
Pharaoh’s answer to Moshe, “I do not know Havayah.” The maamar reads it as knowing only the Name Elokim, the level of nature.
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.
171יקוו המים
“Let the waters be gathered,” the utterance from which water comes into being. The maamar explains that Chochmah can change its letters.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
172השב ידך אל חיקך
The second sign at the burning bush: Moshe’s hand became leprous in his bosom and was restored when he put it back. The maamar reads it as change between concealment and revelation.
Exodus 4:7שמות ד׳:ז׳
וַיֹּאמֶר הָשֵׁב יָדְךָ אֶל־חֵיקֶךָ וַיָּשֶׁב יָדוֹ אֶל־חֵיקוֹ וַיּוֹצִאָהּ מֵחֵיקוֹ וְהִנֵּה־שָׁבָה כִּבְשָׂרוֹ:
And He said: ‘Put thy hand back into thy bosom.—And he put his hand back into his bosom; and when he took it out of his bosom, behold, it was turned again as his other flesh.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, ז.
173כי מן המים משיתהו
Moshe’s name, “for I drew him out of the water.” The maamar links water to supernal Chochmah.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174ישראל עלו במחשבה
Tikkunei Zohar, at the end of Tikkun 6, also says that “Israel arose in thought,” as the Kehot note gives it.
Tikkunei Zohar, Tikkun 6 · 23b:3–4תקו״ז תיקון ו
א״ל אבא. אם כן ת״ח דאיהו מסטרא דמחשבה דאתמ׳ ביה ישראל עלה במחשבה ליבראות האי אוריתא איהי בן לתלמיד חכם. אם כן אתתא דיליה אמאי צריכא יבום. דהא לא שוו אפרשותא מארי מתניתין לת״ח משאר בני נשא. א״ל ברי (איהי) ודאי צריכה יבום לאלין נשמתין דאזלין ערטילאין משית יומי בראשית.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteב״ר בתחלתו. ת״ז תי׳ ו בסופו. ראה לקמן צה, ד. לקו״ת צו טז, ג. בחוקותי מז, א. ראה יח, א. כד, ד. נצבים מה, ג. מז, ג. יוכ״פ סח, א. דרך חיים קד, ד.
175ישראל עלו במחשבה
The Midrash counts Israel among the things that preceded the creation of the world: “Israel arose in thought.” The maamar explains why the signs are called “ours.”
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
176אתה א-ל מסתתר
“Indeed, You are a G-d who hides Himself.” The maamar uses it to describe the concealment of exile.
Isaiah 45:15ישעיהו מ״ה:ט״ו
אָכֵן אַתָּה אֵל מִסְתַּתֵּר אֱלֹקֵי יִשְׂרָאֵל מוֹשִׁיעַ:
Verily Thou art a G-d that hidest Thyself, O G-d of Israel, the Saviour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, טו.
Paragraph 26
177ואלה שמות בנ״י הבאים מצרימה את יעקב
The opening verse of Shemos, which the maamar now reads as the second descent, into speech and the revealed worlds.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
178ומבשרי אחזה
“From my flesh I shall see G-d.” The maamar uses the workings of the human voice to understand the divine descent.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179כבד פה וכבד לשון
Moshe tells G-d that he is “heavy of mouth and heavy of tongue.” The maamar explains it as the difficulty of bringing Chochmah itself into speech.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
180לא יעקב יאמר עוד שמך
“Your name shall no longer be called Yaakov, but Yisrael.” Here the maamar reads it as Yisrael shining even in the world of speech.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, כט.
181ואתה תהי׳ לו לאלקים
G-d tells Moshe that Aharon will speak for him, “and you shall be to him as Elokim.” The maamar reads Elokim as the contraction through which Chochmah reaches speech.
Exodus 4:16שמות ד׳:ט״ז
וְדִבֶּר־הוּא לְךָ אֶל־הָעָם וְהָיָה הוּא יִהְיֶה־לְּךָ לְפֶה וְאַתָּה תִּהְיֶה־לּוֹ לֵאלֹקִים:
And he shall be thy spokesman unto the people; and it shall come to pass, that he shall be to thee a mouth, and thou shalt be to him in G-d’s stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, טז.
182ואתם תלקטו לאחד אחד
“And you shall be gathered one by one.” The maamar reads it as the union of the levels, “one with the One.”
Isaiah 27:12ישעיהו כ״ז:י״ב
וְהָיָה בַּיּוֹם הַהוּא יַחְבֹּט ה׳ מִשִּׁבֹּלֶת הַנָּהָר עַד־נַחַל מִצְרָיִם וְאַתֶּם תְּלֻקְּטוּ לְאַחַד אֶחָד בְּנֵי יִשְׂרָאֵל:
And it shall come to pass in that day, That the L-RD will beat off [His fruit] From the flood of the River unto the Brook of Egypt, And ye shall be gathered one by one, O ye children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, יב.
183למהוי אחד באחד
The Zohar’s phrase for the union “to be one with the One.”
Zohar, Terumah 13:153–14:164ספר הזהר, תרומה י״ג:קנ״ג-י״ד:קס״ד
The Holy One, blessed be He, who is One above, does not take His seat upon the Throne of Glory, until She has entered within the mystery of the One in accordance with His very essence of Oneness, to be the One in One. This, as we have said, is the significance of the words: “The L-rd is One, and His Name is One.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
184שו״ה איש וביתו
Before “each man and his household” this manuscript adds “And this is what is written.”
Kehot’s noteבבוך 1052 נוסף: ”וז״ש איש וביתו”.
185איש וביתו באו
“Each man and his household came.” The maamar reads the following names, Reuven and Shimon, as sight and hearing.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
186ראובן ושמעון בחי׳ ראיה ושמיעה
At the opening of Vayechi, Reuven and Shimon are explained at length as sight and hearing: sight is from close by and brings love, hearing is from afar and brings awe, like the first two paragraphs of the Shema.
Kehot’s noteראה לעיל ר״פ ויחי בארוכה.
187ותקרא את שמו ראובן
Leah named her son Reuven, “for G-d has seen my affliction.” The maamar reads Reuven as sight.
Genesis 29:32בראשית כ״ט:ל״ב
וַתַּהַר לֵאָה וַתֵּלֶד בֵּן וַתִּקְרָא שְׁמוֹ רְאוּבֵן כִּי אָמְרָה כִּי־רָאָה ה׳ בְּעׇנְיִי כִּי עַתָּה יֶאֱהָבַנִי אִישִׁי:
And Leah conceived, and bore a son, and she called his name Reuben; for she said: ‘Because the L-RD hath looked upon my affliction; for now my husband will love me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לב.
Paragraph 28
188ותקרא את שמו שמעון
Leah named her son Shimon, “for G-d has heard.” The maamar reads Shimon as hearing.
Genesis 29:33בראשית כ״ט:ל״ג
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר כִּי־שָׁמַע ה׳ כִּי־שְׂנוּאָה אָנֹכִי וַיִּתֶּן־לִי גַּם־אֶת־זֶה וַתִּקְרָא שְׁמוֹ שִׁמְעוֹן:
And she conceived again, and bore a son; and said: ‘Because the L-RD hath heard that I am hated, He hath therefore given me this son also.’ And she called his name Simeon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לג.
189עתה הפעם ילוה אישי אלי
Leah named Levi, saying, “Now this time my husband will be joined to me.” The maamar reads it as bonding and union.
Genesis 29:34בראשית כ״ט:ל״ד
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר עַתָּה הַפַּעַם יִלָּוֶה אִישִׁי אֵלַי כִּי־יָלַדְתִּי לוֹ שְׁלֹשָׁה בָנִים עַל־כֵּן קָרָא־שְׁמוֹ לֵוִי:
And she conceived again, and bore a son; and said: ‘Now this time will my husband be joined unto me, because I have borne him three sons.’ Therefore was his name called Levi.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לד.
190ובוחן כליות ולב
“G-d of hosts, who judges righteously, who tests the kidneys and the heart.” The maamar cites it for G-d’s knowledge of every person’s inner life, His individual Providence.
Jeremiah 11:20ירמיהו י״א:כ׳
וַHavayah צְבָאוֹת שֹׁפֵט צֶדֶק בֹּחֵן כְּלָיוֹת וָלֵב אֶרְאֶה נִקְמָתְךָ מֵהֶם כִּי אֵלֶיךָ גִּלִּיתִי אֶת־רִיבִי:
But, O L-RD of hosts, that judgest righteously, That triest the reins and the heart, Let me see Thy vengeance on them; For unto Thee have I revealed my cause.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191שו״ה שלא — כדעת הכופרים
This manuscript reads “not like the view of the nations who deny [individual Providence].”
Kehot’s noteבבוך 1052 נוסף: ”שלא כדעת האומו׳ הכופרי׳”.
192ויאמרו לא יראה י-ה
The Psalm quotes the wicked who say that G-d does not see. The maamar applies it to those who deny individual Providence.
Psalms 94:7תהילים צ״ד:ז׳
וַיֹּאמְרוּ לֹא יִרְאֶה־קָּהּ וְלֹא־יָבִין אֱלֹקֵי יַעֲקֹב:
And they say: 'The L-RD will not see, Neither will the G-d of Jacob give heed.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צד, ז.
Paragraph 29
193והנה להיות
In the margin the Tzemach Tzedek wrote a heading for this section: “There must be concealment so that afterwards there will be revelation.”
Kehot’s noteבבוך 1052 בגליון בגוכתי״ק הצ״צ: ”העלם צ״ל כדי שאח״כ יהי׳ גילוי”.
194כברייתו של עולם
The Talmud explains why goats walk before sheep: “as in the creation of the world, first darkness and then light.” The maamar learns from it that revelation must follow concealment.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אָמַר לֵקהּ. אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב.
195הנגלות לנו ולבנינו
“The hidden things are for G-d our G-d, and the revealed things are for us and for our children.” The maamar applies it to the revealed Torah given at Sinai.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196פב״פ דבר ה׳
“Face to face G-d spoke with you,” the revelation at Sinai.
Deuteronomy 5:4דברים ה׳:ד׳
Kehot’s noteדברים ה, ד.
197עין בעין יראו
“Eye to eye they shall see,” the revelation of the Time to Come.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198ונגלה כבוד ה׳
“And the glory of G-d shall be revealed, and all flesh shall see together.” Another verse of the future revelation.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
199וישכם אברהם בבוקר
“And Avraham rose early in the morning.” The maamar reads it as the revelation of Avraham’s quality after the darkness of night.
Genesis 22:3בראשית כ״ב:ג׳
וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר וַיַּחֲבֹשׁ אֶת־חֲמֹרוֹ וַיִּקַּח אֶת־שְׁנֵי נְעָרָיו אִתּוֹ וְאֵת יִצְחָק בְּנוֹ וַיְבַקַּע עֲצֵי עֹלָה וַיָּקׇם וַיֵּלֶךְ אֶל־הַמָּקוֹם אֲשֶׁר־אָמַר־לוֹ הָאֱלֹקִים:
And Abraham rose early in the morning, and saddled his ass, and took two of his young men with him, and Isaac his son; and he cleaved the wood for the burnt-offering, and rose up, and went unto the place of which G-d had told him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כב, ג.
200ושמי הוי״ה לא נודעתי להם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוארא ו, ג.
201ושמי הוי״ה לא נודעתי להם
“But by My Name Havayah I was not known to them.” The Patriarchs lacked the revelation of Havayah that came at Sinai.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202אנכי ה׳
The first of the Ten Commandments, “I am Havayah your G-d.” The maamar reads it as the revelation of the Name Havayah at Sinai.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ב.
203והי׳ ה׳ לי לאלקים
Yaakov’s vow, “and Havayah will be Elokim to me.” The maamar reads it as the future revelation, beside which Havayah will seem like Elokim.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כא.
204בית יעקב לכו ונלכה
“House of Yaakov, come and let us walk in the light of G-d.” The maamar reads it as the light that shines in the Name Havayah.
Isaiah 2:5ישעיהו ב׳:ה׳
בֵּית יַעֲקֹב לְכוּ וְנֵלְכָה בְּאוֹר ה׳
O house of Jacob, come ye, and let us walk In the light of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, ה.
205שמע ישראל הוי״ה
“Hear, O Israel, G-d is our G-d, G-d is One.” The maamar notes that it addresses “Israel” and reads it as the higher unity.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206בשכמל״ו יעקב אמרו
The Talmud relates that when Yaakov’s sons declared “Hear, O Israel,” Yaakov answered, “Blessed be the Name of the glory of His kingdom forever and ever.” The maamar reads it as the lower unity.
Pesachim 56aפסחים נ״ו א
Kehot’s noteפסחים נו, א.
207ה׳ ה׳
The Thirteen Attributes of Mercy open with the Name Havayah twice, divided by a pause. The maamar explains the first as above the chain of worlds.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
Paragraph 30
208וביאור הענין
The text from here to the end of the maamar is not in this manuscript.
Kehot’s noteמכאן עד סיום המאמר ליתא בבוך 1052.
209כולם בחכמה עשית
“You have made them all with wisdom.” The maamar cites it as the ordinary order of creation, which is why calling it exile needs explaining.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 31
210ע״פ אני ישנה
The maamar “I am asleep, but my heart is awake” in Likkutei Torah on Shir HaShirim: exile is likened to sleep, in which one’s sight is closed; “our signs” are read as our letters, the letters of Torah and prayer; and “my heart” is G-d, who is awake above.
Kehot’s noteלקו״ת שה״ש. ובספר המאמרים תקס״ח ע״פ זה.
211אני ישנה
“I am asleep, but my heart is awake.” The maamar reads it as exile: hidden below, awake and revealed above.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212אותותנו לא ראינו
“Our signs we have not seen.” The maamar reads the signs as the letters of Torah and prayer, whose effect is hidden in exile.
Psalms 74:9תהילים ע״ד:ט׳
אוֹתֹתֵינוּ לֹא־רָאִינוּ אֵין־עוֹד נָבִיא וְלֹא־אִתָּנוּ יֹדֵעַ עַד־מָה:
We see not our signs; There is no more any prophet; Neither is there among us any that knoweth how long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
213ולבי ער
“But my heart is awake”: above, the revelation continues even in exile.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
214עולם כמנהגו נוהג
The Talmud’s principle that “the world follows its natural course.” The maamar says that in exile this is only how things appear.
Avodah Zarah 54b:14–15עבודה זרה נ״ד ב:י״ד-ט״ו
… אִילּוּ לְדָבָר שֶׁאֵין הָעוֹלָם צוֹרֶךְ לוֹ הָיוּ עוֹבְדִין, הֲרֵי הוּא מְבַטְּלָהּ. הֲרֵי הֵן עוֹבְדִין לַחַמָּה וְלַלְּבָנָה וְלַכּוֹכָבִים וְלַמַּזָּלוֹת, יְאַבֵּד עוֹלָם מִפְּנֵי הַשּׁוֹטִים? אֶלָּא עוֹלָם כְּמִנְהָגוֹ נוֹהֵג, וְשׁוֹטִים שֶׁקִּלְקְלוּ עֲתִידִין לִיתֵּן אֶת הַדִּין. דָּבָר אַחֵר: הֲרֵי שֶׁגָּזַל סְאָה שֶׁל חִטִּים [וְהָלַךְ] וּזְרָעָהּ בַּקַּרְקַע — דִּין הוּא שֶׁלֹּא תִּצְמַח, אֶלָּא עוֹלָם כְּמִנְהָגוֹ נוֹהֵג וְהוֹלֵךְ, וְשׁוֹטִים שֶׁקִּלְקְלוּ עֲתִידִין לִיתֵּן אֶת הַדִּין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז נד, ב.
215עושה נפלאות גדולות לבדו
“Who alone does great wonders.” The maamar reads “alone” as wonders that only G-d recognizes.
Psalms 136:4תהילים קל״ו:ד׳
לְעֹשֵׂה נִפְלָאוֹת גְּדֹלוֹת לְבַדּוֹ כִּי לְעוֹלָם חַסְדּוֹ:
To Him who alone doeth great wonders, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
216מי שאמר לשמן וידלוק
Rabbi Chanina ben Dosa, told that his daughter had lit the Shabbos lamp with vinegar, said, “He who told the oil to burn will tell the vinegar to burn,” and it burned. The maamar uses it to show that nature is nullified before its source.
Taanit 25a:5–6תענית כ״ה א:ה׳-ו׳
… כְּלִי שֶׁל חוֹמֶץ נִתְחַלֵּף לִי בִּכְלִי שֶׁל שֶׁמֶן וְהִדְלַקְתִּי מִמֶּנּוּ אוּר לְשַׁבָּת. אֲמַר לַהּ: בִּתִּי, מַאי אִכְפַּת לִךְ? מִי שֶׁאָמַר לַשֶּׁמֶן וְיִדְלוֹק, הוּא יֹאמַר לַחוֹמֶץ וְיִדְלוֹק. תָּנָא: הָיָה דּוֹלֵק וְהוֹלֵךְ כׇּל הַיּוֹם כּוּלּוֹ, עַד שֶׁהֵבִיאוּ מִמֶּנּוּ אוּר לְהַבְדָּלָה. רַבִּי חֲנִינָא בֶּן דּוֹסָא הֲווֹ לֵקהּ הָנָךְ עִיזֵּי, אֲמַרוּ לֵקהּ: קָא מַפְסְדָן. אֲמַר: אִי קָא מַפְסְדָן — נֵיכְלִינְהוּ דּוּבֵּי, וְאִי לָא — כֹּל חֲדָא וַחֲדָא תַּיְתֵי לְאוּרְתָּא דּוּבָּא בְּקַרְנַיְיהוּ. לְאוּרְתָּא אַיְיתַי כֹּל חֲדָא וַחֲדָא דּוּבָּא בְּקַרְנַיְיהוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כה, א.
217ולא נודעה כי באה אל קרבנה
From Pharaoh’s dream: the lean cows swallowed the fat ones, “and it was not known that they had come into their midst.” The maamar borrows the words for the radiance hidden within the worlds.
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)
Paragraph 34
218לעושה נפלאות גדולות לבדו
“To Him who alone does great wonders.” The maamar reads “alone” as wonders that only G-d recognizes.
Psalms 136:4תהילים קל״ו:ד׳
לְעֹשֵׂה נִפְלָאוֹת גְּדֹלוֹת לְבַדּוֹ כִּי לְעוֹלָם חַסְדּוֹ:
To Him who alone doeth great wonders, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, ד.
219שאין בעל הנס מכיר בניסו
The Talmud teaches that the one for whom a miracle is done does not recognize his miracle. The maamar applies it to the hidden Providence of exile.
Niddah 31a:17–18נדה ל״א א:י״ז-י״ח
וְהַיְינוּ דְּאָמַר רַבִּי אֶלְעָזָר: מַאי דִכְתִיב ״עוֹשֶׂה נִפְלָאוֹת (גְּדוֹלוֹת) לְבַדּוֹ וּבָרוּךְ שֵׁם כְּבוֹדוֹ לְעוֹלָם״? אֲפִילּוּ בַּעַל הַנֵּס אֵינוֹ מַכִּיר בְּנִסּוֹ. דָּרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא: מַאי דִכְתִיב ״אׇרְחִי וְרִבְעִי זֵרִיתָ וְכׇל דְּרָכַי הִסְכַּנְתָּה״? מְלַמֵּד שֶׁלֹּא נוֹצַר אָדָם מִן כׇּל הַטִּפָּה, אֶלָּא מִן הַבָּרוּר שֶׁבָּהּ. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: מָשָׁל לְאָדָם שֶׁזּוֹרֶה בְּבֵית הַגְּרָנוֹת, נוֹטֵל אֶת הָאוֹכֶל וּמַנִּיחַ אֶת הַפְּסוֹלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 200bזח״ג ר, ב
Kehot’s noteנדה לא, א. זח״ג ר, ב.
Paragraph 36
220אלו כשירות בבהמה
The Mishnah that lists the injuries with which an animal remains kosher. The maamar uses it as an example of a text one may know only by its wording.
Mishnah Chullin 3:2משנה חולין ג׳:ב׳
וְאֵלּוּ כְשֵׁרוֹת בַּבְּהֵמָה. נִקְּבָה הַגַּרְגֶּרֶת אוֹ שֶׁנִּסְדְּקָה. עַד כַּמָּה תֶּחְסַר. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר, עַד כָּאִסָּר הָאִיטַלְקִי. נִפְחֲתָה הַגֻּלְגֹּלֶת וְלֹא נִקַּב קְרוּם שֶׁל מֹחַ, נִקַּב הַלֵּב וְלֹא לְבֵית חֲלָלוֹ, נִשְׁבְּרָה הַשִּׁדְרָה וְלֹא נִפְסַק הַחוּט שֶׁלָּהּ, נִטְּלָה הַכָּבֵד וְנִשְׁתַּיֵּר הֵימֶנָּה כַזָּיִת, הַמְסֵס וּבֵית הַכּוֹסוֹת שֶׁנִּקְּבוּ זֶה לְתוֹךְ זֶה, נִטַּל הַטְּחוֹל, נִטְּלוּ הַכְּלָיוֹת, נִטַּל לְחִי הַתַּחְתּוֹן, נִטַּל הָאֵם שֶׁלָּהּ, וַחֲרוּתָה בִידֵי שָׁמָיִם. הַגְּלוּדָה, רַבִּי מֵאִיר מַכְשִׁיר, וַחֲכָמִים פּוֹסְלִין:
The following cases are Cashér: when the trachea is perforated or split. Of what size may the deficient part be? According to Rabbon Simeon ben Gamaliel, "As large as an [Italian] asser." When the bones of the skull are wounded, but the interior skin of the brain is uninjured; when there is a perforation in the heart, but not quite through to within the ventricles; when the vertebræ of the spine are broken, but the spinal chord was not severed; when the liver is deficient, but a small piece thereof …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
221וזהו שאנו אומרים יהא שמיה
There “May His great Name be blessed” is the request that His great Name, which is above the chain of worlds and is not clothed in them, be drawn from concealment into revelation “le’alam,” in Atzilus, and “u’le’almei almaya,” in the lower worlds of Beriah, Yetzirah and Asiyah.
Kehot’s noteראה לקו״ת שלח מח, ג ואילך. אוה״ת נ״ך כרך א ע׳ ז . וראה לעיל מב, ד.
222שמו הגדול
Likkutei Torah on Shelach explains His great Name as the level above the chain of worlds, higher even than the light that encompasses them, and at 50b refers back to this maamar for the Name Havayah as His great Name.
Kehot’s noteנתבאר בלקו״ת שלח מח, ג. נ, ב. שבת שובה סז, ב ואילך.
223בפ׳ חקת ע״פ על כן יאמרו המושלים
The maamar on “Therefore those who speak in parables say, ‘Come to Cheshbon,’” which opens with the Talmud’s reading, “Come, let us calculate the account of the world,” and with the power of answering “Amen, yehei shmei rabba.”
Kehot’s noteלקו״ת סד, ד.
224על כן יאמרו המושלים
“Therefore those who speak in parables say, ‘Come to Cheshbon.’” The Alter Rebbe refers to his explanation of this verse in Chukas.
Numbers 21:27במדבר כ״א:כ״ז
עַל־כֵּן יֹאמְרוּ הַמֹּשְׁלִים בֹּאוּ חֶשְׁבּוֹן תִּבָּנֶה וְתִכּוֹנֵן עִיר סִיחוֹן:
Wherefore they that speak in parables say: Come ye to Heshbon! Let the city of Sihon be built and established!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
225ונחשב חשבונו של עולם
The Talmud reads “those who speak in parables” as those who rule over their inclination, who say, “Come, let us calculate the account of the world.”
Bava Batra 78b:13–14בבא בתרא ע״ח ב:י״ג-י״ד
״הַמֹּשְׁלִים״ – אֵלּוּ הַמּוֹשְׁלִים בְּיִצְרָם. ״בּוֹאוּ חֶשְׁבּוֹן״ – בּוֹאוּ וּנְחַשֵּׁב חֶשְׁבּוֹנוֹ שֶׁל עוֹלָם; הֶפְסֵד מִצְוָה כְּנֶגֶד שְׂכָרָהּ, וּשְׂכַר עֲבֵירָה כְּנֶגֶד הֶפְסֵדָהּ. ״תִּבָּנֶה וְתִכּוֹנֵן״ – אִם אַתָּה עוֹשֶׂה כֵּן, תִּבָּנֶה בָּעוֹלָם הַזֶּה וְתִכּוֹנֵן לָעוֹלָם הַבָּא. ״עִיר סִיחוֹן״ – אִם מֵשִׂים אָדָם עַצְמוֹ כְּעַיִר זֶה, שֶׁמְּהַלֵּךְ אַחַר סִיחָה נָאָה – מָה כְּתִיב אַחֲרָיו? ״כִּי אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן וְגוֹ׳״ – תֵּצֵא אֵשׁ מִמְּחַשְּׁבִין, וְתֹאכַל אֶת שֶׁאֵינָן מְחַשְּׁבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 37
226אך עצמיות ח״ע חכים ולא בחכמה
It compares the Kuzari, that G-d is called “wise of heart” because He is the essence of wisdom and wisdom is not an attribute for Him, and the Rambam, “He is the Knower and He is the Knowledge.”
Kehot’s noteבאוה״ת ענינים ע׳ רסד כ׳ ”וזהו ג״כ דעת הכוזרי מ״ב ססעי׳ ב׳ באמרו ונק׳ אותו חכם לבב מפני שהוא עצם החכמה ואין החכמה מדה לו עכ״ל וזהו כמ״ש הרמב״ם הוא היודע והוא הדיעה”.
Paragraph 38
227כליות יועצות
The Talmud lists the functions of the organs: “the kidneys counsel.” The maamar uses it for Netzach, Hod and Yesod, which decide how the intellect is given.
Berakhot 61a:28–29ברכות ס״א א:כ״ח-כ״ט
תָּנוּ רַבָּנַן: שְׁתֵּי כְּלָיוֹת יֵשׁ בּוֹ בְּאָדָם, אַחַת יוֹעַצְתּוֹ לְטוֹבָה וְאַחַת יוֹעַצְתּוֹ לְרָעָה. וּמִסְתַּבְּרָא דְּטוֹבָה לִימִינוֹ וְרָעָה לִשְׂמֹאלוֹ, דִּכְתִיב: ״לֵב חָכָם לִימִינוֹ וְלֵב כְּסִיל לִשְׂמֹאלוֹ״. תָּנוּ רַבָּנַן: כְּלָיוֹת יוֹעֲצוֹת, לֵב מֵבִין, לָשׁוֹן מְחַתֵּךְ, פֶּה גּוֹמֵר, וֶשֶׁט מַכְנִיס וּמוֹצִיא כׇּל מִינֵי מַאֲכָל, קָנֶה מוֹצִיא קוֹל,
Our Rabbis have taught : There are two reins in man, one prompting him to good, the other to evil. It is probable that the good is on the right side and the bad on the left ; for it is written, "A wise man's understanding is at his right hand; but a fool's understanding at his left" (Eccles. x. 2). Our Rabbis have taught : The reins prompt [the thought], the heart exercises intelligence, the tongue pronounces, the mouth completes [the words]. The gullet lets in and brings out …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות סא, א. ראה גם אוה״ת בראשית יז, ב ואילך.
228ע׳ באגה״ק ד״ה להבין משל ומליצה
The section beginning “To understand a parable and a figure,” which the text cites for Netzach, Hod and Yesod as the kidneys that counsel how to bestow.
Kehot’s noteסי׳ טו. וראה בליקוט פירושים — חיטריק שם.
229נה״י דאבא נק׳ ישראל סבא
In Shir HaShirim (26d) the Sefiros of Chochmah from Keser to Tiferes are called Abba, and its Netzach and Hod are called Yisrael Sava, the last level of Chochmah and the root from which the souls are drawn.
Kehot’s noteראה ע״ח שער המוחין שער כ פי״ב. ראה לקו״ת שה״ש כו, ד ואילך. בלקו״ת במדבר ט, מציין לכאן דישראל זוטא היינו המשכת ח״ע שנמשך ומתפשט בהמדות. לקו״ת שלח נ, ב: ”ושם [תו״א כאן] נתבאר דשם הוי׳ הוא שמו הגדול” באוה״ת בשלח ע׳ תכז מציין לכאן שישראל סבא הוא אחוריים דאבא נה״י דאבא. ע״ש.
230יש״ס נה״י דאבא
Etz Chaim, Sha’ar HaMochin (Gate 20), chapter 12, where Yisrael Sava and Tevunah are called Netzach, Hod and Yesod. The Kehot note gives it for Yisrael Sava as the Netzach, Hod and Yesod of Abba.
Sefer Etz Chaim 20:12עץ חיים כ׳:י״ב
… ואז נקרא חג״ת כנזכר שם וטעם הדבר כי או״א שרשם הם חג״ת נה״י לבד כי חב״ד דאו״א לקחם עתיק והבן זה נמצא כי כל יש״ס ותבונה נקרא נה״י וכל או״א נקרא חג״ת. והנה עתה לוקח ז״א כלים שלהם ולכן לקח גם בחי׳ חיה דז״א, והוא כי דע כלל א׳ כי א״א להיות בז״א רק ג׳ כלים לבד נגד נר״ן. אך כנגד חיה ויחידה לא יש כלים כי נשארים מגולין בסוד מקיף ולכן לעולם לא יש רק ג׳ כלים בז״א אלא שבתוך הלבושים וכלים הראשונים מתלבשים אלו זה תוך זה. …
Sefer Etz Chaim (Public Domain)
Paragraph 39
231ואלה שמות בנ״י כו׳ יעקב ובניו
The verse in Vayigash, which the maamar now explains as the descent into thought, where Yaakov is a son of Yisrael Sava.
Genesis 46:8בראשית מ״ו:ח׳
וְאֵלֶּה שְׁמוֹת בְּנֵי־יִשְׂרָאֵל הַבָּאִים מִצְרַיְמָה יַעֲקֹב וּבָנָיו בְּכֹר יַעֲקֹב רְאוּבֵן:
And these are the names of the children of Israel, who came into Egypt, Jacob and his sons: Reuben, Jacob’s first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 40
232ע״פ השמים כסאי
The first maamar of Torah Ohr.
Kehot’s noteלעיל א, א.
233השמים כסאי
“The heavens are My throne.” The opening verse of the first maamar of Torah Ohr, to which the Alter Rebbe refers.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
234צדקה תרומ׳
“Righteousness (tzedakah) exalts a nation.” The first maamar of Torah Ohr reads goy (nation), gimel-vav-yud, as the three kinds of emotive attributes raised to the yud of Chochmah.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
235מי כעמך ישראל גוי אחד
“Who is like Your people Israel, one nation in the land.” The Alter Rebbe cites it with his explanation of Yisrael as the intellect shining in the emotions.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א יז, כא.
Paragraph 41
236בנ״י הבאים מצרימה את יעקב
The opening verse of Shemos, now explained: speech receives from Yisrael Zuta and, beside it, from Yaakov.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Shemos · Maamar 2
קול דודי הנה זה בא מדלג על ההרים…
“The voice of my Beloved! Behold, He comes, leaping”
Exile is G-d’s “descent” into a narrow strait: His light is no longer seen, and love for Him must be awakened through the narrow throat of prayer, the hard labor of Torah study and the refining of one’s nature. This toil is the descent that brings the great ascent of the days of Mashiach, when G-dliness will be seen openly and forever.
The maamar in brief
The Song of Songs pictures the Beloved “leaping over the mountains,” and the Alter Rebbe reads it as G-d hastening the redemption from Egypt. He first explains exile, a descent for the sake of an ascent. Every exile is “Egypt,” Mitzrayim, read as meitzar yam, “the strait of the sea”: G-dliness is not seen, and while a broad mind awakens love of G-d by contemplation alone, a smaller mind must cry out in prayer, through the narrow throat. This is the bitterness of “they embittered the lives of our fathers.” Following the Zohar, the slavery’s hard labor, mortar, bricks and field become the labors of exile. Hard labor is prayer, hard as an iron sword, with compassion for the Shechinah exiled within one’s own mind. Israel is G-d’s “perfect one,” His completion, for in the lower world only Israel unites with Him. The bricks, the “clarification (libun) of halachah,” are Torah studied with joy and self-nullification, revealing the Oral Torah’s hidden light and drawing joy from above. The field is the Baraisa. Finally the opening verse returns: an arousal from below draws down G-d’s kindness at a leap, and refining one’s character means changing one’s nature and answering softly.

Outline
	1Exile and redemptionThe opening verse speaks of G-d hastening the Exodus. Exile is a descent for the sake of an ascent; every exile is “Egypt,” and the Zohar reads its hard labor, mortar, bricks and field as spiritual labors.¶1–3
	2The narrow straitThe “fathers,” love, awe and compassion, live from contemplating G-d’s greatness. One whose mind is too small must awaken love by crying out in prayer, through the throat: this is Mitzrayim, meitzar yam, and Yaakov’s journey to Charan. G-d’s “going down” with Israel means that in exile His light is revealed only through faith and the voice, not through sight.¶4–8
	3Prayer, the hard laborAgainst distracting thoughts, one arouses compassion for the Shechinah in exile within one’s mind, and bitterness removes the “soiled garments.” Yaakov’s compassion redeems Avraham’s love. Prayer must be as hard as an iron sword to break the kelipos; in Temple times contemplation alone sufficed.¶9–13
	4Israel, G-d’s completionThe Zohar reads “sixty queens” as the parts of the Oral Torah, and “My perfect one” is Israel, without whom G-d is, as it were, incomplete: only in Israel does the lower world unite with Him, like limbs attached to a body. Joy below awakens joy above.¶14–19
	5The clarification of halachahThe Oral Torah looks “black,” dealing with physical matters, yet is rooted in G-d’s wisdom. Studying it with joy and self-nullification “whitens” it and draws the shining of G-d’s Face, which will be revealed forever in the days of Mashiach.¶20–23
	6Labor in the fieldThe Baraisa stands “outside” the Mishnah. Only a sage like Ilfa could find every Baraisa within the Mishnah, so we labor in the field, like sowing wheat outside the city, for the sake of the great ascent.¶24–25
	7Leaping over the mountains; refining characterThe opening verse returns: an arousal from below draws down the Chesed of Atzilus at a leap, even for those moved only by others’ prayers. Refining the emotive attributes means “tanning” them, changing one’s nature (befarech), and answering softly (peh rach).¶26–28


Key concepts
	Mitzrayim, the narrow straitמצרים / מצר ים
	Egypt read as meitzar yam, “the strait of the sea”: Chochmah, wide as a sea, narrowed into the throat. It is the mode of exile, when love of G-d is awakened not by open contemplation but through the voice of prayer.

	The throat (garon)גרון
	The narrow passage between mind and heart through which the voice passes. Charan, where Yaakov went, has the same numerical value as garon (counting one for the word itself); in exile G-dliness is revealed only through the voice.

	Hard labor (avodah kashah)עבודה קשה
	Prayer, “the service of the heart,” which must be hard like a sword of iron to break through the kelipos and the cravings.

	The clarification of halachah (libun hilchesa)לבון הלכתא
	Libun, literally “whitening”: studying the Oral Torah, which looks “black,” with true joy in G-d and self-nullification to His will, which brings out its root in the supernal Chochmah.

	My perfect one (tamasi)תמתי
	Read as “My completion”: Israel completes G-d’s “stature,” as it were, by uniting the lower world with His unity.

	Arousal from belowאתערותא דלתתא
	A person’s own initiative, such as joy in G-d or heartfelt prayer, which draws down an arousal from above: G-d’s kindness and joy.

	With rigor (befarech)בפרך
	Read both as toil that requires changing one’s nature and as be-peh rach, “with a soft mouth,” the soft answer that calms anger.


Section 1 · ¶1–3
Exile and redemption
1קול דודי1 הנה זה בא2 מדלג על ההרים מקפץ על הגבעות. שדילג קץ הישועה מת״ל לרד״ו שנה.
“The voice of my Beloved! Behold, He comes, leaping over the mountains, skipping over the hills”: [this means] that He leapt over the end-time of the deliverance, from 430 years to 210.
The maamar opens with a verse from the Song of Songs in which the Beloved, read as G-d, comes “leaping” and “skipping” toward His people. The Alter Rebbe applies it to the Exodus: G-d skipped over the full term of the exile, bringing the deliverance after 210 years instead of 430.


ולהבין ענין הגאולה ברוחניות כענין שכתוב הושיעה לו ימינו.3 וכתיב צדיק ונושע.4 וצריך להבין תחלה ענין הגלות וירידה צורך עלייה כמ״ש אנכי ארד עמך מצרימה5 ואנכי אעלך גם עלה.
And to understand the redemption in its spiritual sense, as in what is written, “His right hand has saved for Him,” and it is written, “righteous and saved,” we must first understand the matter of the exile, and [how] the descent is for the sake of an ascent, as it is written, “I will go down with you to Egypt, and I will also surely bring you up.”
Two verses speak of salvation: “His right hand has saved for Him” and “righteous and saved,” said of the king who comes to Zion. To grasp redemption as a spiritual event, one must first understand exile, and why a descent is for the sake of an ascent, as G-d promised Yaakov when he went down to Egypt: “I will go down with you… and I will also surely bring you up.”




2וכתיב וזה לך האות6 כי אנכי שלחתיך בהוציאך את העם ממצרים תעבדון את האלקים על ההר הזה דהיינו על הר סיני בשעת מ״ת [מתן תורה] שהי׳ [שהיה] גילוי אלהותו ית׳ פנים אל פנים.
And it is written, “And this shall be the sign for you that I have sent you: when you bring the people out of Egypt, you will serve G-d upon this mountain,” that is, upon Mount Sinai, at the time of the Giving of the Torah, when there was a revelation of His G-dliness, may He be blessed, face to face.
At the burning bush G-d tells Moshe that the sign of his mission is that, after the Exodus, the people will serve G-d at this mountain. The Alter Rebbe identifies this with the Giving of the Torah at Sinai, when G-dliness was revealed “face to face,” openly.


ולהבין זה צריך להבין פי׳ הפסוק אנכי ארד עמך מצרימה7 שלכאורה אינו מובן8 שלשון זה
To understand this, we must understand the meaning of the verse “I will go down with you to Egypt,” which at first glance is not understood, for this expression
To explain how the Exodus leads to Sinai, the maamar first raises a difficulty in G-d’s words to Yaakov, “I will go down with you to Egypt.”


לא שייך כ״א בלשון בנ״א [בני אדם] שמתחלה לא היה במקום ההוא ועכשיו יורד לשם משא״כ אצלו ית׳ הלא כתיב את השמים ואת הארץ אני מלא9 וגו׳.
applies only in the language of human beings: one who at first was not in that place and now goes down there. But this is not so with Him, may He be blessed; is it not written, “I fill the heavens and the earth,” etc.?
“Going down” describes someone moving to a place where he was not before. G-d fills heaven and earth and is already everywhere, so in what sense can He “go down” to Egypt?


אך הענין דהנה ארז״ל [אמרו רבותינו זכרונם לברכה] מזכירין יצי״מ [יציאת מצרים] בלילות פי׳ בכל הגליות ושעבוד הדומות ללילות שכל בחי׳ הגלות הוא בחי׳ גלות מצרים.10
But the explanation is this. Our Sages, of blessed memory, said, “We mention the Exodus from Egypt at night.” This means: in all the exiles and subjugations, which are likened to nights; for every aspect of exile is the aspect of the exile of Egypt.
The Mishnah rules that the Exodus is mentioned at night, in the evening Shema. The Alter Rebbe reads “nights” as all the exiles and subjugations, which are dark like night, and teaches that every exile is, at root, the exile of Egypt.




3וכן ענין הגאולה כתיב כימי צאתך מאמ״צ [מארץ מצרים]11 אראנו נפלאות וכמו שהיה גלות מצרים בעבודה קשה בחומר ובלבנים וגו׳.
And so too with the redemption: it is written, “As in the days of your going out of the land of Egypt, I will show him wonders.” And just as the exile of Egypt was “with hard labor, with mortar and with bricks,” etc.,
The prophet Micah promises that the final redemption will be like the Exodus, with wonders. In the same way, the slavery of Egypt, “hard labor with mortar and with bricks,” is the model for every exile.


כך בכל בחי׳ גלות אף שאין דוגמתן ממש בגשמיות מ״מ יש בחי׳ עבודה קשה בחומר ובלבנים ברוחניות.
so in every aspect of exile, even though there is nothing actually like them in the physical sense, there is nevertheless an aspect of “hard labor, with mortar and with bricks” in the spiritual sense.
Later exiles do not involve literal brick-making, but each has its spiritual counterpart of hard labor with mortar and bricks.


וכמ״ש בר״מ [ברעיא מהימנא]12 בחומר דא קל וחומר. ובלבנים דא לבון הלכתא. ובכל עבודה בשדה דא ברייתא:1314
As it is stated in the Ra’aya Mehemna: “‘With mortar (chomer)’: this is kal vachomer. ‘And with bricks (leveinim)’: this is the clarification (libun) of halachah. ‘And with all labor in the field’: this is the Baraisa.”
The Ra’aya Mehemna (“the Faithful Shepherd”), a section of the Zohar, reads the verse as the labor of Torah study. Chomer (mortar) hints at kal vachomer, reasoning from a lighter case to a weightier one; leveinim (bricks, related to lavan, “white”) hints at libun, “whitening” or clarifying the halachah; and labor “in the field” is the Baraisa, teachings that stand outside the Mishnah.




Section 2 · ¶4–8
The narrow strait
4ולהבין זה הנה דרשו בהגדה שמררו חיי אבותינו במצרים. פי׳ כי האבות הן המדות אהוי״ר [אהבה ויראה] ורחמנות וחיותם הם המוחין שהן החו״ב [החכמה ובינה] בגדלות ה׳ לדעת
To understand this: they expounded in the Haggadah, “that they embittered the lives of our fathers in Egypt.” This means that the fathers are the emotive attributes (middos): love, awe and compassion. And their life-force (chayus) is the intellect (mochin), namely Chochmah (wisdom) and Binah (understanding) concerning the greatness of G-d: to know
The Haggadah explains the bitter herbs: the Egyptians embittered the lives of our fathers. The Alter Rebbe reads “our fathers” as the emotive attributes of love, awe and compassion (the attributes of Avraham, Yitzchak and Yaakov), and their “life” as the intellect, Chochmah and Binah focused on G-d’s greatness, since emotions are born of understanding and live from it.


כי אין עוד מלבדו15 בשמים ממעל16 ועל הארץ מתחת למעלה עד אין קץ ולמטה [עד] אין תכלית ולד׳ סטרין. שבהשכלה והבנה זו נולדה ונתעוררה מדת האהבה בקרב כל א׳ ואחד.
that there is nothing else besides Him, in the heavens above and on the earth below, upward to no end and downward [to] no limit, and to the four sides. For through this comprehension and understanding the attribute of love is born and aroused within each and every one.
The contemplation is that nothing exists besides G-d, above, below and on every side, without limit. Such understanding gives birth to the love of G-d in every person.




5וכן היראה כי כל ניצוץ מישראל יש בו בחי׳ אהבה ויראה והן הן עצמות הנשמה כמ״ש במ״א.
And so too awe. For every spark of Israel has within it the aspect of love and awe, and these are the very essence of the soul, as is explained elsewhere.
Awe, too, is born of this contemplation. Yet love and awe are also the very essence of every Jewish soul, called here a “spark,” so the contemplation awakens something already there.


וכן כנס״י [כנסת ישראל] חבור כל הנשמות נק׳ בת נדיב בתו של אברהם אבינו17 שנק׳ נדיב מפני שהוא איש חסד המתנדב חסד לכל העולמות עליונים ותחתונים ונק׳ אבינו וירושתנו ממנו.
Likewise the Congregation of Israel (Knesses Yisrael), the joining together of all the souls, is called “daughter of the noble one (nadiv),” the daughter of Avraham our father. He is called nadiv because he is a man of kindness, who freely offers (misnadev) kindness to all the worlds, upper and lower; and he is called “our father,” and our inheritance is from him.
The Congregation of Israel, all Jewish souls together, is called “daughter of the noble one,” which the Talmud reads as the daughter of Avraham. Avraham is “noble” (nadiv) because he freely gives (misnadev) kindness to all the worlds, and his love is the inheritance of his children.


רק מפני שהבחירה ביד אדם ויכול׳ [ויכולת] בידו להפוך האהבה מאהבת ה׳ אל ההפוך לגמרי ע״כ צריך הוא לעורר את האהבה לה׳.
Only, because choice is in a person’s hand, and it is in his power to turn the love from love of G-d to the complete opposite, he must therefore arouse the love for G-d.
Because people have free choice, this inherited love can be turned toward its complete opposite. Therefore it must be deliberately awakened toward G-d.




6וע״ז מיוסד כל ענין שיר השירים אם תעירו ואם תעוררו18 כו׳. והתעוררות האהבה היא ע״י קול דודי דופק19 וגו׳.
And on this the whole matter of the Song of Songs is founded: “If you awaken and if you arouse,” etc. And the arousal of love comes through “The voice of my Beloved knocks,” etc.
The Song of Songs speaks again and again of awakening love, and the Alter Rebbe sees this as the foundation of the whole book. Love is awakened through a “voice,” as in “The voice of my Beloved knocks”; the role of the voice is explained below.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] אנשי יריחו20 היו כורכין את שמע ולא היו מפסיקין בין אחד לואהבת כי מן התבוננות באחד אמת
This is [the meaning of] what our Sages, of blessed memory, said: the people of Jericho would “bundle” the Shema, and would not pause between “One” and “And you shall love.” For from contemplating the true One,
The Talmud records that the people of Jericho “bundled” the Shema, reciting “G-d is One” and continuing straight into “And you shall love” without a pause. The Alter Rebbe finds in this that love follows directly from contemplating G-d’s Oneness.


כי אין עוד מלבדו21 ממילא נמשך התעוררות אהבה לה׳ בלי הפסק וע״כ מסיימין בק״ש [בקריאת שמע] אמת ויציב יציב הוא תרגומו של אמת
that there is nothing else besides Him, an arousal of love for G-d follows of itself, without a break. And therefore, in the Shema, we conclude with “True and firm (emes veyatziv)”: yatziv is the Aramaic translation of emes,
Once a person grasps that nothing exists besides G-d, love for Him arises of itself and without a break. The blessing after the morning Shema begins “True and firm,” and yatziv (firm) is simply the Aramaic for emes (true).


אלא שאומרים גם בלשון תרגום לומר שהוא אחד אמת בין בגשמיות בין ברוחניות כי אין עוד מלבדו כתיב.
only we say it also in the language of the Targum, to say that He is truly One both in the physical and in the spiritual, for it is written, “There is nothing else besides Him.”
Saying “true” a second time in Aramaic, the language of translation, extends the declaration: G-d is truly One not only in the spiritual realms but also in the physical world, as the verse says, “There is nothing else besides Him.”


אך כ״ז [כל זה] הוא בהיות החו״ב [החכמה ובינה] בגדולת ה׳ בהתבוננות גדול במוחו ומחשבתו ועי״כ [ועל ידי כך] יכול הוא לעורר מדותיו אוי״ר [אהבה ויראה] בהתגלות לבו ע״י עומק המחשבה בלבד.
But all this is when there is Chochmah (wisdom) and Binah (understanding) concerning the greatness of G-d, with great contemplation in his mind and thought; and through this he can arouse his emotive attributes (middos), love and awe, openly in his heart, through depth of thought alone.
This path, love awakened by contemplation alone, works for one whose understanding of G-d’s greatness is broad and deep enough that thought by itself moves the heart to love and awe.


אבל מי שמוחו קטן מהכיל התגלות אלהותו במחשבתו לעורר את האהבה הנה זאת עצתו אמונה לצעוק אל ה׳ בתפלה
But one whose mind is too small to contain a revelation of His G-dliness in his thought, so as to arouse the love: this is his faithful counsel, to cry out to G-d in prayer,
A person whose mind cannot hold such a revelation has another, reliable counsel: to cry out to G-d in prayer.


וכמ״ש צעק לבם22 כי הקול מעורר הכונה והתגלות לעורר את האהבה בהתגלות לבו ונק׳ בחי׳ זו בחי׳ מצרים מצר ים החכמה שירדה ונתלבשה במצר הגרון.23
as it is written, “Their heart cried out.” For the voice arouses concentration (kavanah) and revelation, to arouse the love openly in his heart. And this level is called the level of Mitzrayim (Egypt): meitzar yam, the strait of the sea of Chochmah, which has descended and become clothed in the strait of the throat.
The voice raised in prayer stirs concentration and brings the love out into the heart, as in “Their heart cried out.” This mode is called Mitzrayim (Egypt), read as meitzar yam, “the strait of the sea”: Chochmah, wide as a sea, squeezed into the throat, the narrow passage through which the voice comes.




7וזהו ענין ויצא יעקב מבאר שבע24 וילך חרנה. כי בחי׳ גרון וחרון הכל אחד25 כידוע לי״ח [ליודעי חן].
And this is the meaning of “And Yaakov went out from Be’er Sheva and went toward Charan.” For the aspect of garon (the throat) and Charon are all one, as is known to those who know the hidden wisdom.
Yaakov’s journey from Be’er Sheva to Charan illustrates this descent. The text spells the name Charon and calls it one with garon, “the throat”: the Kehot note explains that Charan (חרן), with one added for the word as a whole, equals garon (גרון) in gematria (259), so going to Charan means going down into the “throat.”


וזהו ענין המרירות שמררו חיי אבותינו במצרים שחיות המדות ירדו ונתלבשו במצר הגרון. ועי״ז נעשו מרים כי אלו היו בבחי׳ באר שבע היו מתוקים ויותר טובים.
And this is the meaning of the bitterness, that “they embittered the lives of our fathers in Egypt”: the life-force of the emotive attributes descended and became clothed in the strait of the throat. And through this they became bitter; for had they been at the level of Be’er Sheva, they would have been sweet, and better.
The “bitterness” of our fathers’ lives is this descent: the life-force of the emotions came down into the narrow strait of the throat and became bitter. Had they stayed at the level of Be’er Sheva, the starting point of Yaakov’s journey, they would have been sweet.




8וזהו אנכי ארד עמך26 וכו׳. פי׳ אנכי מי שאנכי27 בחי׳ סוכ״ע בחי׳ אחד אמת ארד עמך שהוא בחי׳ ירידה כביכול מחמת שאין גלוי אלהותו ית׳ מתגלה כ״כ [כל כך] כ״א בבחי׳ מצרים
And this is [the meaning of] “I (Anochi) will go down with you,” etc. That is: Anochi, He Who is Anochi, the level of the light that encompasses all worlds (sovev kol almin), the level of the true One, “will go down with you.” This is a descent, as it were, because the revelation of His G-dliness, may He be blessed, is not so revealed, except at the level of Mitzrayim.
“Anochi” (I) is read as G-d’s very Self, “He Who is Anochi,” the light that encompasses all worlds and is truly One. Such a level does not move from place to place; its “going down” means that in exile it is not openly revealed, except in the narrow way of “Egypt.”


והיינו ע״י שהוא עמך כמ״ש גלו לאדום שכינה עמהם2829 ולא נשאר כ״א בחי׳ האמונה הנטועה בלב כל ישראל שהם מאמינים בני מאמינים30 אפי׳ [אפילו] בגלות
And this is through His being “with you,” as it is said, “They were exiled to Edom; the Shechinah is with them.” And there remains only the level of the faith that is planted in the heart of all Israel, for they are believers, the children of believers, even in exile,
This is the meaning of “with you”: the Shechinah goes into exile with Israel, as the Sages say, “They were exiled to Edom; the Shechinah is with them.” What remains open in exile is the faith planted in every Jewish heart, for Jews are “believers, the children of believers.”


כמ״ש ויאמן העם31 אבל אינו דומה שמיעה לראיה32 שהיא בחי׳ גלוי אלהותו כמו שהיה בשעת מתן תורה בבחי׳
as it is written, “And the people believed.” But hearing is not comparable to seeing, which is the level of the revelation of His G-dliness, as it was at the time of the Giving of the Torah, at the level of
The Torah says the people “believed” even in Egypt, yet hearing does not compare to seeing. At the Giving of the Torah, G-dliness was revealed at the level of actual sight.


ראיה ממש ובזמן הגלות אין בחי׳ ראיה ממש בהתגלות זו אלא בבחי׳ מצרים שהוא ע״י הקול בחי׳ גרון הנ״ל:33
actual sight. And in the time of exile there is no level of actual sight in this revelation, but only the level of Mitzrayim, which is through the voice, the level of the throat mentioned above.
In exile there is no such “seeing”; the revelation comes only in the manner of “Egypt,” through the voice, which passes through the throat.




Section 3 · ¶9–13
Prayer, the hard labor
9והנה גם לזה יש רבות מחשבות הטורדות ומבלבלות התפלה. והן המה עונותיו המבדילין. ועצה היעוצה לזה הוא לעורר רחמים רבים ולא על עצמו
Now, even in this there are many thoughts that disturb and confuse the prayer, and these are his iniquities, which separate [him]. The counsel prescribed for this is to arouse great compassion, and not on himself;
Even prayer with an outcry is beset by distracting thoughts, and these are the person’s own iniquities, which separate him from G-d. The counsel is to arouse great compassion, but not compassion on himself.


כי אדרבה בזה הוא מעורר עליו את הדין שדנין אותו אם הוא ראוי להתפלל לפני ה׳ ולעבוד אותו
for on the contrary, by this he arouses judgment upon himself, so that he is judged whether he is worthy to pray before G-d and to serve Him.
Pleading for oneself invites scrutiny: it raises the question whether this person is worthy to pray before G-d and serve Him.


אלא שישוב אל ה׳ וירחמהו ברחמים רבים על גלות השכינה שהיא ניצוץ אלהותו המתלבש במחשבתו.34
Rather, [it is] that he “return to G-d and have compassion on Him,” with great compassion over the exile of the Shechinah, which is the spark of His G-dliness that is clothed in his thought.
Instead he should “return to G-d and have compassion on Him”: compassion over the exile of the Shechinah, which is the spark of G-dliness clothed in his own thought.




10והמ״ז הם נקראו לבושים צואים. וע״ז יתמרמר מאד במר נפשו ועי״ז יסורו הבגדים הצואים מעליו35 ונגלה כבוד36 ה׳ כמ״ש זרח בחשך אור לישרים.37 וכתיב וכבוד ה׳ עליך זרח.38 לעורר את האהבה.
And the foreign thoughts are called “soiled garments.” Over this he should be very embittered, in the bitterness of his soul; and through this the soiled garments will be removed from him, and the glory of G-d will be revealed, as it is written, “A light shines in the darkness for the upright,” and it is written, “And the glory of G-d has shone upon you,” to arouse the love.
Foreign thoughts during prayer are “soiled garments” covering the soul, like the soiled garments removed from Yehoshua the High Priest in Zechariah’s vision. Bitterness over them removes them, and then the glory of G-d shines, as in “A light shines in the darkness for the upright,” awakening love.




11וזה שכתוב כה אמר39 ה׳ ליעקב אשר פדה את אברהם כי ע״י מדת יעקב בחי׳ רחמנות40 הוא מעורר את האהבה בחי׳ אברהם. וז״ש [וזהו שכתוב] וימררו את חייהם.41
And this is what is written, “Thus says G-d to Yaakov, who redeemed Avraham”: for through the attribute of Yaakov, the level of compassion, one arouses the love, the level of Avraham. And this is [the meaning of] what is written, “And they embittered their lives.”
Isaiah speaks of “Yaakov, who redeemed Avraham.” The Alter Rebbe reads the names as attributes: Yaakov is compassion and Avraham is love, so arousing compassion is what redeems and awakens the love of G-d. This also explains the verse of the slavery, “And they embittered their lives.”


פי׳ וביאור הכתוב כי הנה הכתוב אומר איך שע״י גלות מצרים צריך הוא לשית עצות בנפשו לצעוק אל ה׳ בתפלה ולהתמרמר במר נפשו על חייו
The meaning and explanation of the verse: the verse is saying how, through the exile of Egypt, a person must take counsel in his soul to cry out to G-d in prayer, and to be embittered, in the bitterness of his soul, over his life,
The verse about the slavery is read as an instruction for exile: a person must find a way within himself to cry out to G-d in prayer and to feel bitter over “his life.”


דהיינו על חיות אלהות שבתוכו שהוא חיות העיקרית של האדם. משא״כ חיי עוה״ז אינם נקראים חיים כלל.
that is, over the G-dly life-force within him, which is the essential life-force of a person; whereas the life of this world is not called life at all.
That “life” is the G-dly life-force within him, his true life; the life of this world does not deserve the name. Bitterness over this inner life arouses compassion, and through it, love.




12וזהו בעבודה קשה. כי עבודה שבלב זו תפלה42 לצעוק אל ה׳ בבחי׳ צעק לבם43 בשביל גילוי אלהותו ית׳
And this is [the meaning of] “with hard labor (avodah).” For “the service (avodah) of the heart: this is prayer,” to cry out to G-d in the manner of “their heart cried out,” for the sake of the revelation of His G-dliness, may He be blessed,
The Talmud calls prayer “the service of the heart,” so the “hard labor” (avodah) of the verse is the labor of prayer: crying out to G-d from the heart so that His G-dliness be revealed.


כמ״ש רוממות אל בגרונם שהוא התגלותו ית׳ ע״י בחי׳ הגרון הנ״ל. ועי״ז וחרב פיפיות בידם44 להכרית כל הקליפות ותאוות שיש לאדם.
as it is written, “The exaltations of G-d are in their throat”: this is His revelation, may He be blessed, through the level of the throat mentioned above. And through this, “and a double-edged sword in their hand,” to cut off all the kelipos and cravings that a person has.
The Psalm speaks of “the exaltations of G-d in their throat” and “a double-edged sword in their hand.” Praise that passes through the throat, the channel described above, reveals G-dliness and becomes a sword that cuts away the kelipos and the cravings.




13והנה כמו למשל חרב שהיא של ברזל קשה יכולה לעמוד אפי׳ [אפילו] בפני דבר קשה כאבנים ולא תפגום בהכאתו בהם. משא״כ אם היה הברזל רך. כך התפלה צריכה להיות קשה.
Now, by way of analogy: a sword of hard iron can hold firm even against something hard, like stones, and will not be dented when it strikes them; which is not so if the iron were soft. So too, prayer must be hard.
A sword of hard iron does not dent when it strikes stone, while soft iron would. So too prayer must be “hard”: strong and unyielding.


ולכן נק׳ עבודה קשה דהיינו לקרוא לה׳ לעמוד נגד כל מונע מבית ומבחוץ ולשבר כל הקליפות ותאוות החזקות להיות לבו נשבר בקרבו. ואפילו אם הוא כלב האבן ימוס.
Therefore it is called “hard labor”: that is, to call out to G-d, to stand against every obstacle, from within and from without, and to break all the strong kelipos and cravings, so that his heart be broken within him. And even if it is like a heart of stone, it will melt.
This is why the verse says “hard labor”: prayer must withstand every obstacle, inner and outer, and break the strong kelipos and cravings until the heart is broken, so that even a heart of stone melts.


והנה כ״ז [כל זה] הטורח הוא בשביל הגלות משא״כ כשהיה בית המקדש קיים שלא היו צריכין לתפלה
Now all this toil is because of the exile; whereas when the Holy Temple stood, they did not need prayer,
All this toil belongs to the exile. In the time of the Holy Temple, the Alter Rebbe says, prayer was not needed, for the reason given next.


כי אז היה התגלות אלהותו במוחו ומחשבתו של אדם בהתרחבות (להאיר) [להעיר] את האהבה מקרב איש ולב עמוק45 בעומק המחשבה בלבד:
for then there was a revelation of His G-dliness in a person’s mind and thought, expansively, to (illuminate) [awaken] the love from “the inner self of a man and a deep heart,” through depth of thought alone.
Then G-dliness was revealed in a person’s mind, and depth of thought alone could awaken love from the depths of the heart. The printed Hebrew has “to illuminate” (להאיר) in parentheses and the correction “to awaken” (להעיר) in square brackets; the two words sound alike, and the correction matches the maamar’s language of arousing the love. The translation keeps both, marked as in the Hebrew.




Section 4 · ¶14–19
Israel, G-d’s completion
14וכן בענין התורה בזמן הגלות הוא בחומר ולבנים וגו׳. וכמ״ש בר״מ [ברעיא מהימנא]. והענין הוא דכתיב ששים המה מלכות46 ושמונים פלגשים ועלמות אין מספר אחת היא יונתי תמתי.47 ופי׳ בזוהר ששים המה מלכות אלו ששים מסכתות.
And so too regarding the Torah: in the time of exile it is “with mortar and bricks,” etc., as stated in the Ra’aya Mehemna. The explanation is: it is written, “There are sixty queens and eighty concubines, and maidens without number; one is My dove, My perfect one.” And it is explained in the Zohar: “There are sixty queens”: these are the sixty tractates;
Torah study in exile also has its “mortar and bricks,” as the Ra’aya Mehemna taught. The Zohar reads the verse in the Song of Songs about sixty queens, eighty concubines and countless maidens as the parts of the Oral Torah, beginning with the sixty tractates.




15ושמונים פלגשים אלו ברייתות. ועלמות אין מספר אלו ההלכות. אחת היא יונתי תמתי48 וגו׳.
“and eighty concubines”: these are the Baraisos; “and maidens without number”: these are the halachos. “One is My dove, My perfect one,” etc.
The eighty concubines are the Baraisos, teachings outside the Mishnah, and the countless maidens are the individual halachos. Above them all stands “One is My dove, My perfect one.”


ופי׳ תמתי שלימתי שאין שלימות אצלו כביכול זולת כנס״י [כנסת ישראל] כמ״ש והארץ הדום רגלי.49 וכתיב בנים אתם להוי׳ אלקיכם50 וברא כרעא דאבוה51 הוא.
And “My perfect one (tamasi)” is explained as “My completion”: for He has no completeness, as it were, without the Congregation of Israel, as it is written, “And the earth is My footstool.” And it is written, “You are children to G-d your G-d,” and “a son is his father’s leg.”
“My perfect one” (tamasi) is read as “My completion”: G-d’s “stature,” as it were, is complete only through the Congregation of Israel. Israel is His “footstool” and His children, and “a son is his father’s leg,” the part that completes the body.




16והיינו מפני גילוי יחודו ית׳ בעולמות עליונים הוא בכל צבא מעלה כמ״ש וצבא השמים לך משתחוים52 שבטלים אליו במציאות בפועל ממש.
This is because the revelation of His unity, may He be blessed, in the higher worlds is in all the host on high, as it is written, “And the host of the heavens bow to You”: for they are nullified to Him in [their] existence, in actual fact.
In the higher worlds G-d’s unity is openly revealed: the hosts of heaven bow before Him and are truly nullified to Him in their very existence.


אך בעולמות התחתונים הנה עכו״ם [עובדי כוכבים ומזלות] המורדים ופושעים בו רק מי כעמך ישראל53 גוי אחד בארץ ליחד לבבם לאחד ולבטל רצונם מפני רצונו.
But in the lower worlds there are the worshipers of stars and constellations, who rebel and transgress against Him. Only “Who is like Your people Israel, one nation on earth,” to unite their hearts to the One and to nullify their will before His will.
In the lower world, the text says, the idolaters rebel against G-d, while Israel, “one nation on earth,” unites its heart with the One and sets its will aside before His. That is why G-d’s “completion” in the lower world depends on Israel.




17והוא כמו למשל אברי האדם שבטלים אליו ואפילו הרגלים שהוא לבר מן גופא ואפי׳ [ואפילו] צפורני רגלו והיינו כל זמן שדבוקים בו.
This is like the analogy of a person’s limbs, which are nullified to him, even the legs, which are “outside the body,” and even his toenails; that is, as long as they are attached to him.
A person’s limbs follow his will without resistance, even the legs, which are “outside the body,” and even the toenails, as long as they are attached to him.


אבל כשנפרד אחד מאבריו. וכן צפורן הפורש מן האדם שוב אינו נחשב מכלל האדם מפני שאינו בטל אליו.
But when one of his limbs is separated, and likewise a nail that separates from a person, it is no longer counted as part of the person, because it is not nullified to him.
Once a limb or a nail is cut off, it is no longer part of the person, because it no longer yields to him.




18וכך בנפש האדם כתיב לתאוה יבקש נפרד54 שנפרד מיחודו ית׳ והוא כמו אבר הפורש מן האדם
So too regarding the human soul, it is written, “One who seeks desire is separated”: that he has separated from His unity, may He be blessed; and he is like a limb that separates from a person,
Proverbs calls one who seeks his own desire “separated.” A person who follows his cravings has cut himself off from G-d’s unity, like a limb severed from a body.


והרי זה כאלו נקטע אחד מאבריו או נקצץ צפורן אחד מן הקומה שלימה של יוצר בראשית כביכול.
and it is as if one of His limbs were severed, or one nail clipped, from the complete stature of the Maker of creation, as it were.
It is as if, so to speak, a limb were severed or a nail clipped from the complete “stature” of the Creator, which Israel is meant to complete.


אבל הבא לדבקה בו באמת הוא בטל לגמרי אליו ואין לו רצונות אחרים כלל כמו שכתוב מי לי בשמים ועמך לא חפצתי בארץ כו׳. צור לבבי וחלקי55 וגו׳.56 ועושה הקומה שלימה כביכול ולכן נק׳ תמתי.
But one who comes to cleave to Him in truth is utterly nullified to Him and has no other desires at all, as it is written, “Whom have I in heaven? And with You I desire nothing on earth,” etc., “The Rock of my heart and my portion,” etc. And he makes the stature complete, as it were; and therefore [Israel] is called “My perfect one.”
One who cleaves to G-d in truth wants nothing besides Him: “Whom have I in heaven? And with You I desire nothing on earth.” Such a person completes the divine “stature,” and so Israel is called tamasi, “My perfect one,” that is, “My completion.”




19והנה באתדל״ת [באתערותא דלתתא] אתדל״ע [אתערותא דלעילא] כמ״ש אני לדודי ועלי תשוקתו57 כי כמו שמעורר התשוקה בחדות ה׳ לעשות נחת רוח ליוצרו בשמחה כמ״ש ישמח ישראל בעשיו58 כך חדות ה׳ היא מעוזו וישמח ה׳ במעשיו.5960
Now, through an arousal from below [comes] an arousal from above, as it is written, “I am my Beloved’s, and His longing is for me.” For just as one arouses the longing, with the joy of G-d, to give gratification to his Maker with joy, as it is written, “Let Israel rejoice in its Maker,” so “the joy of G-d is His strength,” and “G-d rejoices in His works.”
An arousal from below brings an arousal from above, as in “I am my Beloved’s, and His longing is for me.” When a person rejoices in G-d and serves Him with joy, as in “Let Israel rejoice in its Maker,” G-d’s own joy is aroused: “the joy of G-d is His strength,” and G-d, as it were, rejoices in His works.




Section 5 · ¶20–23
The clarification of halachah
20וזהו ובלבנים דא לבון הלכתא כי הנה כתיב שחורה אני ונאוה61 פי׳ כי התורה שבע״פ [שבעל פה]
And this is [the meaning of] “‘And with bricks’: this is the clarification of halachah.” For it is written, “I am black, yet comely.” This means that the Oral Torah
The Zohar’s second phrase, “bricks” as the clarification of halachah, is explained through “I am black, yet comely,” which the Alter Rebbe applies to the Oral Torah.


היא נראית לעין כל בבחי׳ שחורה שאין נראה בה שום אור כלל לפי שמדברת בעניני עולם הגשמי בעניני זרעים ובדבר שבממון בין איש לרעהו.
appears to every eye as “black,” in that no light at all is seen in it, since it speaks of matters of the physical world: matters of seeds, and monetary matters between a man and his fellow.
On the surface the Oral Torah looks “black”: no spiritual light is visible in it, since it deals with physical things such as the laws of seeds and money matters between people.


אבל באמת ונאוה שכל הדברים שבה יסודתם בהררי קדש62 מחכמה עלאה שכך עלה ברצונו וחכמתו ית׳ חכים ולא בחכמה ידיעא63 כו׳.
But in truth [it is] “comely,” for all the matters in it have their foundation “in the holy mountains,” from the supernal Chochmah (wisdom); for so it arose in His will and wisdom, may He be blessed: “He is wise, but not with a knowable wisdom,” etc.
In truth it is “comely,” for every law is rooted in the supernal Chochmah, G-d’s own wisdom and will, which is beyond our grasp: He is “wise, but not with a knowable wisdom.”




21וזהו לבון הלכתא שההלכות הנראות כשחורות צריך ללבנם בלובן העליון ע״י חדות ה׳ היא השמחה אמתית בה׳ אחד ולהבטל ברצונו ולא יבקש רצון אחר זולת רצונו ית׳ המלובש בתורתו.
And this is “the clarification (libun) of halachah”: the halachos, which appear black, must be whitened with the supernal whiteness through the joy of G-d, which is the true joy in G-d, the One; and [one must] be nullified in His will, and not seek any other will besides His will, may He be blessed, which is clothed in His Torah.
“Whitening” the halachah means bringing out its hidden light: studying the laws with true joy in G-d, setting aside one’s own will and seeking only His will, which is clothed in the Torah.


וזהו קומי לך רעיתי יפתי64 ולכי לך. פי׳ לך לעצמך כי ישראל עלו במחשבה6566 תחלה וע״כ קומי לך להתכלל באחד.
And this is [the meaning of] “Rise up (kumi lach), My beloved, My fair one, and go forth (lechi lach)”: lach means “to yourself.” For Israel arose first in thought, and therefore “rise up to yourself,” to be included in the One.
In the Song of Songs the Beloved calls, “Rise up… and go forth,” and the Alter Rebbe reads lach as “to yourself.” Since Israel “arose in thought” before creation, going “to yourself” means returning to that root and being included in the One.




22והנה עד״ז מתעורר למעלה בחינת לובן העליון בהתגלות בבחי׳ הארת פנים. דהיינו התעוררות השמחה וחדות ה׳ צהבו פניו.
Now, in the same way, there is aroused above the level of the supernal whiteness, revealed as the level of the shining of the Face; that is, the arousal of joy, and the joy of G-d: “His face beamed.”
The same happens above: the “supernal whiteness” is revealed as the shining of G-d’s Face, His joy, like a face that beams with pleasure.


כמ״ש יאר פניו אתנו סלה67 שהארת פניו היא אתנו ועל ידינו כפי מה שאנו מעוררים בחי׳ התגלות אלהותו כמ״ש כמים הפנים לפנים68 כו׳.
As it is written, “May He make His face shine with us, Selah”: the shining of His face is “with us” and through us, according to the measure in which we arouse the revelation of His G-dliness, as it is written, “As water [reflects] face to face,” etc.
The Psalm asks that G-d’s face shine “with us”: its shining comes through us, in the measure that we awaken His revelation, just as water reflects a face back to the one who looks into it.




23והנה תכלית ושלימות הגילוי הזה יהיה לעתיד לבא לימות המשיח שאז עין בעין יראו69 כבשעת מ״ת [מתן תורה] ויותר מזה שאילו בשעת מ״ת [מתן תורה] לא היה רק לפי שעה
Now the ultimate purpose and completion of this revelation will be in the Time to Come, in the days of Mashiach, when “they will see eye to eye,” as at the time of the Giving of the Torah, and even more than that; for at the time of the Giving of the Torah it was only for the moment,
The full revelation will come in the days of Mashiach, when “they will see eye to eye,” as at Sinai, and even more, for at Sinai the revelation lasted only for the moment.


משא״כ לימות המשיח יהיה גילוי אלהותו לעד ולעולמי עולמים בלי הפסק. וזהו סלה שהוא לשון נצח.70
whereas in the days of Mashiach the revelation of His G-dliness will be forever and to all eternity, without interruption. And this is [the meaning of] “Selah,” which denotes eternity.
In the days of Mashiach the revelation will be permanent. The Talmud teaches that “Selah” denotes eternity, so “may He make His face shine with us, Selah” refers to this lasting revelation.


והנה בזמן הגלות צריך עמל ויגיעה רבה לקבוע בלבו השמחה אמתית בה׳ שהוא לבון הלכתא משא״כ לימות המשיח אז וראו כל בשר יחדו:71
Now in the time of exile, great toil and labor are needed to fix in one’s heart the true joy in G-d, which is “the clarification of halachah”; whereas in the days of Mashiach, then “all flesh will see together.”
In exile, true joy in G-d, the “clarification of halachah,” takes great toil; in the days of Mashiach the revelation will be open to all: “all flesh will see together.”




Section 6 · ¶24–25
Labor in the field
24וכן בענין ובכל עבודה בשדה72 דא ברייתא. כי ברייתא בחי׳ לבר מן גופא שהם אברים החצוניים.
So too regarding “‘And with all labor in the field’: this is the Baraisa.” For Baraisa is the level of “outside (lebar) the body,” which are the outer limbs,
The Zohar’s third phrase, labor “in the field,” is the Baraisa. The word comes from the Aramaic bar, “outside”: a Baraisa is a teaching left outside the Mishnah, so it is like the outer limbs, “outside the body.”


והמשנה נק׳ אברים הפנימיים. וכל דבר שהוא שנוי בברייתא הוא מרומז במשנה כמו שאמר אילפא מאן דשאיל לי בברייתא ולא פשטינא ליה ממתניתין.73
and the Mishnah is called the inner limbs. And everything taught in a Baraisa is alluded to in the Mishnah, as Ilfa said: “Whoever asks me about a Baraisa and I do not resolve it (pashtina) for him from the Mishnah…”
The Mishnah is like the inner limbs, and everything in a Baraisa is hinted at in the Mishnah. The sage Ilfa declared that he could resolve any question about a Baraisa from the Mishnah.


פי׳ פשטינא מלשון פשט את ידו שהוא לשון הושטת יד ואמר שיושיט את ידו ממתניתין לבאר הדין השנוי בברייתא ולא היה צריך ללמוד הברייתא בפ״ע [בפני עצמו] כיון שהיא נכללת במתניתין.
The meaning: pashtina is from the expression “he stretched out (pashat) his hand,” which denotes extending a hand. He said that he would stretch out his hand from the Mishnah to explain the law taught in the Baraisa, and he did not need to study the Baraisa on its own, since it is included in the Mishnah.
Pashtina, “I resolve,” is read as “stretching out the hand”: Ilfa would reach from the Mishnah to the law of the Baraisa, without needing to study the Baraisa on its own.


אך לא כל אדם זוכה לזה ושמו מוכיח עליו שלכן נק׳ אילפא מלשון אאלפך חכמה74 אאלפך בינה
But not every person merits this, and his name proves it: for this reason he was called Ilfa, from the expression “I will teach you (a’alefcha) wisdom; I will teach you understanding,”
Not everyone can do this. Ilfa’s very name, heard in a’alefcha, “I will teach you wisdom,” shows his exceptional grasp of wisdom and understanding.


ולכן היה מבין דין הברייתא מתוך המשנה. אבל אנחנו צריכין ג״כ לעסוק בדין הברייתא מתוך המשנה.
and therefore he could understand the law of the Baraisa from within the Mishnah. But we must also occupy ourselves with the law of the Baraisa from within the Mishnah.
That is why he could see the Baraisa’s law inside the Mishnah. The rest of us, without his insight, must labor over the laws of the Baraisa as well, though they are contained in the Mishnah.




25וזהו ובכל עבודה בשדה.75 וזהו כמו למשל שמביא חטים מתוך הבית וזורעי׳ [וזורעים] בשדה מחוץ לעיר כך העוסקים בברייתא בדין השנוי במתניתין.
And this is “and with all labor in the field.” It is like one who brings wheat from inside the house and sows it in a field outside the city: so are those who occupy themselves in the Baraisa with a law that is taught in the Mishnah.
Studying in the Baraisa a law that is really contained in the Mishnah is like carrying wheat out of the house to sow it in a field outside the city: this is “labor in the field.”


והנה תכלית ירידה והגלות היא צורך עלייה גדולה שיאיר אור ה׳ בגילוי רב לימות המשיח:
Now the purpose of the descent and the exile is for the sake of a great ascent: that the light of G-d will shine in great revelation in the days of Mashiach.
The purpose of all this descent and exile is a great ascent: the open revelation of G-d’s light in the days of Mashiach.




Section 7 · ¶26–28
Leaping over the mountains; refining character
26וזהו קול דודי הנה זה בא מדלג על76 כו׳. פי׳ מלמעלמ״ט [מלמעלה למטה]. על ההרים. פי׳ כאדם שקופץ מהר להר ועי״כ [ועל ידי כך] הולך הרבה ביחד כך
And this is [the meaning of] “The voice of my Beloved! Behold, He comes, leaping over,” etc.: that is, from above to below. “Over the mountains”: like a person who jumps from mountain to mountain, and thereby goes a great distance at once. So too,
The maamar now returns to its opening verse. The Beloved “leaps” from above to below, like someone jumping from mountain to mountain who covers a great distance at once.


הנה ההרים העליונים הם בחי׳ חסד דאצי׳ שהוא חסד ה׳ ממש בגילוי רב ועצום ואתעדל״ע [ואתערותא דלעילא] הוא ע״י אתעדל״ת [אתערותא דלתתא]
the supernal mountains are the level of Chesed (kindness) of the World of Atzilus (Emanation), which is the very kindness of G-d, in great and mighty revelation; and the arousal from above comes through the arousal from below,
The “mountains” are the Chesed of Atzilus, G-d’s own kindness, revealed with great power. An arousal from below draws it down.


אע״פ [אף על פי] שיש הרבה מדרגות בנתיים. מקפץ על הגבעות. פי׳ גבעות הם האמהות בחי׳ מקבלים מן ההרים.
even though there are many levels in between. “Skipping over the hills”: the hills are the Matriarchs, the level of recipients from the mountains.
Though many levels lie between, the kindness from above leaps over them. The “hills” are the Matriarchs, who receive from the “mountains.”


דהיינו אפי׳ [אפילו] מי שאין לו בחי׳ האהבה מצד עצמו אך מפני שרואה ושומע תפלות אחרים מתעורר בו ג״כ.
That is: even one who does not have love of his own accord, yet because he sees and hears the prayers of others, it is aroused in him as well.
In a person’s service, the “hills” are those who have no love of their own, yet are moved by seeing and hearing the prayers of others; in them too love is awakened.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] על ג׳ דברים העולם עומד77 על התורה ועל העבודה78 (זו תפלה) ועל גמ״ח [גמילות חסדים] שהם עצמן תקוני המדות שבין אדם למקום ושבין אדם לחבירו.
Now our Sages, of blessed memory, said: “The world stands on three things: on the Torah, on the service (this is prayer), and on acts of kindness.” These are themselves the refinements of the emotive attributes (middos), between man and the Omnipresent and between man and his fellow.
The Mishnah teaches that the world stands on Torah, service and acts of kindness, and the text glosses “service” as prayer. All three are ways of refining the emotive attributes, toward G-d and toward other people.


והנה בענין תורה ותפלה כבר נתבאר בפסוק איך שהוא בחי׳ הגלות וכמ״ש לעיל. ובא ג״כ לפרש בענין תקוני המדות
Now regarding Torah and prayer, it has already been explained in the verse how this is the aspect of exile, as stated above. And it also comes to explain the refinement of the emotive attributes,
Torah study and prayer in exile have already been explained through the verse of the slavery. Now the verse is applied to the third area, refining one’s character.


וזה נק׳ את כל עבודתם אשר עבדו בהם.79 כי העבודה היא מהם ובהם עצמן לתקן מדותיהם.
and this is called “all their labor which they labored in them (bahem)”: for the labor is from them and in them themselves, to refine their emotive attributes.
The verse speaks of “all their labor which they labored in them (bahem),” and the Alter Rebbe reads bahem as “in them”: the labor is done on the emotive attributes themselves, to refine them.


ולזה צריך טורח עמל ויגיעה גדולה להפך מן ההפוך אל ההפוך ולשנות דרכו וטבעו ונק׳ עבודה מלשון עורות עבודים שצריך לעבד את המדות שיהיו מתוקנים לה׳ לבדו:
For this, great toil, labor and exertion are needed, to turn from one opposite to the other and to change one’s way and nature. And it is called avodah (labor) from the expression “tanned (avudim) hides”: for one must tan (le’abed) the emotive attributes so that they be refined for G-d alone.
Turning one’s character into its opposite takes great effort. The word avodah, labor, is related to the tanning of hides (avudim): as a raw hide must be worked until it is usable, the emotions must be worked until they serve G-d alone.




27ועצה היעוצה לזה מ״ש בפרך80 ויש בו ב׳ פירושים. אחד לשון טורח ומלאכה כבידה. ולא מפני כבדות המלאכה מחמת עצמה
The counsel prescribed for this is what is written, “with rigor (befarech).” It has two explanations. One is an expression of toil and heavy work; and not because of the heaviness of the work in itself,
The counsel lies in the verse’s word befarech, “with rigor,” which has two explanations. The first is heavy toil, though heavy not because of the work itself.


אלא כעין שדרשו רז״ל [רבותינו זכרונם לברכה] גבי פרעה בפרך נתן מלאכת נשים לאנשים שהגם שבאמת מלאכת נשים קלה ממלאכת האנשים אעפ״כ [אף על פי כן] היתה כבידה עליהם מפני שהוצרכו לשנות טבעם ורגילותם.
but rather like what our Sages, of blessed memory, expounded concerning Pharaoh: “With rigor (befarech): he gave women’s work to men.” For although in truth women’s work is lighter than men’s work, it was nevertheless heavy for them, because they had to change their nature and habit.
The Sages say Pharaoh gave women’s work to men. That work was lighter, yet it weighed on them because it went against their nature and habit; the toil lay in having to change.




28וכן בענין תקוני המדות אהוי״ר [אהבה ויראה] שבין אדם למקום. הן בבחי׳ סור מרע הן בבחי׳ וע״ט צריך הוא לשנות רגילותו וטבעו.
So too regarding the refinement of the emotive attributes of love and awe, which are between man and the Omnipresent: whether in the mode of “turn away from evil” or in the mode of “do good,” one must change his habit and nature.
Refining love and awe toward G-d likewise means changing one’s habits and nature, both in turning away from evil and in doing good.


ופי׳ הב׳ הוא לשון פה רך.81 וזה ישים האדם ללבו כמו כעס וקנאה וגדלות והתרוממות אחד על חבירו. זה הכלל מענה רך ישיב חימה.82
The second explanation is an expression of “a soft mouth (peh rach).” And a person should take this to heart in [matters] such as anger, envy, pride and exalting oneself over one’s fellow. This is the rule: “A soft answer turns away wrath,”
The second explanation reads befarech as be-peh rach, “with a soft mouth.” A person should take this to heart when faced with anger, envy, pride and self-importance, for “a soft answer turns away wrath.”


ולא חימה של חבירו בלבד אלא אף חימה שבו. דהיינו כל המדות רעות שבין אדם לחבירו שיסודם היא בחי׳ גבורות. והמ״י [והמשכיל יבין]:
and not only the wrath of his fellow, but even the wrath within himself; that is, all the bad traits between man and his fellow, whose root is the level of Gevuros (restraint). And the discerning will understand.
A soft answer calms not only another person’s anger but also one’s own. All the bad traits between people are rooted in Gevuros, the attributes of severity and restraint, and the closing words leave the rest for the discerning reader.



In one’s avodah
When contemplating G-d’s greatness does not move the heart, cry out to G-d in prayer; the voice awakens the love. When foreign thoughts intrude, do not ask compassion for yourself, but feel bitterness and compassion for the spark of G-dliness in exile within your own mind. Study the halachah, even its most physical details, with joy in G-d and a will set aside before His. Labor to change your habits and nature in serving G-d, and meet anger, your own as well as another’s, with a soft answer.
Questions for discussion
	Why does the maamar call the mode of exile “Mitzrayim,” the narrow strait, and what does the throat have to do with it?
	Why should a person who is distracted in prayer arouse compassion not for himself but for the Shechinah within him?
	In what sense is Israel G-d’s “completion,” and how does the analogy of the limbs and the nails explain it?
	How can the Oral Torah, which deals with seeds and money matters, be “black, yet comely”?
	What is the difference between the two explanations of befarech, and how does each apply to refining one’s character?

Sources and references
Notes
Paragraph 1
1קול דודי
The note sends the reader to the Rebbe’s source notes printed earlier in the Kehot edition, for this maamar.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ביאור באוה״ת שה״ש כרך א ע׳ רעח. המאמר נאמר בק״ק שקלאוו תקנ״ז. ראה ברשימת המאמרים שבס׳ מאמרי אדה״ז הקצרים ע׳ תריז הערה 77. ובכת״י א׳ רשום: ר״ח שבט תקנ״ו.
2קול דודי הנה זה בא
“The voice of my Beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” The maamar’s opening verse, read here as G-d hastening the redemption from Egypt.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ח.
3הושיעה לו ימינו
“His right hand and His holy arm have saved for Him.” Cited as a description of salvation, which the maamar sets out to understand in spiritual terms.
Psalms 98:1תהילים צ״ח:א׳
מִזְמוֹר שִׁירוּ לַה׳ שִׁיר חָדָשׁ כִּי־נִפְלָאוֹת עָשָׂה הוֹשִׁיעָה־לּוֹ יְמִינוֹ וּזְרוֹעַ קׇדְשׁוֹ:
A Psalm. O sing unto the L-RD a new song; For He hath done marvellous things; His right hand, and His holy arm, hath wrought salvation for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צח, א.
4צדיק ונושע
“Behold, your king will come to you; he is righteous and saved.” A second verse of salvation, cited together with the first.
Zechariah 9:9זכריה ט׳:ט׳
גִּילִי מְאֹד בַּת־צִיּוֹן הָרִיעִי בַּת יְרוּשָׁלַ͏ִם הִנֵּה מַלְכֵּךְ יָבוֹא לָךְ צַדִּיק וְנוֹשָׁע הוּא עָנִי וְרֹכֵב עַל־חֲמוֹר וְעַל־עַיִר בֶּן־אֲתֹנוֹת:
Rejoice greatly, O daughter of Zion, Shout, O daughter of Jerusalem; Behold, thy king cometh unto thee, He is triumphant, and victorious, Lowly, and riding upon an ass, Even upon a colt the foal of an ass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ט, ט.
5אנכי ארד עמך מצרימה
G-d’s promise to Yaakov as he went down to Egypt. The maamar takes it as the principle that the descent of exile is for the sake of an ascent.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
Paragraph 2
6וזה לך האות
G-d’s words to Moshe at the burning bush: the sign of his mission is that the people will serve G-d on this mountain. The Alter Rebbe identifies that service with the Giving of the Torah at Sinai.
Exodus 3:12שמות ג׳:י״ב
וַיֹּאמֶר כִּי־אֶהְיֶה עִמָּךְ וְזֶה־לְּךָ הָאוֹת כִּי אָנֹכִי שְׁלַחְתִּיךָ בְּהוֹצִיאֲךָ אֶת־הָעָם מִמִּצְרַיִם תַּעַבְדוּן אֶת־הָאֱלֹקִים עַל הָהָר הַזֶּה:
And He said: ‘Certainly I will be with thee; and this shall be the token unto thee, that I have sent thee: when thou hast brought forth the people out of Egypt, ye shall serve G-d upon this mountain.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יב.
7אנכי ארד עמך מצרימה
“I will go down with you to Egypt.” The maamar asks how such a “going down” can be said of G-d.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8שלכאורה אינו מובן
According to the note, this question, how G-d can “go down” when He fills all, is explained there at length.
Kehot’s noteבמאמרי אדה״א ויקרא ע׳ עא מבאר הקושיא בארוכה.
9את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says G-d.” It sharpens the question: if G-d fills everything, He cannot “go down” to a place.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
10מזכירין יציאת מצרים בלילות
The Mishnah’s ruling that the Exodus is mentioned at night. The Alter Rebbe reads “nights” as all the exiles, each of which is a form of the exile of Egypt.
Berakhot 12b:23–24ברכות י״ב ב:כ״ג-כ״ד
מַתְנִי׳ מַזְכִּירִין יְצִיאַת מִצְרַיִם בַּלֵּילוֹת. אָמַר רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה: הֲרֵי אֲנִי כְּבֶן שִׁבְעִים שָׁנָה, וְלֹא זָכִיתִי שֶׁתֵּאָמֵר יְצִיאַת מִצְרַיִם בַּלֵּילוֹת, עַד שֶׁדְּרָשָׁהּ בֶּן זוֹמָא. שֶׁנֶּאֱמַר ״לְמַעַן תִּזְכֹּר אֶת יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ״. ״יְמֵי חַיֶּיךָ״ — הַיָּמִים, ״כֹּל יְמֵי חַיֶּיךָ״ — הַלֵּילוֹת.
MISHNAH V The exodus from Egypt must be mentioned at night. R. Eleazar b. 'Azariah said : Behold I am like one seventy years old, and I have never been worthy [to hear the reason] why the exodus from Egypt should he mentioned at night, until Ben Zoma expounded it [as follows]. It is said, "That thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life" (Deut. xvi. 3). [Had the Scriptures stated] "the days of thy life" [it …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יב, ב. ראה אוה״ת ויקרא כרך ב ע׳ תשמ ואילך.
Paragraph 3
11כימי צאתך מאמ״צ
“As in the days of your going out of the land of Egypt, I will show him wonders.” The future redemption is modeled on the Exodus.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, טו.
12וכמ״ש בר״מ
Kehot’s note points to Zohar III, 153a for these words.
Zohar III, 153aזח״ג קנג, א
Kehot’s noteזח״ג קנג, א.
13“They embittered their lives with hard labor, with mortar and with bricks, and with all labor in the field.” The maamar takes each phrase of this verse as a form of spiritual labor in exile.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14בחומר דא קל וחומר. ובלבנים דא לבון הלכתא. ובכל עבודה בשדה דא ברייתא
The Ra’aya Mehemna (Zohar III, 153a) reads the Egyptian labor as the labor of Torah: mortar is kal vachomer, bricks are the clarifying of halachah, and labor in the field is the Baraisa. The maamar explains the bricks and the field below.
Zohar, Beha'alotcha 15:85ספר הזהר, בהעלותך ט״ו:פ״ה
Paragraph 4
15“You have been shown, to know that G-d is G-d; there is nothing else besides Him.” The heart of the contemplation described here.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16בשמים ממעל
“Know this day and take it to heart that G-d is G-d in the heavens above and on the earth below; there is no other.” The verse is the substance of the contemplation that gives birth to love.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
Paragraph 5
17בת נדיב בתו של אברהם אבינו
“How beautiful are your steps in sandals, O daughter of the noble one.” The Alter Rebbe applies the title to the Congregation of Israel.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Chagigah 3a:13חגיגה ג׳ א:י״ג
דָּרֵשׁ רָבָא, מַאי דִּכְתִיב: ״מַה יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת נָדִיב״ — כַּמָּה נָאִין רַגְלֵיהֶן שֶׁל יִשְׂרָאֵל בְּשָׁעָה שֶׁעוֹלִין לָרֶגֶל. ״בַּת נָדִיב״ — בִּתּוֹ שֶׁל אַבְרָהָם אָבִינוּ שֶׁנִּקְרָא נָדִיב, שֶׁנֶּאֱמַר: ״נְדִיבֵי עַמִּים נֶאֱסָפוּ עַם אֱלֹקֵי אַבְרָהָם״. ״אֱלֹקֵי אַבְרָהָם״, וְלֹא אֱלֹקֵי יִצְחָק וְיַעֲקֹב? אֶלָּא: ״אֱלֹקֵי אַבְרָהָם״ — שֶׁהָיָה תְּחִילָּה לְגֵרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשה״ש ז, ב. חגיגה ג, א.
Paragraph 6
18אם תעירו ואם תעוררו
“I adjure you, daughters of Jerusalem… if you awaken and if you arouse the love, until it desires.” The same adjuration recurs in 3:5; the Alter Rebbe sees the awakening of love as the foundation of the whole Song.
Song of Songs 2:7שיר השירים ב׳:ז׳
הִשְׁבַּעְתִּי אֶתְכֶם בְּנוֹת יְרוּשָׁלַ͏ִם בִּצְבָאוֹת אוֹ בְּאַיְלוֹת הַשָּׂדֶה אִם־תָּעִירוּ וְאִם־תְּעוֹרְרוּ אֶת־הָאַהֲבָה עַד שֶׁתֶּחְפָּץ:
’I adjure you, O daughters of Jerusalem, By the gazelles, and by the hinds of the field, That ye awaken not, nor stir up love, until it please.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ז. ג, ה.
19קול דודי דופק
“I am asleep, but my heart is awake; the voice of my Beloved knocks: open for me.” Love is awakened through this voice.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אנשי יריחו היו כורכין את שמע
The Mishnah lists customs of the people of Jericho, among them that they “bundled” the Shema. The Alter Rebbe sees in it how love follows directly from G-d’s Oneness.
Pesachim 55b:15פסחים נ״ה ב:ט״ו
מַתְנִי׳ שִׁשָּׁה דְּבָרִים עָשׂוּ אַנְשֵׁי יְרִיחוֹ, עַל שְׁלֹשָׁה מִיחוּ בְּיָדָם וְעַל שְׁלֹשָׁה לֹא מִיחוּ בְּיָדָם. וְאֵלּוּ הֵן שֶׁלֹּא מִיחוּ בְּיָדָם: מַרְכִּיבִין דְּקָלִים כׇּל הַיּוֹם, וְכוֹרְכִין אֶת שְׁמַע, וְקוֹצְרִין וְגוֹדְשִׁין לִפְנֵי הָעוֹמֶר. וְאֵלּוּ שֶׁמִּיחוּ בְּיָדָם: מַתִּירִין גַּמְזִיּוֹת שֶׁל הֶקְדֵּשׁ,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נה, ב.
21אין עוד מלבדו
“There is nothing else besides Him.” Here the verse grounds the teaching that G-d is truly One in the physical world as in the spiritual.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22צעק לבם
“Their heart cried out to G-d.” The Alter Rebbe uses it for prayer with an outcry, which arouses the heart when contemplation alone cannot.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
23ולא היו מפסיקין
The Talmud explains the “bundling”: they said “Hear O Israel… G-d is One” and did not pause. The Alter Rebbe reads the unbroken flow as love following from the contemplation of Oneness.
Pesachim 56a:5פסחים נ״ו א:ה׳
וְכוֹרְכִין אֶת שְׁמַע. הֵיכִי עָבְדִי? אָמַר רַב יְהוּדָה: אוֹמְרִים ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״, וְלֹא הָיוּ מַפְסִיקִין. רָבָא אָמַר: מַפְסִיקִין הָיוּ, אֶלָּא שֶׁהָיוּ אוֹמְרִים ״הַיּוֹם עַל לְבָבֶךָ״, דְּמַשְׁמַע: הַיּוֹם עַל לְבָבֶךָ, וְלֹא מָחָר עַל לְבָבֶךָ. תָּנוּ רַבָּנַן: כֵּיצַד הָיוּ כּוֹרְכִין אֶת שְׁמַע? אוֹמְרִים ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״, וְלֹא הָיוּ מַפְסִיקִין, דִּבְרֵי רַבִּי מֵאִיר. רַבִּי יְהוּדָה אוֹמֵר: מַפְסִיקִין הָיוּ, אֶלָּא שֶׁלֹּא הָיוּ אוֹמְרִים ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
24ויצא יעקב מבאר שבע
“Yaakov went out from Be’er Sheva and went toward Charan.” The journey becomes an image of the life-force of the emotions descending into the throat.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, י.
25גרון וחרון הכל אחד
There the Alter Rebbe cites the Arizal that garon and Charan are one, both having the same numerical value.
Kehot’s noteחרן עם הכולל בגימט׳ גרון — לקו״ת להאריז״ל ר״פ ויצא. ופ׳ וישב. ראה לקמן נח, ג.
Paragraph 8
26אנכי ארד עמך
“I will go down with you to Egypt.” Read here as G-d’s infinite Self accompanying Israel into exile, where it is hidden.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
27אנכי מי שאנכי
There the phrase appears in “these words which I (Anochi), He Who is Anochi, command you”: the encompassing light gathers into the depths of a person’s heart, and from this the revelation of G-dliness through the Torah is drawn down.
Kehot’s noteנסמן לעיל א, א.
28גלו לאדום שכינה עמהם
At 5a the saying introduces the exile of the Shechinah: G-d’s light descends through concealments so that created beings exist as separate, in order that they then become nullified before Him.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteספרי מסעי לה, לד. ראה מגילה כט, א. לעיל ה, א. יא, א. לח, א.
29גלו לאדום שכינה עמהם
On “I dwell in its midst,” the Sifrei teaches that wherever Israel went into exile the Shechinah went with them: “They were exiled to Edom; the Shechinah is with them.” The Talmud (Megillah 29a) teaches the same of Egypt and Babylon.
Sifrei Bamidbar 161:5ספרי במדבר קס״א:ה׳
… גלו למצרים שכינה עמהם, שנאמר (שמואל א ב) הנגלה נגליתי אל בית אביך בהיותם במצרים לבית פרעה; גלו לבבל שכינה עמהם, שנאמר (ישעיה מג) למענכם שולחתי בבלה; גלו לעילם שכינה עמהם, שנאמר (ירמיה מט) ושמתי כסאי בעילם והאבדתי משם מלך ושרים; גלו לאדום שכינה עמהם, שנאמר (ישעיה סג) מי זה בא מאדום חמוץ בגדים מבצרה. וכשהם חוזרים שכינה עמהם, שנאמר (דברים ל) ושב ה׳ את שבותך ורחמך. והשיב לא נאמר, אלא ושב ה׳ אלקיך. ואומר (שיר השירים ד) אתי מלבנון כלה אתי מלבנון תבואי תשורי מראש אמנה מראש שניר …
(Bamidbar 35:34) "in whose midst I dwell": Beloved are Israel, for even when they are tamei the Shechinah reposes among them — (Vayikra 16:16) "who dwells with them in the midst of their uncleanliness," and (Ibid. 15:31) "… when they defile My sanctuary which is in their midst," and (Bamidbar 5:3) "and they shall not make unclean their camps in whose midst I dwell." (Ibid. 35:34) "for I the L-rd dwell in the midst of the children of Israel." R. Nathan says: Beloved are Israel, for wherever they are exiled …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
30מאמינים בני מאמינים
The Talmud calls Israel “believers, the children of believers,” proving “believers” from “And the people believed.” Faith is what remains in exile.
Shabbat 97a:4–5שבת צ״ז א:ד׳-ה׳
אָמַר רֵישׁ לָקִישׁ: הַחוֹשֵׁד בִּכְשֵׁרִים — לוֹקֶה בְּגוּפוֹ, דִּכְתִיב: ״וְהֵן לֹא יַאֲמִינוּ לִי וְגוֹ׳״, וְגַלְיָא קַמֵּי קוּדְשָׁא בְּרִיךְ הוּא דִּמְהֵימְנִי יִשְׂרָאֵל. אָמַר לוֹ: הֵן מַאֲמִינִים בְּנֵי מַאֲמִינִים, וְאַתָּה אֵין סוֹפְךָ לְהַאֲמִין. הֵן מַאֲמִינִים, דִּכְתִיב: ״וַיַּאֲמֵן הָעָם״. בְּנֵי מַאֲמִינִים — ״וְהֶאֱמִין בַּייָ״. אַתָּה אֵין סוֹפְךָ לְהַאֲמִין, שֶׁנֶּאֱמַר: ״יַעַן לֹא הֶאֱמַנְתֶּם בִּי וְגוֹ׳״. מִמַּאי דִּלְקָה, דִּכְתִיב: ״וַיֹּאמֶר ה׳ לוֹ עוֹד הָבֵא נָא יָדְךָ בְּחֵיקֶךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
31ויאמן העם
“And the people believed,” when Moshe and Aharon brought G-d’s message in Egypt. Faith, like hearing, is what remains in exile.
Exodus 4:31שמות ד׳:ל״א
וַיַּאֲמֵן הָעָם וַיִּשְׁמְעוּ כִּי־פָקַד ה׳ אֶת־בְּנֵי יִשְׂרָאֵל וְכִי רָאָה אֶת־עׇנְיָם וַיִּקְּדוּ וַיִּשְׁתַּחֲווּ:
And the people believed; and when they heard that the L-RD had remembered the children of Israel, and that He had seen their affliction, then they bowed their heads and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, לא.
32אינו דומה שמיעה לראיה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מכילתא יתרו יט, ט.
33ע״י הקול בחי׳ גרון הנ״ל
The note points there for the connection between the voice and the throat.
Kehot’s noteהשייכות קול לגרון ראה ביאוה״ז להצ״צ כרך ב ע׳ תשסז. וראה גם בסה״מ תר״ל ע׳ מ.
Paragraph 9
34אל ה׳ וירחמהו
“Let the wicked forsake his way… and let him return to G-d, and He will have compassion on him.” The Alter Rebbe reads “have compassion on Him” as compassion for the Shechinah in exile within a person.
Isaiah 55:7ישעיהו נ״ה:ז׳
יַעֲזֹב רָשָׁע דַּרְכּוֹ וְאִישׁ אָוֶן מַחְשְׁבֹתָיו וְיָשֹׁב אֶל־ה׳ וִירַחֲמֵהוּ וְאֶל־אֱלֹקֵינוּ כִּי־יַרְבֶּה לִסְלוֹחַ:
Let the wicked forsake his way, And the man of iniquity his thoughts; And let him return unto the L-RD, and He will have compassion upon him, And to our G-d, for He will abundantly pardon
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
35הבגדים הצואים מעליו
“Remove the soiled garments from him.” In the vision, Yehoshua the High Priest’s soiled garments are removed; here they are the foreign thoughts.
Zechariah 3:4זכריה ג׳:ד׳
וַיַּעַן וַיֹּאמֶר אֶל־הָעֹמְדִים לְפָנָיו לֵאמֹר הָסִירוּ הַבְּגָדִים הַצֹּאִים מֵעָלָיו וַיֹּאמֶר אֵלָיו רְאֵה הֶעֱבַרְתִּי מֵעָלֶיךָ עֲוֺנֶךָ וְהַלְבֵּשׁ אֹתְךָ מַחֲלָצוֹת:
And he answered and spoke unto those that stood before him, saying: ‘Take the filthy garments from off him.’ And unto him he said: ‘Behold, I cause thine iniquity to pass from thee, and I will clothe thee with robes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ונגלה כבוד ה׳
“The glory of G-d will be revealed, and all flesh will see together.” When the soiled garments are removed, G-d’s glory is revealed in the soul.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37זרח בחשך אור לישרים
“A light shines in the darkness for the upright.” Once the foreign thoughts are removed, G-d’s light shines in the darkness.
Psalms 112:4תהילים קי״ב:ד׳
זָרַח בַּחֹשֶׁךְ אוֹר לַיְשָׁרִים חַנּוּן וְרַחוּם וְצַדִּיק:
Unto the upright He shineth as a light in the darkness, Gracious, and full of compassion, and righteous.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיב, ד.
38וכבוד ה׳ עליך זרח
“Arise, shine, for your light has come, and the glory of G-d has shone upon you.” The revealed glory that awakens love.
Isaiah 60:1ישעיהו ס׳:א׳
קוּמִי אוֹרִי כִּי בָא אוֹרֵךְ וּכְבוֹד ה׳ עָלַיִךְ זָרָח:
Arise, shine, for thy light is come, And the glory of the L-RD is risen upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, א.
Paragraph 11
39כה אמר ה׳ ליעקב אשר פדה את אברהם
“Therefore, thus says G-d to the house of Yaakov, who redeemed Avraham.” The Alter Rebbe reads it as compassion (Yaakov) redeeming love (Avraham).
Isaiah 29:22ישעיהו כ״ט:כ״ב
לָכֵן כֹּה־אָמַר ה׳ אֶל־בֵּית יַעֲקֹב אֲשֶׁר פָּדָה אֶת־אַבְרָהָם לֹא־עַתָּה יֵבוֹשׁ יַעֲקֹב וְלֹא עַתָּה פָּנָיו יֶחֱוָרוּ:
Therefore thus saith the L-RD, who redeemed Abraham, concerning the house of Jacob: Jacob shall not now be ashamed, Neither shall his face now wax pale;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כט, כב. כ״ה בתניא ספל״ב וספמ״ה. ובכ״מ בדא״ח. וראה בהערות ותיקונים לכ״ק אדמו״ר זי״ע לתניא שם.
40מדת יעקב בחי׳ רחמנות
Kehot’s note points to Zohar I, 87b for these words.
Zohar I, 87bזח״א פז, ב
Kehot’s noteזח״א פז, ב. ועוד.
41וימררו את חייהם
“They embittered their lives with hard labor.” Read here as the bitterness a person must feel over the G-dly life within him.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות א, יד.
Paragraph 12
42עבודה שבלב זו תפלה
“What is service of the heart? This is prayer.” The Talmud’s definition lets the Alter Rebbe read the Egyptian “labor” as prayer.
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ב, א.
43צעק לבם
“Their heart cried out to G-d.” The manner of prayer meant here: an outcry from the heart.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44רוממות אל בגרונם . . וחרב פיפיות בידם
“The exaltations of G-d are in their throat, and a double-edged sword in their hand.” Praise through the throat becomes a sword against the kelipos.
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ו.
Paragraph 13
45מקרב איש ולב עמוק
“The inward part of a man and the heart are deep.” The Alter Rebbe uses the phrase for the depths of the heart from which love was awakened in Temple times.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
46ששים המה מלכות
“There are sixty queens and eighty concubines, and maidens without number.” The Zohar reads these as the tractates, the Baraisos and the halachos.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ח.
47אחת היא יונתי תמתי
“One is My dove, My perfect one.” The maamar goes on to explain “My perfect one” as the Congregation of Israel.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
48אחת היא יונתי תמתי
“One is My dove, My perfect one.” Tamasi, “My perfect one,” is read as “My completion.”
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49והארץ הדום רגלי
“The heavens are My throne, and the earth is My footstool.” Israel on earth is G-d’s “footstool,” the lowest level that completes the whole.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
50בנים אתם לה׳ אלקיכם
“You are children to G-d your G-d.” As His children, Israel are, as it were, part of the Father’s own “stature.”
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
51וברא כרעא דאבוה
There the Congregation of Israel is called the “leg,” on the basis of “You are children…” and “a son is his father’s leg.” The legs carry the head where it wants to go, so in this respect the leg is the “head”: the end of the levels is wedged in their beginning, as with direct and reflected light.
Kehot’s noteנסמן לעיל א, ב.
Paragraph 16
52וצבא השמים לך משתחוים
“And the host of the heavens bow to You.” The higher beings are openly nullified before G-d.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
53מי כעמך ישראל
“Who is like Your people Israel, one nation on earth.” Read here as the nation that unites its heart with the One in the lower world.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א יז, כא.
Paragraph 18
54לתאוה יבקש נפרד
“One who is separated seeks desire.” The Alter Rebbe reads it as the one who pursues his desires being separated from G-d’s unity.
Proverbs 18:1משלי י״ח:א׳
לְתַאֲוָה יְבַקֵּשׁ נִפְרָד בְּכׇל־תּוּשִׁיָּה יִתְגַּלָּע:
He that separateth himself seeketh his own desire, And snarlest against all sound wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יח, א.
55צור לבבי וחלקי
“My flesh and my heart fail; G-d is the Rock of my heart and my portion forever.” The same complete devotion.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56מי לי בשמים . . צור לבבי וחלקי וגו׳
“Whom have I in heaven? And with You I desire nothing on earth.” The words of one who wants nothing but G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה. כו.
Paragraph 19
57אני לדודי ועלי תשוקתו
“I am my Beloved’s, and His longing is for me.” The beloved’s devotion awakens the Beloved’s longing in return: an arousal from below awakens an arousal from above.
Song of Songs 7:11שיר השירים ז׳:י״א
אֲנִי לְדוֹדִי וְעָלַי תְּשׁוּקָתוֹ:
I am my beloved’s, and his desire is toward me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, יא.
58ישמח ישראל בעושיו
“Let Israel rejoice in its Maker.” A person’s joy in G-d, the arousal from below.
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)
Kehot’s noteתהלים קמט, ב.
59וישמח ה׳ במעשיו
“Let G-d rejoice in His works.” G-d’s joy, the arousal from above.
Psalms 104:31תהילים ק״ד:ל״א
יְהִי כְבוֹד ה׳ לְעוֹלָם יִשְׂמַח ה׳ בְּמַעֲשָׂיו:
May the glory of the L-RD endure for ever; let the L-RD rejoice in His works!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, לא.
60חדות ה׳ היא
“For the joy of G-d is your strength.” The maamar reads it as “His strength”: G-d’s own joy, aroused in response to ours.
Nehemiah 8:10נחמיה ח׳:י׳
וַיֹּאמֶר לָהֶם לְכוּ אִכְלוּ מַשְׁמַנִּים וּשְׁתוּ מַמְתַקִּים וְשִׁלְחוּ מָנוֹת לְאֵין נָכוֹן לוֹ כִּי־קָדוֹשׁ הַיּוֹם לַאֲדֹנֵינוּ וְאַל־תֵּעָצֵבוּ כִּי־חֶדְוַת ה׳ הִיא מָעֻזְּכֶם:
Then he said unto them: ‘Go your way, eat the fat, and drink the sweet, and send portions unto him for whom nothing is prepared; for this day is holy unto our L-rd; neither be ye grieved; for the joy of the L-RD is your strength.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
61שחורה אני ונאוה
“I am black, yet comely.” Applied here to the Oral Torah, plain on the surface and beautiful within.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ה.
62בהררי קדש
“His foundation is in the holy mountains.” Echoed here: the laws of the Oral Torah are founded in the supernal wisdom.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63חכים ולא בחכמה ידיעא
From Elijah’s prayer in the introduction to the Tikkunei Zohar: “You are wise, but not with a knowable wisdom.” The wisdom in which the laws are rooted is beyond human grasp.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 21
64קומי לך רעייתי יפתי
“Rise up, My beloved, My fair one, and go forth.” The Alter Rebbe reads lach, “to yourself,” as the soul’s return to its own root.
Song of Songs 2:10שיר השירים ב׳:י׳
עָנָה דוֹדִי וְאָמַר לִי קוּמִי לָךְ רַעְיָתִי יָפָתִי וּלְכִי־לָךְ:
My beloved spoke, and said unto me: ‘Rise up, my love, my fair one, and come away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, י.
65ישראל עלו במחשבה
There the Alter Rebbe refers to Etz Chaim, Sha’ar 41, chapter 3, in explaining that the sparks raised through prayer and mitzvos are rooted in the Chochmah of the World of Tohu, which its Keser illuminates.
Kehot’s noteב״ר בתחלתו. מובא בע״ח בכמה מקומות ומהם שער הכללים פ״א ופ״ב. בלקו״ת חוקת סג, ג מציין לע״ח שער מ״א פ״ג.
66ישראל עלו במחשבה
The Midrash lists things that preceded creation, among them Israel, who “arose in thought.” The soul’s root in G-d’s thought is where it returns.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 22
67יאר פניו אתנו סלה
“May G-d be gracious to us and bless us; may He make His face shine with us, Selah.” The shining of the Face comes “with us,” through our service.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סז, ב.
68כמים הפנים לפנים
“As water reflects face to face, so the heart of man to man.” G-d’s face shines back as our face turns to Him.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט.
Paragraph 23
69עין בעין יראו
“For they will see eye to eye when G-d returns to Zion.” The open revelation of the days of Mashiach.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70סלה שהוא לשון נצח
The Talmud teaches that wherever “Selah” is written, it denotes eternity without interruption. So the shining of the Face in the days of Mashiach will be permanent.
Eruvin 54a:14–15עירובין נ״ד א:י״ד-ט״ו
תָּנָא דְּבֵי רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״נֶצַח״ ״סֶלָה״ ״וָעֶד״ — אֵין לוֹ הֶפְסֵק עוֹלָמִית. נֶצַח, דִּכְתִיב: ״כִּי לֹא לְעוֹלָם אָרִיב וְלֹא לָנֶצַח אֶקְּצוֹף״. סֶלָה, דִּכְתִיב: ״כַּאֲשֶׁר שָׁמַעְנוּ כֵּן רָאִינוּ בְּעִיר ה׳ צְבָאוֹת בְּעִיר אֱלֹקֵינוּ אֱלֹקִים יְכוֹנְנֶהָ עַד עוֹלָם סֶלָה״. וָעֶד, דִּכְתִיב: ״ה׳ יִמְלוֹךְ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
71וראו כל בשר יחדו
“The glory of G-d will be revealed, and all flesh will see together.” In the days of Mashiach the revelation will be open to all.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
72וכן בענין ובכל עבודה בשדה
According to the note, a passage from this point on is quoted there, in the maamar beginning “Mi Sam Peh.”
Kehot’s noteקטע מכאן בסה״מ תרכ״ז בד״ה מי שם פה ע׳ פט. ע״ש.
73שאמר אילפא . . פשיטנא ליה ממתניתין
Ilfa declared that if anyone asked him about a Baraisa and he could not resolve it from the Mishnah, he would fall from a ship’s mast and drown. The Alter Rebbe cites it to show that every Baraisa is contained in the Mishnah.
Taanit 21a:5–6תענית כ״א א:ה׳-ו׳
אָמְרוּ לוֹ: אִי אִתִּיב מָר וְגָרֵיס, לָא הֲוָה מָלֵיךְ מָר. אֲזַל תְּלָא נַפְשֵׁיהּ בְּאַסְקַרְיָא דִסְפִינְתָּא, אֲמַר: אִי אִיכָּא דְּשָׁאֵיל לִי בְּמַתְנִיתָא דְּרַבִּי חִיָּיא וְרַבִּי אוֹשַׁעְיָא וְלָא פָּשֵׁיטְנָא לֵקהּ מִמַּתְנִיתִין, נָפֵילְנָא מֵאַסְקַרְיָא דִסְפִינְתָּא וְטָבַעְנָא. אֲתָא הָהוּא סָבָא, תְּנָא לֵקהּ: הָאוֹמֵר תְּנוּ שֶׁקֶל לְבָנַיי בְּשַׁבָּת, וְהֵן רְאוּיִין לָתֵת לָהֶם סֶלַע — נוֹתְנִין לָהֶם סֶלַע. וְאִם אָמַר: אַל תִּתְּנוּ לָהֶם אֶלָּא שֶׁקֶל — אֵין נוֹתְנִין לָהֶם אֶלָּא שֶׁקֶל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כא, א.
74אאלפך חכמה
“Be silent, and I will teach you wisdom.” The Alter Rebbe hears the name Ilfa in a’alefcha, “I will teach you.”
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
75ובכל עבודה בשדה
“And with all labor in the field.” The last of the verse’s labors, read here as the study of the Baraisa.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
76קול דודי הנה זה בא מדלג על
“The voice of my Beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” The opening verse, now explained as kindness from above that leaps down in response to an arousal from below.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77על ג׳ דברים העולם עומד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
78על ג׳ דברים העולם עומד על התורה ועל העבודה
“The world stands on three things: on the Torah, on the service, and on acts of kindness.” The Alter Rebbe sees in all three the refinement of the emotive attributes.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
79את כל עבודתם אשר עבדו בהם
“All their labor which they labored in them, with rigor.” Read here as the inner labor of refining one’s own emotive attributes.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
80בפרך . . מלאכת נשים לאנשים . . פה רך
The Talmud explains befarech as work given against nature: men were given women’s work. The Alter Rebbe draws from it that the burden lies in changing one’s nature.
Sotah 11b:3–4סוטה י״א ב:ג׳-ד׳
״אֵת כׇּל עֲבֹדָתָם אֲשֶׁר עָבְדוּ בָהֶם בְּפָרֶךְ״, אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: שֶׁהָיוּ מַחְלִיפִין מְלֶאכֶת אֲנָשִׁים לְנָשִׁים וּמְלֶאכֶת נָשִׁים לַאֲנָשִׁים. וּלְמַאן דְּאָמַר נָמֵי הָתָם בְּפֶה רַךְ, הָכָא וַדַּאי בִּפְרִיכָה. דָּרֵשׁ רַב עַוִּירָא: בִּשְׂכַר נָשִׁים צִדְקָנִיּוֹת שֶׁהָיוּ בְּאוֹתוֹ הַדּוֹר נִגְאֲלוּ יִשְׂרָאֵל מִמִּצְרַיִם. בְּשָׁעָה שֶׁהוֹלְכוֹת לִשְׁאוֹב מַיִם, הַקָּדוֹשׁ בָּרוּךְ הוּא מְזַמֵּן לָהֶם דָּגִים קְטַנִּים בְּכַדֵּיהֶן, וְשׁוֹאֲבוֹת מֶחֱצָה מַיִם וּמֶחֱצָה דָּגִים, וּבָאוֹת וְשׁוֹפְתוֹת שְׁתֵּי קְדֵירוֹת, אַחַת שֶׁל חַמִּין וְאַחַת שֶׁל …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה יא, ב.
Paragraph 28
81פה רך
The Talmud reads befarech as be-peh rach, “with a soft mouth.” The Alter Rebbe turns it into counsel for refining one’s traits.
Sotah 11bסוטה י״א ב
82מענה רך ישיב חימה
“A soft answer turns away wrath, but a harsh word stirs up anger.” Here a soft answer calms anger, including one’s own.
Proverbs 15:1משלי ט״ו:א׳
מַעֲנֶה־רַּךְ יָשִׁיב חֵמָה וּדְבַר־עֶצֶב יַעֲלֶה־אָף:
A soft answer turneth away wrath; But a grievous word stirreth up anger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויאמר ה׳ אליו מי שם פה לאדם וגו׳
“And G-d said to him: Who has given a mouth to man?”
Moshe was “heavy of mouth” because his soul came from Tohu, whose lights are too great for vessels. G-d’s answer, “I will be with your mouth,” joins Tohu’s great lights with the vessels of Tikkun, through which the end gains an advantage that even the head lacks.
The maamar in brief
Why did G-d need to tell Moshe who gives man a mouth? The Alter Rebbe begins with Sefer HaTemunah’s teaching that our world is the second of the cosmic cycles (shemittos), which the Arizal reads as the World of Tohu followed by the World of Tikkun. Two souls from Tohu, Chanoch and Moshe, came down to rectify our world. In Tohu the Sefiros were separate points with great lights and few vessels; in Tikkun they unfold into detailed, interincluded partzufim, like the soul’s powers invested in the body’s limbs. Through the vessels something new arises: “their beginning is wedged in their end.” The foot, which carries the head, has what the head lacks; so too practical mitzvos, and a simple Jew’s obedience, surpass Torah study and lofty kavanos in one respect. Moshe, rooted in Tohu, saw this in Tikkun, felt he lacked it, and asked G-d to send another. G-d agreed that his mouth was heavy, but as the essence that made both Tohu and Tikkun He promised to unite their advantages in him. A closing parenthesis adds parallels in David and in the Rabbinic mitzvos.

Outline
	1The question and the two cyclesWhy did G-d tell Moshe who gives man a mouth? Sefer HaTemunah’s two shemittos, which the Arizal reads as the World of Tohu and the World of Tikkun.¶1
	2Two souls from TohuChanoch and Moshe came down from Tohu with great self-nullification, to rectify the world: Chanoch before the Flood, Moshe at the Exodus and the Giving of the Torah.¶2–4
	3Points and partzufimTohu’s Sefiros are separate points, like the encompassing “circles” of thought; Tikkun’s are detailed, interincluded partzufim, like powers invested in limbs, and so “their beginning is wedged in their end.”¶5–7
	4The advantage of the endThe feet carry the head; likewise practical mitzvos, and a simple Jew’s obedience, surpass in one respect Torah study and the kavanos of tzaddikim, by virtue of Tikkun’s vessels.¶8–9
	5Moshe’s pleaSeeing this new quality in Tikkun, Moshe, a soul of Tohu who could not channel his intellect into speech, humbled himself and asked G-d to send another.¶10–12
	6The mouth of the Adam of TikkunG-d agrees that Moshe is heavy of mouth, but the mouth that draws down encompassing light belongs to the Adam of Tikkun, and G-d’s essence is its source.¶13–14
	7“I will be with your mouth”G-d unites in Moshe Tohu’s lights and Tikkun’s vessels; a closing parenthesis adds David, who is speech, and the Rabbinic mitzvos, which clothe lights beyond vessels in deeds.¶15–16


Key concepts
	Shemittah (cosmic cycle)שמיטה
	In Sefer HaTemunah, an age of the world governed by one divine attribute; ours is the second. The Arizal reads the first “cycle” as the spiritual World of Tohu.

	Tohu and Tikkunתהו ותקון
	Tohu (Chaos) has great lights in few vessels, its Sefiros separate points; Tikkun (Rectification) has fewer lights in many vessels, its Sefiros forming interincluded partzufim.

	Partzuf (configuration)פרצוף
	A Sefirah unfolded into a full, body-like structure with head, middle and end, as in Tikkun, where Chochmah becomes Abba and the emotive Sefiros Z’eir Anpin.

	Igulim and yosher (circles and line)עיגולים ויושר
	Tohu is like circles, encompassing, as thought pervades the whole body; Tikkun is like the straight line, invested in vessels, as powers in the limbs.

	“Their beginning is wedged in their end”נעוץ תחלתן בסופן
	Sefer Yetzirah’s phrase for the mutual dependence of the Sefiros in Tikkun, in which the end has an advantage the head lacks, as the feet carry the head.

	Encompassing light (or makif)אור מקיף
	Divine light too high to be invested within; the vessel of the mouth, through blessings and speech, draws it down.

	Adam and the Name Mahאדם, שם מ״ה
	Adam equals 45, the value of the Name Mah, the general and collective expression of Tikkun; the Adam “upon the Throne” is the Adam of Atzilus.


Section 1 · ¶1
The question and the two cycles
1ויאמר ה׳ אליו מי שם פה1 לאדם2 וגו׳. להבין זה מ״ש משה לא איש דברים אנכי3 כי כבד פה כו׳
“And G-d said to him: Who has given a mouth to man?” etc. To understand this: what Moshe said, “I am not a man of words,” “for I am heavy of mouth,” etc.,
The maamar opens with G-d’s reply to Moshe at the burning bush, after Moshe protested that he was “not a man of words” but “heavy of mouth.” The Alter Rebbe sets out to understand both Moshe’s claim and G-d’s answer.


ומה שהשיב לו הקב״ה מי שם פה כו׳ שהוא כולו מקשה וכי לא ידע משה זאת בתחלה מי השם פה לאדם.
and what the Holy One, blessed be He, answered him, “Who has given a mouth,” etc. — all of it is difficult: did Moshe not know this at the outset, Who gives a mouth to man?
The difficulty is that G-d’s answer seems to tell Moshe something obvious: surely he already knew that G-d is the One who gives people the power of speech. The whole exchange therefore needs explaining.


הענין יובן ע״פ הקדמה דהנה איתא בס׳ התמונה4 (בהקדמה לתמונה ג׳ דכ״ז כ״ט ל״א) שזה העולם הוא שמיטה שניה ולפניה הי׳ [היה] ג״כ שמיטה אחת שהיתה נמשכת ממדת החסד והשמיטה דעכשיו
The matter will be understood through an introduction. It is stated in Sefer HaTemunah (in the introduction to Temunah 3, folios 27, 29, 31) that this world is the second shemittah (cycle), and before it there was also one shemittah, which was drawn from the attribute of Chesed (kindness); and the present shemittah
The answer begins with a teaching of Sefer HaTemunah, a Kabbalistic work that, according to the Kehot note, is attributed to Rabbi Nechunia ben HaKanah. History runs in great cycles called shemittos, like the seven-year sabbatical cycle; our world is the second of them, and the first was governed by Chesed, divine kindness.


(ר״ל [רוצה לומר] שית אלפי שני דהוי עלמא וחד חרוב)5 הוא ממדת הפחד ולכן דרכיה חזקים וקשים ורעים כו׳. דהיינו שהי׳ [שהיה] בה חורבן בית ראשון ושני כו׳.
(that is, the “six thousand years that the world exists, and one [thousand that it is] desolate”) is from the attribute of Pachad (fear), and therefore its ways are strong, harsh and evil, etc.; that is, in it there was the destruction of the First and Second Temples, etc.
The Aramaic saying quoted here, that the world exists for six thousand years and lies desolate for one thousand, describes the present cycle. It is ruled by Pachad (fear), another name for Gevurah, divine severity, which is why its history includes harsh events such as the destruction of both Temples.


משא״כ בשמיטה הראשונה שהיתה ממדת חסד היתה העבודה באופן אחר וגם התורה הי׳ [היה] באופן אחר יעו״ש [יעויין שם] והיו רק טוב וחסד כו׳
Not so in the first shemittah, which was from the attribute of Chesed: the divine service (avodah) was of a different kind, and the Torah too was of a different kind (see there at length), and there was only goodness and kindness, etc.
In the first cycle everything flowed from kindness, so divine service, and even the Torah, took a different form there. The text refers the reader to Sefer HaTemunah for the details.


כך דעת ס׳ התמונה ואחריו נמשכו המקובלים האחרונים לדון מזה שמוכרח להיות עוד חמש שמיטות אחר שמיטה זו כי צ״ל ז׳ שמיטות כנגד ז׳ מדות עליונות כו׳
This is the view of Sefer HaTemunah; and after it the later Kabbalists were drawn to infer from this that there must necessarily be five more shemittos after this shemittah, for there must be seven shemittos, corresponding to the seven supernal attributes, etc.
Since each cycle corresponds to one attribute, later Kabbalists concluded that five more cycles must follow ours, making seven in all, one for each of the seven emotive attributes.


(וכמ״ש שם בסה״ת [בספר התמונה]) אבל האריז״ל [האר״י זכרונו לברכה] פליג ע״ז6 במה שלמדו שצ״ל עוד ה׳ שמיטות וגם בענין מה שעוה״ז הוא שמיטה שניה עם היות דס״ל [דסבירא ליה / דסבירא להו] ג״כ כן.
(as is written there in Sefer HaTemunah). But the Arizal disagrees with this, regarding what they inferred, that there must be five more shemittos; and also regarding the matter that this world is the second shemittah, even though he too holds so.
The Arizal, the great master of Kabbalah, rejects the conclusion that five more cycles must follow. He also reinterprets the idea that our world is the second cycle, even though he accepts the statement itself.


ולכן פתחה התורה בבי״ת בראשית7 לומר שכבר היתה שמיטה א׳ ועכשיו היא שמיטה שני׳ [שניה]. אבל
And therefore the Torah opened with the beis of Bereishis, to say that there had already been one shemittah, and now it is the second shemittah. But
On the Arizal’s view too, the Torah’s first word, Bereishis, opens with the letter beis, whose numerical value is two, to hint that an earlier cycle came before ours.


פי׳ האריז״ל [האר״י זכרונו לברכה] דאין הכונה לומר8 שהי׳ [שהיה] עולם גשמי כמו עוה״ז דעכשיו עם שמים וארץ גשמיים ודצח״מ [ודומם צומח חי מדבר]
the Arizal explained that the intent is not to say that there was a physical world like this present world, with physical heavens and earth, and the inanimate, vegetative, animal and speaking [kingdoms],
But in his reading, the earlier cycle was not a physical universe with heavens, earth and the four kingdoms of nature: minerals, plants, animals and human beings.


כי זה לא הי׳ [היה] רק בשמיטה זו דוקא לבד וענין השמיטה שהיתה לפני זו הוא ענין עולם התהו
for this existed only in this shemittah specifically, and in it alone. And the matter of the shemittah that was before this one is the matter of the World of Tohu (Chaos),
A physical world exists only in the present cycle. The “first cycle” is the World of Tohu (Chaos), a spiritual realm that came before the ordered world.


דהיינו ענין ז׳ מלכין קדמאין דתהו שמתו שהוא ענין ספירות רוחניי׳ כנודע וענין שמיטה דעכשיו הוא ענין עולם התקון שנעשה אח״כ (ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ קדושים9 ובעמ״ה [ובעמק המלך] שער עולם התהו פמ״ו ד׳ כ״ה ע״א) וכנודע בכהאריז״ל [בכתבי האריז״ל]:
that is, the matter of the seven primordial kings (malchin kadma’in) of Tohu who died, which is a matter of spiritual Sefiros, as is known; and the matter of the present shemittah is the matter of the World of Tikkun (Rectification), which was made afterward (and see Likkutei Torah, Parshas Kedoshim, and Emek HaMelech, Shaar Olam HaTohu, ch. 46, folio 25a), as is known in the writings of the Arizal.
Kabbalah describes Tohu as “seven primordial kings” who reigned and “died,” spiritual Sefiros that could not endure in their first form; the present cycle is the World of Tikkun (Rectification) that followed. According to the Kehot note, the Likkutei Torah cited here is the Arizal’s work of that name.




Section 2 · ¶2–4
Two souls from Tohu
2והנה שתי נשמות משמיטה הראשונה דהיינו מבחי׳ עולם התהו שלפני עולם התיקון ירדו ונמשכו למטה לשמטה שניה
Now, two souls from the first shemittah, that is, from the level of the World of Tohu that preceded the World of Tikkun, descended and were drawn down below to the second shemittah,
Two souls from the first cycle, the World of Tohu, came down into the second cycle, the World of Tikkun. The text now identifies them.


שהוא בחי׳ התקון והם חנוך ומשה דבחנוך כתי׳ [כתיב] ויתהלך חנוך10 את האלקי׳ לומר שכבר התהלך את11 האלקי׳ בשמטה הא׳
which is the level of Tikkun. And they are Chanoch and Moshe. For of Chanoch it is written, “And Chanoch walked with G-d,” to say that he had already walked with G-d in the first shemittah.
They are Chanoch and Moshe. The Torah says, “And Chanoch walked (vayis’halech) with G-d,” and the verb is read as saying he had already walked with G-d before, in the first cycle.


וכן במשה12 כתי׳ [כתיב] מן המים משיתהו.13 דהיינו משמטה ראשונה שהיא היתה מבחי׳ חסד14 הנק׳ מים.
And likewise of Moshe it is written, “Out of the water I drew him (min ha-mayim meshisihu)”: that is, from the first shemittah, which was of the level of Chesed (kindness), which is called water.
Pharaoh’s daughter named Moshe because “out of the water I drew him.” Water stands for Chesed, the attribute of the first cycle, so the verse hints that Moshe’s soul was drawn from there.




3ומשם משיתהו לשמיטה דעכשיו כו׳ ועיקר ירידתם לזו השמיטה הוא כדי לתקן העולמות כי הם שרשם גבוהים מאד יען היותם למעלה מבחי׳ נשמות דשמטה זו
And from there “I drew him” to the present shemittah, etc. And their descent to this shemittah is chiefly in order to rectify the worlds, for their root is very high, since they are above the level of the souls of this shemittah;
From the first cycle Moshe was “drawn” into ours. These two souls came down chiefly to rectify the worlds, because their root is very high, above the souls that belong to the present cycle.


דהיינו ששם נמצא הביטול הרבה יותר מאשר נמצא בשמיטה זו ולכן נאמר במשה ונחנו מה.15
that is, there self-nullification (bittul) is found far more than it is found in this shemittah. And therefore it is said of Moshe, “And what are we?”
Their superiority is a greater bittul, self-nullification before G-d, than exists in our cycle. That is why Moshe could say, “And what are we?”




4והאיש משה ענו מאד16 כו׳ וגם ראה שם נשמות גבוהות שלמעלה ממנו כמו חנוך למך כו׳.
“And the man Moshe was very humble,” etc. And he also saw there lofty souls that were above him, such as Chanoch, Lemech, etc.
Moshe’s great humility is linked to what he saw “there,” in his source: souls even higher than his own, such as Chanoch and Lemech.


ולכן ירדו לשמטה זו לתקנה ג״כ. שחנוך הי׳ [היה] קודם דור המבול שהיה העולם בתכלית השפלות כמ״ש קץ כל בשר17 בא לפני כו׳.
And therefore they descended to this shemittah, to rectify it as well. For Chanoch was before the generation of the Flood, when the world was in utter lowliness, as it is written, “The end of all flesh has come before Me,” etc.
These souls came down to rectify our cycle too. Chanoch lived before the generation of the Flood, when the world had sunk to its lowest point, as G-d told Noach, “The end of all flesh has come before Me.”


ולכן ירד חנוך לזה העולם לתקן אותו שלא יחזור לגמרי לתהו ובהו. רק שיהי׳ [שיהיה] מבול על הארץ לטהר הארץ וישארו נח ובניו קיימי׳ בתיבה.
And therefore Chanoch descended to this world to rectify it, so that it would not return entirely to tohu vavohu (chaos and void), but only that there would be a flood upon the earth to purify the earth, and Noach and his sons would remain alive in the ark.
Chanoch’s descent kept the world from falling back into complete chaos (tohu vavohu). Instead the Flood came to purify the earth, and Noach and his sons survived in the ark.


אבל אם לא הי׳ [היה] חנוך הי׳ [היה] העולם חרב לגמרי ולא הי׳ [היה] נשאר אף נח ובניו. וכן משה ירד לגאול את ישראל ושיהי׳ [ושיהיה] מתן תורה על ידו כו׳:
But had there not been Chanoch, the world would have been utterly destroyed, and not even Noach and his sons would have remained. And likewise Moshe descended to redeem Israel, and so that the Giving of the Torah would be through him, etc.
Without Chanoch the world would have been destroyed entirely, and not even Noach’s family would have survived. In the same way, Moshe came down to redeem Israel and to be the one through whom the Torah was given.




Section 3 · ¶5–7
Points and partzufim
5והנה ההפרש בין תהו לתקון18 ידוע בע״ח [בעץ חיים] שהתהו לא19 הי׳ [היה] בחי׳ פרצופים רק העשר ספירות היו בבחי׳ נקודות ר״ל [רוצה לומר] נקודת החסד נקודת הגבורה20 כו׳.
Now, the difference between Tohu and Tikkun is known from Etz Chaim: Tohu was not at the level of partzufim (configurations); rather, the ten Sefiros were at the level of points (nekudos), that is to say, the point of Chesed (kindness), the point of Gevurah (restraint), etc.
The text now explains the difference between Tohu and Tikkun as the Arizal’s Etz Chaim describes it. In Tohu the Sefiros were not partzufim, full “configurations” with many parts, but single points (nekudos): a point of Chesed, a point of Gevurah, and so on.


דהיינו שלא נתחלקה הספי׳ [הספירה / הספירות] לפרטי פרטיות באורך ורוחב כ״א היתה נקודה א׳ בדרך כללי וקיצור מופלג זו חסד וזו גבורה21 כו׳
That is, the Sefirah was not divided into minute particulars in length and breadth; rather, it was a single point, in a general way and in extreme brevity: this is Chesed and this is Gevurah, etc.
Each Sefirah of Tohu was one undivided point, a general and highly concentrated quality without detail or extension. It was simply “kindness” or simply “severity.”


וגם היו הע״ס [העשר ספירות] זה תחת זה שהיו מפורדים22 זה מזה שחסד הי׳ [היה] בפ״ע [בפני עצמו] וגבורה בפ״ע [בפני עצמו] ולא היו מתכללי׳ זה מזה (ולכן היו רק נקודות כו׳ דהא בהא תליא).2324
And also the ten Sefiros were one beneath the other, so that they were separate from one another: Chesed by itself and Gevurah by itself, and they were not included in one another (and therefore they were only points, etc., for the one depends on the other).
The Sefiros of Tohu also stood one beneath the other, each separate and unmixed with the rest. The parenthesis adds that this separateness and their being mere points go together: each depends on the other.


משא״כ עולם התקון הוא שנעשו הספי׳ [הספירה / הספירות] בבחי׳ פרצופי׳ [פרצופים / פרצופין] מחכמה נבנה פרצוף אבא ומו״ק [ומו׳ קצוות] פרצוף ז״א25
In the World of Tikkun, however, the Sefiros were made into the level of partzufim: from Chochmah (wisdom) the partzuf of Abba was built, and from the six extremities (vav ketzavos) the partzuf of Z’eir Anpin (the emotive attributes);
In Tikkun each Sefirah grew into a partzuf: Chochmah became the partzuf called Abba (Father), and the six emotive Sefiros together became the partzuf called Z’eir Anpin. The Kehot note quotes Etz Chaim that likewise Binah became the partzuf called Imma (Mother), and the tenth point a partzuf called Bas (Daughter).


שהוא שנתחלק׳ [שנתחלקה] הספי׳ [הספירה / הספירות] בהתפשטו׳ [בהתפשטות] לפרטי פרטיו׳ טפ״ט [ט׳ פעמים ט׳] ובכל א׳ ראש תוך סוף וה״ח [וה׳ חסדים] המגדילי׳ עד שנעשה רמ״ח איברים כו׳26
that is, the Sefirah was divided, in its extension, into minute particulars, nine times nine, and in each one head, middle and end, and the five chassadim (kindnesses) that bring growth, until 248 limbs were formed, etc.;
A partzuf is a Sefirah unfolded into fine detail, like a body. In the Kabbalistic count, nine times nine (81), each with head, middle and end (243), together with the five chassadim that bring growth, makes 248 limbs.


וגם נעשה התכללות הספי׳ [הספירה / הספירות] זו מזו והמשל לשני בחי׳ אלו יובן ג״כ בכחות27 הנפש שבגוף. שרמ״ח כחות הנפש מתלבשים ברמ״ח איברי הגוף. כח הראי׳ [הראיה] מתלבשת בעין.28
and also an interinclusion of the Sefiros, one in another, came about. And the analogy for these two levels can also be understood from the powers of the soul in the body: the 248 powers of the soul are invested in the 248 limbs of the body. The power of sight is invested in the eye,
In Tikkun the Sefiros also became interincluded, each containing something of the others. Both features, detailed division and interinclusion, can be understood from the soul’s 248 powers invested in the body’s 248 limbs, beginning with sight in the eye.




6וכח השמיעה באזן. וכח המעשה בידים. וכח ההילוך ברגלים כו׳. ובחי׳ זו הוא ענין התפשטות והתלבשות כחות הנפש בכלים שהן האיברים.
the power of hearing in the ear, the power of action in the hands, and the power of walking in the feet, etc. And this level is the matter of the extension and investment of the soul’s powers in vessels, which are the limbs.
Each power goes to its own organ: hearing to the ear, action to the hands, walking to the feet. This is the soul’s power extending and being invested in vessels, the limbs, the analogy for the partzufim of Tikkun.


ועוד נמצא בחי׳ אחת הכוללת את כל פרטי הכחות המתחלקי׳ באיברים הנ״ל ומקפת עליהם מכל צד מראשו עד רגלו.29
And there is also found one level that includes all the particular powers that are divided among the above-mentioned limbs, and encompasses them on every side, from head to foot.
Besides these there is one faculty that is not confined to any limb. It includes all the particular powers and surrounds them on every side, from head to foot.




7והיינו בחי׳ המחשבה של האדם30 כנראה בעליל שכאשר יכוה בצפורן רגלו תרגיש תיכף המחשבה את הכאב
That is, the level of a person’s thought: as is plainly seen, when he is burned on his toenail, his thought feels the pain at once.
That encompassing faculty is thought. When a person burns his toenail, his mind feels the pain at once.


וכן כשירצה לנענע רגלו תתנענע תיכף ומיד שיעלה במחשבתו לנענע רגלו שמזה ראי׳ [ראיה] שהמחשבה ישנה ברגל ג״כ והיא שם בבחי׳ מקיף כו׳.31
And likewise, when he wants to move his foot, it moves at once, immediately, as soon as it rises in his thought to move his foot. From this it is proven that thought is present in the foot as well, and it is there at the level of makif (encompassing), etc.
Likewise, the moment he thinks of moving his foot, it moves. This shows that thought is present even in the foot, not as a power housed there but as an encompassing presence (makif).


והנה ענין התלבשות הכחות באיברים הוא משל לבחי׳ פרצופים דיושר שמתלבשי׳ בכלים כדוגמת פרצוף מוחין וזרועות כו׳.
Now, the investment of the powers in the limbs is an analogy for the level of the partzufim of yosher (the straight line), which are invested in vessels, in the manner of a partzuf: the intellect (mochin), arms, etc.
The powers invested in the limbs are the analogy for the partzufim of yosher, the “straight line” of Tikkun, whose lights are invested in vessels arranged like a body: intellect, arms and so on.


(ובחי׳ התהו הוא בחי׳ עיגולים שהם בחי׳ מקיפים וזהו כמשל המחשבה כו׳)32 (ועיין ע״פ ויאמר מלך מצרים למילדות33 כו׳ שנתבאר ענין זה באריכות מענין עגולים ויושר)
(And the level of Tohu is the level of igulim (circles), which are the level of makifim (encompassing [lights]); and this is like the analogy of thought, etc.) (And see on [the verse] “And the king of Egypt said to the midwives,” etc., where this matter is explained at length, concerning igulim and yosher.)
Tohu, by contrast, corresponds to igulim, “circles,” which are encompassing, like thought that pervades the whole body without being housed in one organ. The second parenthesis points to the maamar on “And the king of Egypt said to the midwives,” which, according to the Kehot note, is the Alter Rebbe’s from 5565 (1804–05), printed in Torah Chaim.


והנה לפי שביושר34 דתקון נתחלקו הספירות בפרטיות בבחי׳ פרצופים לכך נמצא בהם דבר חדש מעלה יתירה אשר לא היתה בעולם התהו בהיותן בבחי׳ נקודות זת״ז [זה תחת זה].
Now, since in the yosher of Tikkun the Sefiros were divided in detail, at the level of partzufim, there is therefore found in them something new, an added advantage that did not exist in the World of Tohu, when they were at the level of points, one beneath the other.
Because the Sefiros of Tikkun are divided into detailed partzufim, they gain something new, an advantage that Tohu, with its separate points one beneath the other, never had.


והיינו מ״ש בס״י [בספר יצירה] נעוץ תחלתן בסופן3536 וסופן בתחלתן.37 שיש מעלה בסוף מה שאין בראש. שזה לא נמצא בעולם התהו38 רק בעולם התקון מפני שנעשו בבחי׳ פרצופים.
And this is what is said in Sefer Yetzirah: “Their beginning is wedged in their end, and their end in their beginning”: that there is an advantage in the end that is not in the head. And this is not found in the World of Tohu, only in the World of Tikkun, because they were made into the level of partzufim.
This is Sefer Yetzirah’s teaching that the beginning of the Sefiros is “wedged” in their end and their end in their beginning: the end has an advantage the head lacks. Such mutual dependence exists only in Tikkun, where the Sefiros form partzufim.




Section 4 · ¶8–9
The advantage of the end
8והוא עד״מ מכחות הנפש שבגוף שהשכל מלובש במוח שבראש שהוא המעולה וראש לכל כחות הנפש
And this is, by way of analogy, as with the powers of the soul in the body: the intellect is invested in the brain in the head, which is the most excellent and the chief of all the powers of the soul.
The analogy: the intellect is housed in the brain, in the head, and it is the highest of the soul’s powers and the chief of them all.


ואח״כ בידים מתלבש כח המעשה לכתוב ולצייר ולעשות כל מלאכת אומן שהוא כח פחות בערך לגבי כח השכל שבמוח39
And then, in the hands, is invested the power of action: to write, to draw and to do every craftsman’s work; which is a lesser power by comparison with the power of the intellect in the brain.
Below it, in the hands, is the power of action: writing, drawing and every craft. Compared with the intellect in the brain, it is a lesser power.


ואח״כ ברגלי׳ מתלבש הכח היותר נמוך שבמעשה כח ההילוך לבד וכאשר נעריך הכחות בעצמן זה לזה מצד עצם מהותן
And then in the feet is invested the lowest power of action, the power of walking alone. And when we compare the powers themselves to one another, in terms of their very essence,
Lowest of all is the power in the feet, plain walking. The text now compares the powers as they are in their own essence.


כמו שהם קודם התלבשות באיברים ודאי ימצא שכח השכל הוא מרומם ונעלה לגמרי בכל מכל כל מכח המעשה שבידים ורגלים כו׳ כי הוא כח מפנימי׳ [מפנימיות / מפנימית] הנפש ונעלה מעלה מן כח ההלוך שהוא רק מחיצונית הנפש.
as they are before their investment in the limbs, it will certainly be found that the power of the intellect is exalted and utterly elevated, in every respect, above the power of action in the hands and feet, etc.; for it is a power from the inner dimension (pnimiyus) of the soul, and it is far above the power of walking, which is only from the outer dimension (chitzoniyus) of the soul.
Before they enter the limbs, the intellect is incomparably higher than the powers of action and walking. It comes from the soul’s inner dimension, while walking comes only from its outer dimension.


אמנם כשנתלבשו בכלים כח השכל בראש וכח ההילוך ברגלים אזי ימצא מעלה ברגל שאינו בראש
However, when they are invested in vessels, the power of the intellect in the head and the power of walking in the feet, then an advantage will be found in the foot that is not in the head;
Once the powers are invested in their vessels, the intellect in the head and walking in the feet, the foot turns out to have an advantage the head lacks.


שהרי הרגלים מעמידים את הראש ומוליכים אותו ממקום למקום ואין נמצא כח זה בראש כלל.
for the feet hold up the head and carry it from place to place, and this power is not found in the head at all.
The feet hold up the head and carry it from place to place, which the head cannot do at all.


הרי נעוץ תחלתן בסופן וסופן בתחלתן40 שיש מעלה בהסוף שאינו בהראש כו׳. וזה בא דוקא מצד התלבשות הכח בכלי הרגל דוקא:41
Thus, “their beginning is wedged in their end and their end in their beginning”: there is an advantage in the end that is not in the head, etc. And this comes specifically from the investment of the power in the vessel of the foot, specifically.
This is “their beginning is wedged in their end”: the end has an advantage over the head. That advantage comes only from the power’s investment in the vessel of the foot.




9והנמשל יובן ההפרש בין עגולים דתהו ליושר דתקון. דשם בתהו היו זה תחת זה ולא היו בבחי׳ פרצוף. ע״כ לא42 הי׳ [היה] נמצא בחי׳ זו דנעוץ סופן כו׳.
And in the analogue, the difference between the igulim (circles) of Tohu and the yosher (straight line) of Tikkun will be understood. For there, in Tohu, they were one beneath the other and not at the level of a partzuf; therefore this level of “their end is wedged,” etc., was not found.
Applied above: in Tohu the Sefiros were circles, one beneath the other, not forming a partzuf. So the mutual dependence of end and beginning could not exist there.


אבל בתקון שנתלבשו בכלים רבים בבחי׳ פרצוף אזי נעשה בחי׳ זו מצד הכלים שיש ברגל מה שאין בראש כו׳.
But in Tikkun, where they were invested in many vessels at the level of a partzuf, this level came about by virtue of the vessels: that there is in the foot what is not in the head, etc.
In Tikkun, where the lights are invested in many vessels forming a partzuf, that quality arises through the vessels: the foot has something the head does not.


וכדוגמא זו דנעוץ סופן בתחלתן שהוא ענין מבלי אשר ימצא ראש וסוף43 שיש מעלה בסוף מה שאינו בראש44 יובן ג״כ במצות
And on the pattern of this “their end is wedged in their beginning,” which is the matter of there being neither head nor end, that there is an advantage in the end that is not in the head, it will also be understood regarding the mitzvos
The same pattern, in which there is neither head nor end because the end has an advantage the head lacks, appears in the mitzvos. A Kehot note quotes Sefer HaMaamarim 5671: head and end do exist in essence, but they are so interincluded that the end completes the head and the head receives from it.


(שהם ג״כ בחי׳ תקון כמ״ש זאת התורה אדם)45 שיש מעלה במצות מעשיות שהם גבוהים בבחי׳ א׳ יותר מן התורה (עם היות שהתורה היא בחי׳ פנימיות והמצות הם בחי׳ חיצוניות מעשה לבד)
(which are also of the level of Tikkun, as it is written, “This is the Torah: a man (adam)”), that there is an advantage in the practical mitzvos, which are higher in one respect than the Torah (even though the Torah is the level of the inner dimension (pnimiyus), and the mitzvos are the level of the outer dimension (chitzoniyus), mere action).
Mitzvos belong to Tikkun, as the verse “This is the Torah: a man (adam)” hints, since adam stands for Tikkun. Torah study is the inner dimension and practical mitzvos only the outer, yet in one respect the practical mitzvos are higher.


שהרי מבטלים מת״ת [מתלמוד תורה] לצורך הלויית המת גם מצינו שבשביל הכנסת כלה ביטלו מק״ש [מקריאת שמע] כנז׳ [כנזכר] בינוקא דבלק46 בריחא דלבושייכו כו׳
For we interrupt Torah study for the sake of escorting the dead; and we also find that for the sake of bringing in a bride they set aside the recital of the Shema, as mentioned [in the account] of the Yenuka (child) of [Parshas] Balak, “by the scent of your garments,” etc.
The proof: Torah study is interrupted to escort the dead. And in the Zohar’s story of the Yenuka, a wondrous child, two sages who had been helping a bride and groom to marry missed the Shema in its time, and the child knew it from the scent of their garments.


(אף שבק״ש [שבקריאת שמע] יש יחודי׳ עליונים כו׳) גם ארז״ל [אמרו רבותינו זכרונם לברכה] עשה דוחה ל״ת [לא תעשה]47 כמו מילה בצרעת. ושעטנז בציצית.48
(even though in the recital of the Shema there are supernal unifications, etc.). Our Sages, of blessed memory, also said that a positive commandment overrides a prohibition, as with circumcision [over a mark of] tzaraas, and shaatnez in tzitzis.
This held even though the Shema brings about lofty unions above. The Sages’ rule that a positive commandment overrides a prohibition shows the same thing: circumcision is performed even where it removes a mark of tzaraas, and tzitzis may combine wool and linen (shaatnez).


אשר כ״ז [כל זה] הוא מפני שיש מעלה במעשה שהוא בחי׳ נה״י [נצח הוד יסוד] בחי׳ רגלין מה שלמעלה גם מח״ע [מחכמה עילאה].
All this is because there is an advantage in action, which is the level of Netzach (victory), Hod (splendor) and Yesod (foundation), the level of the legs, something that is above even supernal Chochmah (Chochmah Ila’ah).
All this is because action corresponds to Netzach, Hod and Yesod, the “legs” of the partzuf, and in a certain respect this level surpasses even supernal Chochmah.


ולכן גם הדיוט49 שבישראל המקיים איזו מצוה מעשיית בלי כוונות וסודות רק מפני שכך צוה הקב״ה יוכל להיות שיהי׳ [שיהיה] זה יקר בעיני השם בבחי׳ אחת מכמה כוונות והשגות שבצדיקי׳ [שבצדיקים] כו׳.
And therefore, when even a simple person among Israel fulfills some practical mitzvah without kavanos (mystical intentions) and secrets, only because the Holy One, blessed be He, so commanded, it can be that this is more precious in G-d’s eyes, in one respect, than many kavanos and comprehensions of tzaddikim, etc.
So a simple Jew who does a mitzvah without knowing its mystical intentions, only because G-d commanded it, may in one respect be more precious to G-d than the many kavanos and insights of tzaddikim.


כי יש בחי׳ מעלה יתירה בבחי׳ תמכין דאורייתא יותר מעיני העדה כנ״ל במשל הרגל לגבי הראש כו׳
For there is a level of added advantage in the level of “the supports of the Torah” (tamchin de-oraysa) over “the eyes of the congregation,” as [explained] above in the analogy of the foot in relation to the head, etc.
“The supports of the Torah” (tamchin de-oraysa), a name for the level of Netzach and Hod, the legs, stand here for those who serve through deeds, and “the eyes of the congregation” for its sages, the head. Just as the foot has an advantage over the head, the supports have an advantage over the eyes.


(ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] גדול העושה צדקה בסתר50 יותר ממשה רבינו וכמ״ש במ״א) וזהו דוקא מצד עולם התקון ששם נעשה בחי׳ זו דנעוץ סופן כו׳ והיינו לפי שבתקון הוא רבוי הכלים ומצד הכלים דוקא
(And along these lines our Sages, of blessed memory, said, “Greater is one who gives charity in secret than Moshe our teacher,” as explained elsewhere.) And this is specifically by virtue of the World of Tikkun, where this level of “their end is wedged,” etc., came about; that is, because in Tikkun there is a multitude of vessels, and specifically by virtue of the vessels
In the same way the Sages said that one who gives charity in secret is greater than Moshe. All this belongs to the World of Tikkun, because there the vessels are many.


נמצא בחי׳ זו כנ״ל משא״כ בתהו היו האורות מרובים והכלים מועטים לא הי׳ [היה] בחי׳ זו כו׳:
is this level found, as [explained] above. In Tohu, however, the lights were many and the vessels few, [and] this level did not exist, etc.
This quality exists only through the vessels. In Tohu, where the lights were many and the vessels few, it did not exist.




Section 5 · ¶10–12
Moshe’s plea
10והנה כבר נתבאר שנשמת משה הי׳ [היה] משמטה א׳ ונמשכה לעולם התקון והוא הי׳ [היה] מבחי׳ חכ׳ [חכמה] שהוא בחי׳ ראיה.
Now, it has already been explained that the soul of Moshe was from the first shemittah and was drawn down to the World of Tikkun; and he was of the level of Chochmah (wisdom), which is the level of sight.
As explained above, Moshe’s soul came from the first cycle, Tohu, and was drawn into Tikkun. It was a soul of Chochmah, and Chochmah is associated with sight.


כמ״ש בו וירא ראשית לו.51 לכך כשראה משה בבחי׳ ראי׳ [ראיה] ממש בכל עולם התקון דאצילות שירד ונמשך בו.
As it is written of him, “And he saw the first portion (reishis) for himself.” Therefore, when Moshe saw, at the level of actual sight, in the whole World of Tikkun of Atzilus (Emanation), into which he had descended and been drawn,
The text applies to Moshe the verse “And he saw the first portion (reishis) for himself”: reishis, “first,” is a name for Chochmah, and “saw” fits its quality of sight. With this vision he truly saw the whole World of Tikkun of Atzilus into which he had come down.


מה שנעוץ תחלתן בסופן וסופן בתחלתן52 שזה הי׳ [היה] בעיניו דבר חדש ממש שהרי לא נמצא זה בעולם התהו כו׳.
that “their beginning is wedged in their end and their end in their beginning,” which in his eyes was something truly new, since this is not found in the World of Tohu, etc.,
He saw that in Tikkun the beginning is wedged in the end and the end in the beginning. This was entirely new to him, since nothing like it exists in Tohu, where his soul is rooted.


נתפלא מאד ע״ז ולכן השפיל עצמו נגד הנשמו׳ [הנשמות] דעולם התקון ואמר שלח נא ביד תשלח53 כו׳.
he marveled greatly at this. And therefore he humbled himself before the souls of the World of Tikkun and said, “Send, please, by the hand of whom You will send,” etc.
Amazed by this, he humbled himself before the souls of Tikkun and asked G-d to send someone else: “Send, please, by the hand of whom You will send.”


כי יש בהם מעלה יתירה יותר ממנו מצד הכלים דתקון שנעוץ סופן כו׳. משא״כ אצלו ששרשו מתהו.54
For they have an added advantage over him by virtue of the vessels of Tikkun, in which “their end is wedged,” etc.; which is not so with him, whose root is from Tohu.
He felt that the souls of Tikkun had an advantage over him, because their vessels let the end have something the head lacks. His own soul, rooted in Tohu, did not have this.




11וז״ש [וזהו שכתוב] כי כבד פה וכבד לשון אנכי55 ר״ל [רוצה לומר] ששרשו מתהו ששם היו האורות גדולים ולא היו יכולים להתלבש בכלים. וזהו ענין כבד פה שלא הי׳ [היה] יכול להשפיע אור שכלו לתוך כלי הפה.
And this is [the meaning of] what is written, “For I am heavy of mouth and heavy of tongue”: that is to say, his root is from Tohu, where the lights were great and could not be invested in vessels. And this is the matter of “heavy of mouth”: he could not channel the light of his intellect into the vessel of the mouth.
Moshe’s words “heavy of mouth and heavy of tongue” reflect his root in Tohu, where the lights were too great to be invested in vessels. So he could not channel the light of his intellect into the “vessel” of the mouth, that is, into speech.




12וזה הי׳ [היה] בעיניו חסרון גדול ומעלת התקון שהכלים מרובים להכיל האורות נפלאה ויקרה בעיניו ע״כ אמר שלח נא ביד תשלח56 דהיינו מי שהוא מעולם התקון כי בתקון
And this was in his eyes a great deficiency, and the advantage of Tikkun, whose vessels are many to contain the lights, was wondrous and precious in his eyes. Therefore he said, “Send, please, by the hand of whom You will send,” that is, one who is from the World of Tikkun. For in Tikkun
Moshe saw his heavy mouth as a great deficiency and marveled at Tikkun, whose many vessels can hold the lights. That is why he asked G-d to send someone from the World of Tikkun.


נמצא מעלה יתירה מצד דבר שנתחדש שם דנעוץ סופן כו׳ והיינו דוקא מצד הכלים דתקון כנ״ל ואין זאת אצלו
there is found an added advantage by virtue of something newly brought about there, [namely] “their end is wedged,” etc.; and this is specifically by virtue of the vessels of Tikkun, as [explained] above; and this he did not have,
In Tikkun there is something new: the end is bound to the beginning and has an advantage over it, and this comes only from Tikkun’s vessels. Moshe did not have it.


שהרי הוא כבד פה כו׳. זה הי׳ [היה] טענת מרע״ה [משה רבינו עליו השלום] שהשפיל א״ע [את עצמו] מאד להיותו עניו מכל האדם57 כו׳.
since he was “heavy of mouth,” etc. This was the claim of Moshe our teacher, peace be upon him, who greatly humbled himself, being the humblest of all men, etc.
His heavy mouth was the proof. This was Moshe’s argument, born of his great humility as the humblest of all men.


(ובאמת היא מעלה אצלנו מה שהי׳ [שהיה] כבד פה שהרי סיבה זו הוא מצד רבוי האורות שלכך לא יכלה הכלי להכיל.
(And in truth, in our view it is an advantage that he was heavy of mouth, for the cause of this is the abundance of the lights, so that the vessel could not contain [them].
The parenthesis adds that from our point of view his heavy mouth was in fact an advantage: it came from an abundance of light too great for the vessel to hold.


משא״כ בתקון הוא מיעוט האורות ורבוי הכלים. וגם זה אמת אלא שעכ״ז [שעם כל זה] יש מעלה יתירה בתקון מצד הכלים כנ״ל בענין נעוץ סופן כו׳):
In Tikkun, by contrast, the lights are few and the vessels many. And this too is true; but nevertheless there is an added advantage in Tikkun by virtue of the vessels, as [explained] above concerning “their end is wedged,” etc.)
In Tikkun, by contrast, the lights are few and the vessels many. This is true, yet Tikkun still has an added advantage of its own: through its vessels, the end has something the head lacks.




Section 6 · ¶13–14
The mouth of the Adam of Tikkun
13והנה השי״ת [השם יתברך] השיב לו58 מי שם פה לאדם59 הלא אנכי60 הוי״ה. פי׳ אמת אתה אומר שאתה כבד פה
Now, G-d, blessed be He, answered him, “Who has given a mouth to man? Is it not I, Havayah?” Meaning: what you say is true, that you are heavy of mouth,
G-d answered, “Who has given a mouth to man? Is it not I, Havayah?” The Alter Rebbe reads this as first agreeing with Moshe: he really is heavy of mouth.


שאין לך כלים כאלו הנמצאים בתקון שנעוץ תחלתן בסופן ומצד שרש נשמתך אתה כבד פה שאין השכל יוכל להתלבש בכלי הפה כו׳.
for you do not have such vessels as are found in Tikkun, in which “their beginning is wedged in their end”; and because of the root of your soul you are heavy of mouth, for the intellect cannot be invested in the vessel of the mouth, etc.
Moshe lacks the vessels of Tikkun, in which the beginning is wedged in the end. Because of his soul’s root, the intellect cannot enter the vessel of the mouth.


אך מי שם פה ל(אדם בניקוד קמ״ץ רומז על האדם הידוע61 היינו בחי׳ אדם דאצי׳ שעל הכסא שהוא שם מ״ה [שם מ״ה] בגימט׳ [בגימטריא] אדם6263 שהוא כללות התקון כנודע וענין כלי הפה הוא הממשיך אור מקיף
But “Who has given a mouth to man (la-adam)”: (la-adam, vocalized with a kamatz, alludes to the well-known Adam, that is, the level of the Adam of Atzilus (Emanation) who is upon the Throne, which is the Name Mah, which in gematria equals adam, which is the general and collective expression of Tikkun, as is known; and the matter of the vessel of the mouth is that it is what draws down encompassing light (or makif),
But the verse says la-adam, “to the man”: the kamatz under the lamed marks the definite article, “the” well-known Adam, the “likeness of a man” upon the Throne in the vision of the Chariot, the Adam of Atzilus. This is the Name Mah, whose value, 45, equals adam (alef 1, dalet 4, mem 40), and it is Tikkun as a whole; its vessel of the mouth draws down encompassing light.


כמ״ש בפע״ח [בפרי עץ חיים]64 שע״י הברכה של המצוה נמשך בחי׳ המקיף65 וע״י המצוה עצמה נמשך האור פנימי )(כי הבל הפה66 נעשה בחי׳ או״מ [אור מקיף]67 וע׳ בתניא פ״ה)
as is written in Pri Etz Chaim, that through the blessing over a mitzvah the level of the encompassing [light] is drawn down, and through the mitzvah itself the inner light (or pnimi) is drawn down) (for the breath of the mouth becomes the level of encompassing light; and see Tanya, ch. 5).
Pri Etz Chaim teaches that the blessing over a mitzvah draws down encompassing light, while the mitzvah itself draws down inner light. The second parenthesis adds that the breath of speech becomes encompassing light, as Tanya, chapter 5, explains.


ולכן בתש״ר [בתפילין של ראש] נחלקו הספרדים והאשכנזים68 אם יברכו עלי׳ [עליה] ברכה מיוחדת69 מפני שהמקיף דתש״ר [דתפילין של ראש] גבוה מאד ע״כ70
And therefore, regarding the tefillin of the head, the Sephardim and the Ashkenazim disagree whether to recite a separate blessing over it, because the encompassing [light] of the head-tefillin is very high. Therefore
This is why there is a dispute over whether the head-tefillin need a blessing of their own: their encompassing light is very high.


מנהג ספרד שלא לברך דס״ל [דסבירא ליה / דסבירא להו] שא״א להמשיך המקיף ההוא כו׳. והאשכנזים ס״ל [סבירא ליה / סבירא להו] דיכולים להמשיך. עכ״פ [על כל פנים] למדנו דכלי הפה הוא הממשיך הא״מ [האור מקיף] כו׳.
the Sephardic custom is not to recite a blessing, for they hold that it is impossible to draw down that encompassing [light], etc.; and the Ashkenazim hold that it can be drawn down. In any case, we have learned that the vessel of the mouth is what draws down the encompassing light, etc.
The Sephardic custom is not to bless them, since such a high encompassing light cannot be drawn down; the Ashkenazim hold that it can. Either way, the dispute shows that the mouth, through a blessing, draws down encompassing light.




14וז״ש [וזהו שכתוב] מי שם פה לאדם71 כלומר מי האציל כלי הפה שהוא כלי שממשיך או״מ [אור מקיף] מי האצילו לאדם דתקון.
And this is [the meaning of] what is written, “Who has given a mouth to man”: that is to say, who emanated the vessel of the mouth, which is a vessel that draws down encompassing light? Who emanated it for the Adam of Tikkun?
Read this way, the verse asks: who emanated the mouth, the vessel that draws down encompassing light, for the Adam of Tikkun?


הלא אנכי הוי״ה בחי׳ עצמות אא״ס [אור אין סוף] שרש הקו וחוט דאור א״ס ב״ה המקור לכל או״פ [אור פנימי] ומקיפים כו׳.
“Is it not I, Havayah”: the level of the very essence of the Infinite Light (Or Ein Sof), the root of the kav (line of light) and thread of the Infinite Light, blessed be He, the source of all inner and encompassing lights, etc.
The answer, “Is it not I, Havayah,” points to the very essence of the Infinite Light: the root of the kav, the thin line of light, and the source of all inner and encompassing lights. The vessels of Tikkun, too, come from there.




Section 7 · ¶15–16
“I will be with your mouth”
15וא״כ ממני לא יבצר מאומה ואנכי אהיה עם פיך72 ג״כ פי׳ אף שמצד שרשך מתהו אין לך כלים כאלו
And if so, nothing is impossible for Me, and “I will be with your mouth” as well. Meaning: even though, because of your root in Tohu, you do not have such vessels,
Since G-d is the source of all lights and vessels, nothing is impossible for Him, and so He promises, “I will be with your mouth.” Moshe’s root in Tohu leaves him without Tikkun’s vessels, but that does not decide the matter.


אבל אנכי הוי״ה שעשיתי את הכלים דתקון ואת עולם התהו אני יכול להפך הדבר להתערב בחי׳ תהו ותיקון יחד היינו המעלות דשניהם שיהיו האורות מרובים כמו בתהו כו׳.
yet I, Havayah, Who made the vessels of Tikkun and the World of Tohu, am able to reverse the matter: to blend the levels of Tohu and Tikkun together, that is, the advantages of both: that the lights be abundant as in Tohu, etc.,
G-d, who made both the vessels of Tikkun and the World of Tohu, can turn the matter around and blend the two, giving Moshe the advantages of both. The first is Tohu’s abundance of light.




16וגם בחי׳ המעלה דתקון שיהיו הכלים מרובים מאד. ואז יהיה נעוץ תחלתן כו׳ וזהו ואנכי אהיה עם פיך73 שהגם ששרשך מתהו עכ״ז [עם כל זה] יהיו לך כלים דתקון ובפרט כלי הפה שע״י נמשכו האורות מקיפים כו׳.
and also the aspect of Tikkun’s advantage: that the vessels be very many. And then there will be “their beginning is wedged,” etc. And this is [the meaning of] “And I will be with your mouth”: although your root is from Tohu, nevertheless you will have vessels of Tikkun, and in particular the vessel of the mouth, through which the encompassing lights are drawn down, etc.
The second advantage is Tikkun’s many vessels, which bring about the bond of beginning and end. This is “I will be with your mouth”: despite his root in Tohu, Moshe would have Tikkun’s vessels, above all the mouth, which draws down encompassing light.


ויהיה א״כ בך שני המעלות. והיינו מפני שכמו שנעוץ תחלתן בסופן כך נעוץ סופן בתחלתן74 לכך יוכל להיות נמצא מעלת התקון אף בתהו כו׳ לכך יתחברו יחד כו׳.75
And thus both advantages will be in you. And this is because, just as “their beginning is wedged in their end,” so “their end is wedged in their beginning”; therefore the advantage of Tikkun can be found even in Tohu, etc.; therefore they will be joined together, etc.
So Moshe would have both advantages. This is possible because the bond works both ways: just as the beginning is wedged in the end, the end is wedged in the beginning, so Tikkun’s advantage can be found even in Tohu.


(ועמ״ש במ״א ע״פ ארוממך7677 כי דליתני78 איך דוד שהוא בחי׳ דבור היה כלול באדה״ר [באדם הראשון] בחי׳ חכמה כו׳ והוא כענין כבד פה וגילוי בחינת הדבור בחינת דוד זהו
(And see what is written elsewhere on [the verse] “I will exalt You, for You have drawn me up”: how David, who is the level of speech, was included in Adam the first man (Adam HaRishon), the level of Chochmah (wisdom), etc. And this is like the matter of “heavy of mouth”; and the revelation of the level of speech, the level of David, this is
According to the Kehot note, from here to the end is a gloss by the Tzemach Tzedek. It refers to a maamar on “I will exalt You, for You have drawn me up,” which explains how David, who is speech, was included in Adam, who is Chochmah; this is like Moshe’s heavy mouth, and the revealing of speech, David, is like G-d’s answer.


ענין מי שם פה לאדם הלא אנכי זהו בחינת ארוממך עומק רום79 כו׳ ע״ש וכדוגמא זו היא מ״ש במ״א מעלת מצות דרבנן כי הנה רמ״ח מ״ע [מצות עשה] רמ״ח איברים היינו המשכת אורות בכלים
the matter of “Who has given a mouth to man? Is it not I”; this is the level of “I will exalt You,” the depth of height, etc.; see there. And similar to this is what is written elsewhere about the advantage of the Rabbinic mitzvos: for the 248 positive commandments (mitzvos aseh) are the 248 limbs, that is, the drawing down of lights into vessels;
That revealing of speech is the level of “I will exalt You,” linked to the “depth of height.” A parallel is the advantage of the Rabbinic mitzvos: the 248 positive commandments correspond to the 248 limbs, lights drawn into vessels.


משא״כ שס״ה ל״ת [לא תעשה] שס״ה גידים הם בחינת אורות שלמעלה מהתלבשות בכלים ואיברים לכן אין בל״ת [בלא תעשה] קום ועשה והיינו כענין אורות דתהו שלמעלה מאורות דתקון לכן אי אפשר לכלים להכילם
whereas the 365 prohibitions (lo saaseh), the 365 sinews, are the level of lights that are above investment in vessels and limbs; therefore in the prohibitions there is no active deed (kum va’aseh); and this is like the matter of the lights of Tohu, which are above the lights of Tikkun, [and] therefore the vessels cannot contain them.
The 365 prohibitions correspond to the 365 sinews: lights above investment in vessels, which is why a prohibition involves no deed. They are like the lights of Tohu, too great for vessels.


אבל במצות דרבנן שהם ג״כ מבחי׳ זו דל״ת [דלא תעשה] ומ״מ מתלבשים בקום ועשה80 בכלים לפי שבינה יתירה כו׳ וכך נאמר למשה אנכי אהיה עם פיך שגם אורות שמבחי׳ תהו יתלבשו בכלים דתקון כנ״ל. וע׳ לקמן ע״פ זה שמי):81
But in the Rabbinic mitzvos, which are also from this level of the prohibitions, [the lights] are nevertheless invested in vessels through active deeds, because of the additional understanding (binah yeseirah), etc. And so it was said to Moshe, “I will be with your mouth”: that even lights from the level of Tohu will be invested in vessels of Tikkun, as [explained] above. And see below, on [the verse] “This is My Name.”)
The Rabbinic mitzvos stem from the same level as the prohibitions, yet in them these lights are clothed in positive deeds, because of “additional understanding” (binah yeseirah). So too G-d’s promise to Moshe meant that lights of Tohu would be invested in vessels of Tikkun; the gloss ends by referring to a later maamar, on “This is My Name.”



In one’s avodah
The maamar draws its practical lesson from the advantage of the vessels: a practical mitzvah, even one done by a simple Jew without mystical intentions, only because G-d so commanded, can in one respect be more precious to G-d than the kavanos and insights of tzaddikim, just as the foot that carries the head has what the head lacks. For this reason Torah study is interrupted to escort the dead, and deed carries a quality that reaches above even supernal Chochmah.
Questions for discussion
	Why does the maamar call Moshe’s heavy mouth an advantage “in our view,” and yet say that Tikkun has something he lacked?
	How do the feet that carry the head illustrate “their beginning is wedged in their end,” and why does this exist only in Tikkun?
	In what sense can a simple Jew’s mitzvah, done only because G-d commanded it, surpass the kavanos of tzaddikim?
	What do the blessing over a mitzvah and the dispute over the head-tefillin teach about the mouth as a vessel for encompassing light?
	How does “I will be with your mouth” unite the advantages of Tohu and Tikkun in Moshe?

Sources and references
Notes
Paragraph 1
1ויאמר . . מי שם פה
Another transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ קעח [כנראה דשם הוא כמו קודם שתיקן כ״ק הצ״צ לדפוס]. וראה במאמרי אדה״ז הקצרים ע׳ ל ד״ה שלח נא. בלקו״ת שלח לז, ד מציין לד״ה זה ההפרש בין נקודים לברודים. בלקו״ת חוקת נז, א [אוה״ת חוקת (הוצאה חדשה) ע׳ תשנטײַ%]. מטות פג, ב — מציין לכאן. בסה״מ תרמ״ח ע׳ רי קטע מהמאמר עם הוספות. בסה״מ תרמ״ג ע׳ קמז כ׳ שד״ה לא איש דברים אנכי בס׳ תקס״ג שהוא המאמר מי שם פה שבתו״א ע״ש. ראה לעיל ציונים לכ״ק אדמו״ר זי״ע. לכללות המאמר ראה תורת שמואל תרכ״ז (הוצאה חדשה) ע׳ פד המאמר עם הוספות. תרכ״ח ע׳ קסא. סה״מ תרל״ג ע׳ קיד. ד״ה אלה שמות תש״כ. ד״ה מי שם פה תשכ״ב. תשכ״ו. תשל״ג.
2ויאמר ה׳ אליו מי שם פה לאדם
G-d’s answer to Moshe at the burning bush: “Who has given a mouth to man, or who makes [a person] mute or deaf, seeing or blind? Is it not I, G-d?” The whole maamar explains this reply.
Exodus 4:11שמות ד׳:י״א
וַיֹּאמֶר ה׳ אֵלָיו מִי שָׂם פֶּה לָאָדָם אוֹ מִי־יָשׂוּם אִלֵּם אוֹ חֵרֵשׁ אוֹ פִקֵּחַ אוֹ עִוֵּר הֲלֹא אָנֹכִי ה׳
And the L-RD said unto him: ‘Who hath made man’s mouth? or who maketh a man dumb, or deaf, or seeing, or blind? is it not I the L-RD?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, יא.
3לא איש דברים אנכי
Moshe’s protest: “I am not a man of words... for I am heavy of mouth and heavy of tongue.” The maamar asks why G-d’s answer to it was needed.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, י.
4בס׳ התמונה
The note records that Sefer HaTemunah is attributed to Rabbi Nechunia ben HaKanah (printed in Koretz, 5544), and, following the Rebbe’s note there, points to Tikkunei Zohar (tikkunim 36 and 41) and the beginning of Shaarei Gan Eden.
Tikkunei Zohar, Tikkun 36תקו״ז תיקון לו
Kehot’s noteמיוחס לרבי נחוניא בן הקנה (קארעץ תקמ״ד). ראה ת״ז תי׳ לו ותי׳ מא, שערי גן עדן בתחלתו — הערת כ״ק אדמו״ר זי״ע בד״ה ואתם הדבקים סה״מ תרפ״ד ע׳ רמח. מובא גם בעטרת ראש סו, ב. דרך מצותיך פא, א. סה״מ תרכ״ו (הוצאת תשמ״ט) ע׳ שיב ואילך. סה״מ תשכ״ט (הוצאת תשנ״ב) ע׳ שלד. סה״מ תרנ״ח ע׳ ו. סה״מ תרס״ח ע׳ מז.
5שית אלפי שני דהוי עלמא וחד חרוב
Rav Katina’s saying: “The world exists for six thousand years, and for one [thousand] it is desolate.” The text uses it to define the present shemittah as these six thousand years.
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6אבל האריז״ל פליג ע״ז
After the Arizal’s own writings, the note lists it as a further place to see on this question of the shemittos.
Kehot’s noteבשער מאמרי הרשב״י לאד״ר (מד, ב), בס׳ הלקוטים פ׳ כי תשא, שם פ׳ קדושים — ראה ג״כ שיעור קומה להרמ״ק סי׳ פג. לבנת הספיר (ירושלים תרעג). וראה ד״ה ואתם הדבקים תרפ״ד ע׳ רמח ואילך בארוכה.
7בבי״ת בראשית
The Torah’s first word, Bereishis, begins with the letter beis, whose numerical value is two. The text reads this as a hint that our world is the second cycle.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8עם היות דס״ל ג״כ כן . . דאין הכוונה לומר
It says that the Arizal agrees that our world is the second shemittah and that a world preceded it, not a physical one but the World of Tohu, of which the Sages said that G-d built worlds and destroyed them.
Kehot’s noteבסה״מ תרס״ח בד״ה ויהי לי שור ע׳ מז וז״ל: אבל בזה מודה דהעולם הזה הוא שמיטה שני׳ והי׳ עולם קודם לזה העולם, אבל לא עולם גשמי כ״א הוא עולם התהו שע״ז אמרז״ל שהי׳ הקב״ה בונה עולמות ומחריבן כו׳, ונראה דגם לפ״ד האריז״ל השמיטה הא׳ דהיינו שמיטת התהו הי׳ מבחי׳ החסד ולכן מרע״ה שהי׳ משמיטה הראשונה, כתי׳ בי׳ מן המים משיתיהו שהי׳ מבחי׳ החסד, ע״ש. וראה גם משיחות ש״פ נח תשמ״ט (הערה 14).
9בלקו״ת פ׳ קדושים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
Paragraph 2
10ויתהלך חנוך
“And Chanoch walked with G-d, and he was no more, for G-d took him.” The maamar reads the verb as a walk with G-d that had already taken place, in the first cycle.
Genesis 5:24בראשית ה׳:כ״ד
וַיִּתְהַלֵּךְ חֲנוֹךְ אֶת־הָאֱלֹקִים וְאֵינֶנּוּ כִּי־לָקַח אֹתוֹ אֱלֹקִים:
And Enoch walked with G-d, and he was not; for G-d took him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ה, כד.
11שכבר התהלך את האלקים בשמטה הא׳
It explains the inference: “vayis’halech” implies the past (otherwise the verse should have said “vayelech”), so it means that he had already walked in the first shemittah.
Kehot’s note”ויתהלך משמע ל׳ עבר (דהול״ל וילך) אלא פי׳ שהלך מכבר בשמיטה הא׳ כו׳” — סה״מ תרנ״ח ע׳ ו. ראה גם מאמרי אדה״ז תקס״ב ע׳ נח. סג.
12במשה . . משמטה הראשונה
The note refers there on Moshe’s soul coming from the first shemittah.
Kehot’s noteראה ד״ה וידבר . . שאו את ראש תרס״ו ע׳ רלג. בלקו״ש ח״ו ע׳ 244 מפרש: ”דהיינו מעולם התהו, ושם [בתו״א כאן] רס״ה משמע קצת דהיינו מבחי׳ חכ׳ דתהו” עכ״ל.
13מן המים משיתיהו
Pharaoh’s daughter named the child Moshe, “for out of the water I drew him.” The maamar reads the water as Chesed, the attribute of the first cycle from which his soul came.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar II, 21bזח״ב כא, ב
Kehot’s noteשמות ב, י. וראה זח״ב כא, ב.
14משמטה ראשונה שהיא היתה מבחי׳ חסד
It addresses the statement elsewhere that Tohu is Gevurah and Tikkun is Chesed: the Chesed of Tohu is in truth Gevurah, especially as it fell in the shattering, while the Gevurah of Tikkun is in truth Chesed, since it is the rectification.
Kehot’s noteבסה״מ תרס״ח ע׳ מז מציין ע״ז: ומ״ש במ״א דתהו הוא בחי׳ גבורה ותיקון חסד, היינו לפי שהחסד דתהו הוא בחי׳ גבורה באמת (ובפרט כמו שנפל בשבירה כו׳) וגבורה דתיקון זהו בחי׳ חסד באמת שהרי זהו התיקון כו׳, ע״ש. ראה סה״מ תרנ״ח ע׳ ו.
Paragraph 3
15ונחנו מה
Moshe and Aharon tell Israel, “And what are we, that you complain against us?” The maamar hears in these words the exceptional self-nullification of Moshe’s soul.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
Paragraph 4
16והאיש משה ענו מאד
“And the man Moshe was very humble, more than any man on the face of the earth.” The maamar ties this humility to the higher souls Moshe saw in his source.
Numbers 12:3במדבר י״ב:ג׳
וְהָאִישׁ מֹשֶׁה עָנָו מְאֹד מִכֹּל הָאָדָם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה:
Now the man Moses was very meek, above all the men that were upon the face of the earth.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יב, ג.
17קץ כל בשר
G-d tells Noach, “The end of all flesh has come before Me, for the earth is filled with violence.” It describes the low state of the world before the Flood, which Chanoch came to rectify.
Genesis 6:13בראשית ו׳:י״ג
וַיֹּאמֶר אֱלֹקִים לְנֹחַ קֵץ כׇּל־בָּשָׂר בָּא לְפָנַי כִּי־מָלְאָה הָאָרֶץ חָמָס מִפְּנֵיהֶם וְהִנְנִי מַשְׁחִיתָם אֶת־הָאָרֶץ:
And G-d said unto Noah: ‘The end of all flesh is come before Me; for the earth is filled with violence through them; and, behold, I will destroy them with the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ו, יג.
Paragraph 5
18והנה ההפרש בין תהו לתיקון
The Or HaTorah on Shemos marks this passage as section 2 in its notes on this maamar, and the Or HaTorah on Balak refers back to it.
Kehot’s noteבאוה״ת פ׳ שמות ע׳ עו מציין: נ״ב אות ב. קטע מכאן מובא בסה״מ תרל״ג כרך א ע׳ קיד עם הגהות. ובד״ה וידבר כו׳ ויצוום תרמ״ח ע׳ רט ואילך עם עוד הגהות. באוה״ת בלק ע׳ תתקיב מציין לכאן.
19בע״ח שהתהו לא הי׳ בחי׳ פרצופים
The note refers there on Tohu’s not being at the level of partzufim.
Kehot’s noteראה שער הכללים פ״ב. ובסה״מ תקס״ה ח״א ע׳ קעט. מאמרי אדה״ז ענינים ע׳ קסב. ראה בארוכה בסה״מ אעת״ר ע׳ קלב ואילך. ראה לעיל כד, ד.
20ר״ל נקודת החסד נקודת הגבורה
The note refers there on the points of Chesed and Gevurah in Tohu.
Kehot’s noteראה המשך תער״ב חלק א פרק רלו ואילך.
21נקודה א׳ בדרך כללי וקיצור מופלג זו חסד וזו גבורה
It adds that the Sefiros of Tohu were the Keser of each Sefirah: each Sefirah in its simplicity, not within the bounds of division at all, like the powers as they are in the essence of the soul, though all the particulars must be present in them.
Kehot’s noteבסה״מ תרמ״ח ע׳ רי מוסיף: ”(וכמבואר דספי׳ דתהו היו בחי׳ כתר של כל ספי׳, והיינו כל ספי׳ בבחי׳ פשיטותה עדיין שלמעלה מבחי׳ התחלקות, והיינו שאינה בגדר התחלקות כלל, וכמו כוחות הנפש כמו שהן בעצם הנפש שהן כחות פשוטים עדיין, ואף שבהכרח לומר שנמצאו בהם כל הפרטים כו׳ . . וזהו שנק׳ אור כללי שאינו בגדר התחלקות כלל)”.
22וגם היו הע״ס זה תחת זה שהיו מפורדים
It explains “one beneath the other”: although the effect needs its cause, the cause does not need its effect at all, and therefore they are called “one beneath the other.” It also refers to this maamar.
Kehot’s noteבאוה״ת בראשית כרך ג תעה, א ביאר זה תחת זה אע״פ שהעלול צריך לעילתו אבל העילה א״צ לעלול הימנו כלל וע״כ נק׳ זה תחת ע״ש. ושם מציין לכאן.
23ולכן היו רק נקודות כו׳ דהא בהא תליא
The note says this is explained there at length.
Kehot’s noteראה בארוכה בתו״ח בראשית יב, ד.
24דהא בהא תליא
It adds: since there was no division in them, only simple lights, interinclusion was impossible, just as simple fire cannot join simple water, though water within fire and fire within water can.
Kehot’s noteבסה״מ תרמ״ח שם ע׳ רי נוסף: ”(דמאחר שלא היה בהם התחלקות כ״א אורות פשוטים כנ״ל א״א להיות התכללות, וכמו שא״א שיתחברו אש הפשוט עם מים פשוטים מפני שהם הפכים בתכלית, כ״א מים שבאש ואש שבמים אפשר שיתחבר כו׳, כמו״כ יובן בספי׳ דתהו אור החסד הפשוט עם אור הגבורה הפשוט א״א שיתכללו, ומ״מ קודם שנתלבשו בהכלים דתהו היו כולם כלולים בא״ס והי׳ בטלים בתכלית” ע״ש באריכות.
25מחכמה נבנה פרצוף אבא ומו״ק פרצוף ז״א
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער הכללים פ״ב וז״ל: ”וכן מנקודה של חכמה נעשה פרצוף א׳ שלם מי״ס ואז נק׳ אבא, וכן מבינה נעשה פרצוף א׳ שלם מי״ס ונק׳ אמא ומן הו׳ נקודות הנשברים נעשה מכולם פרצוף שלם מי״ס ונק׳ ז״א, ומנקודת עשירית נעשה פרצוף שלם כלול מי״ס ונק׳ בת” ע״ש. ובמ״מ לשם.
26ובכל אחד ראש תוך סוף . . עד שנעשה רמ״ח אברים
It adds that the multitude of particulars seems to belong to the light itself, while the interinclusion of the Sefiros with one another comes from the vessels.
Kehot’s noteבסה״מ תרמ״ח שם ע׳ ריא נוסף: ”(ונראה דזהו מה שהאור עצמו היה בו ריבוי הפרטים . . וגם היה התכללות זמ״ז שזהו מצד הכלים” ע״ש.
27כחות — בכלים שהן האיברים
It adds that these are inner powers, the light invested within the vessel, and each keeps its role: sight always in the eye and never in the ear, hearing always in the ear, because each organ is composed so as to receive its own light.
Kehot’s noteבד״ה וידבר — ויצוום תרמ״ח ע׳ ריג מוסיף ע״ז ”והיינו הכוחות פנימים שהאור מתלבש בתוך הכלי בפנימיותו ולא שינו את תפקידם שכח הראי׳ מתלבש תמיד בעין ולא באוזן, וכח השמיעה נמשך תמיד באוזן כו׳ מפני שחומר העין ממוזג ומורכב באופן כזה שראוי לקבל בתוכו אור הראי׳ והאוזן ממוזג באופן שראוי לקבל אור השמיעה כו׳ שהכלים ממוזגים בערך האור כו׳”.
28ולא היו מתכללין זה מזה (ולכן היו רק נקודות
It asks why the text says they were only points because they did not combine, when one would expect the reverse.
Kehot’s noteבסה״מ תרמ״ח שם ע׳ ריא ”דלכאורה הי׳ צ״ל בהיפך דמפני שהיו נקודות (היינו בחי׳ אור כללי כנ״ל) לכן לא היה בהם התכללות זמ״ז מפני שהיו אורות פשוטים כו׳ כנ״ל, ולמה אמר ולכן הי׳ נקודות לבד כו׳, י״ל דמפני שהי׳ מיעוט הכלי היינו בחי׳ רצוא דוקא, ועוררו למעלה ג״כ העילוי בעצמיות וההמשכה הי׳ בערך הכלי והיינו אור פשוט וכללי דוקא שהוא בחי׳ נקודות ולא היה ההתכללות זמ״ז כו׳ כנ״ל וד״ל, כן י״ל בדרך אפשר”.
Paragraph 6
29Kehot’s note points to Leviticus 13:12 for these words.
Leviticus 13:12ויקרא י״ג:י״ב
וְאִם־פָּרוֹחַ תִּפְרַח הַצָּרַעַת בָּעוֹר וְכִסְּתָה הַצָּרַעַת אֵת כׇּל־עוֹר הַנֶּגַע מֵרֹאשׁוֹ וְעַד־רַגְלָיו לְכׇל־מַרְאֵה עֵינֵי הַכֹּהֵן:
And if the leprosy break out abroad in the skin, and the leprosy cover all the skin of him that hath the plague from his head even to his feet, as far as appeareth to the priest;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
30בחי׳ המחשבה של האדם
It adds that thought “has no special vessel in the body.”
Kehot’s noteבסה״מ תרמ״ח שם ”(שאין לו כלי מיוחדת בגוף)”.
31והיא שם בבחי׳ מקיף כו׳
It adds that the light of thought is a general light, not yet divided; therefore it has no special vessel and is present everywhere equally, for the two depend on each other.
Kehot’s noteבסה״מ תרמ״ח שם ”(דאור המחשבה הוא בחי׳ אור כללי שאינו בבחי׳ התחלקות עדיין, ולכן אין לו כלי מיוחדת והוא נמצא בכל מקום בשוה מפני שאינו בבחי׳ התחלקות דהא בהא תליא כו׳ וכמ״ש במ״א)”.
32וזהו כמשל המחשבה כו׳
It asks how the analogy of thought fits the circles of Tohu: thought is an encompassing power around something inner, whereas the circles of Tohu are not within the bounds of the inner at all, which is why they are called the encompassing lights of Tohu.
Kehot’s noteבסה״מ תרמ״ח שם ”וצ״ע איך יצדק על בחי׳ עיגולים דתהו המשל מהמחשבה, אם שהוא בחי׳ מקיף כנ״ל מ״מ ה״ה מקיף לפנימי כו׳ משא״כ בחי׳ עיגולים דתהו הוא שאינו בגדר פנימי כלל ולכן נק׳ מקיפי׳ דתהו” ע״ש בארוכה. ומסיים ”ונראה מה שמביא משל המח׳ ר״ל שהוא ע״ד כח המחשבה בבחי׳ המקיף דיושר כמו״כ יובן בבחי׳ העיגולים שבודאי אינו מושג דלמתב״כ כו׳ ומ״מ פועל בהפנימי כו׳”.
33ע״פ ויאמר מלך מצרים למילדות
The maamar referred to is the Alter Rebbe’s, from 5565 (1804–05), printed in Torah Chaim; from 36c on it appears at length with additional explanation by the Mitteler Rebbe.
Kehot’s noteלאדה״ז משנת תקס״ה. נדפס בתו״ח שמות ח״א כז, ב. ובאריכות ותוס׳ ביאור מאדה״א שם לו, ג ואילך. וראה בדרך מצותיך עו, ב ואילך. אוה״ת שמות כרך ז ע׳ ב׳תצא ואילך. כרך ח ע׳ ב׳תתמט. בד״ה יפה שעה תרמ״ג ע׳ קמז מציין וז״ל ”ובד״ה מילדות מבואר ענין עיגולים כמשל הכחות בעצם הנפש, ועיגולים הוא בחי׳ התהו כמבואר בת״א מי שם פה, וי״ל שגם בת״א שם ג״כ הכוונה המשל כמו בד״ה מילדות הנ״ל, בת״א בד״ה מי שם ציון ע׳ בד״ה מילדות, משמע שמה שמבאר ענין עולם התיקון והתהו עיגולים ויושר הכוונה שענין עיגולים ויושר הוא כמ״ש בד״ה מילדות הנ״ל, והיינו כנ״ל. אך צ״ע לומר שבת״א כן הכוונה שה״ה אומר משל מהמח׳, ובד״ה ויצוום רל״ג מבואר הכוונה שהוא ספי׳ היינו קו, ויש עוד נקודה שלמעלה, והמשל דעצם הנפש זהו נקודה לפי מ״ש בתו״ח ד״ה הנ״ל, ואפשר אם נחבר ע׳ עיגולי׳ ויושר לתות״ק כמ״ש בד״ה מילדות אפשר י״ל שהכוונה שם שהשבירה הי׳ בעקודים כמ״ש בסידור שער ת״ת, אך דוחק לומר, ועוד דבד״ה מי שם א״א לומר כן . .” ע״ש בארוכה. ובסה״מ תרמ״ח ע׳ ריג.
34והנה לפי שביושר
The Or HaTorah marks this passage as section 3 in its notes on this maamar.
Kehot’s noteבאוה״ת שמות ע׳ עו מציין נ״ב אות ג.
35בבחי׳ פרצופים — מעלה יתירה אשר לא היתה בעולם התהו . . נעוץ תחילתן בסופן
It asks whether the text means that the beginning is found specifically in the end, more than in the extending head, or only interinclusion, the head needing the foot.
Kehot’s noteבד״ה והי׳ ברכה תרל״ט ע׳ ד מציין ע״ז: (וצ״ע אם כוונתו שכוונת נעיצת התחילה הוא בסוף דוקא יותר מבראש המתפשט כמשנ״ת בד״ה ועמדו רגליו [סה״מ תקע״א ע׳ ס]. או ענין ההתכללות לבד שהראש מצטרך להרגל שז״ע נעתב״ס וסוב״ת כו׳). וראה במ״מ לשם שבהנחת כ״ק מהורש״ב מהמאמר שבשעת אמירת המאמר הנ״ל הכריע כ״ק אדמו״ר מהר״ש שהראש צריך להרגל.
36בס״י נעוץ תחלתן בסופן
On 1b the Jewish people are called the “foot,” which carries the head, so that the head needs the foot; then “their beginning is wedged in their end” is explained as direct and returning light: in returning light, whatever is lower is higher, so the foot is called the head.
Kehot’s noteפ״א מ״ז. וראה לעיל א, ב. ראה בסה״מ תרל״ט ע׳ ד שצ״ע אם כוונתו שכוונות נעיצת התחילה הוא בסוף דוקא יותר מבראש המתפשט. ע״ש.
37נעוץ תחלתן בסופן וסופן בתחלתן
Sefer Yetzirah says of the ten Sefiros, “Their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe reads it as the mutual dependence of the Sefiros in Tikkun, in which the end has an advantage the head lacks.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
38שזה לא נמצא בעולם התהו
It adds that in Tohu there is no head and end, only a general light with few vessels, the circles of Tohu; so interinclusion does not apply there, and each higher level is simply superior to the one below it.
Kehot’s noteבסה״מ תרמ״ח ”דבעולם התהו מפני שלא יש ראש וסוף כ״א בחי׳ אור כללי והכלים מועטים שזהו בחי׳ עיגולים דתהו שלא יש בהן ראש וסוף באו״כ כו׳ כנ״ל ממילא לא שייך בחי׳ ההתכללות כנ״ל כ״א העליון מחבירו משובח מחבירו” ע״ש שהאריך.
Paragraph 8
39לגבי כח השכל שבמוח
It adds that the power of action is the level of Asiyah within the brain, and that the philosophers say a person’s success rests on two things: theoretical intellect and practical intellect.
Kehot’s noteבסה״מ תרמ״ח שם ע׳ ריד ”(והוא בחי׳ עשי׳ שבמוח וכמ״ש במ״א, וכן חכמי המחקר אומרי׳ שהאדם עיקר הצלחתו בב׳ דברים שכל העיוני ושכל המעשה כו׳)”.
40נעוץ תחלתן בסופן וסופן בתחלתן
Sefer Yetzirah says of the ten Sefiros, “Their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” Here it is illustrated by the feet, which carry the head.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
41וזה בא דוקא מצד התלבשות הכח בכלי הרגל דוקא
A gloss there addresses the fact that elsewhere this is explained in another way.
Kehot’s noteבסה״מ תרל״ג ח״א ע׳ קטז יש כאן הג״ה בענין מה שפירשו במ״א באופן אחר, וראה גם באוה״ת בראשית כרך ו תתרכו, ב.
Paragraph 9
42שו״ה והנמשל — דשם בתהו היו זה תחת זה . . ע״כ לא הי׳ נמצא בחי׳ זו דנעוץ סופן כו׳
It explains that the ten Sefiros of the circles have no connection with one another: like a wheel within a wheel, none touches the next; each cause surrounds its effect, as the circle of Keser surrounds that of Chochmah without ever touching it, and so Chochmah with Binah.
Kehot’s noteבסה״מ אעת״ר ע׳ קלו מבאר: ”והע״ס דעיגולים אין להם קשר וחיבור זל״ז שהן זת״ז כו׳, וכאשר יהי׳ האופן בתוך האופן שאין א׳ נוגע לחבירו כו׳ אלא כל עילה סובב ומקיף לעילתו כעיגול הכתר שסובב ומקיף לעיגול החכמה, ולעולם אינו נוגע עיגול הכתר בעיגול החכמה . . וכן עיגול החכמה לעיגול הבינה”, ע״ש.
43שהוא ענין מבלי אשר ימצא ראש וסוף
It explains: although they do have head and end in essence, the interinclusion is such that the end completes the head and the head receives from it.
Kehot’s note”דעם היות שיש בהם בחי׳ ראש וסוף בעצם, הנה ההתכללות הוא באופן כזה שהסוף משלים את הראש והראש מקבל ממנו” — סה״מ אעת״ר ע׳ קמ.
44שיש מעלה בסוף מה שאינו בראש
It concludes: “It turns out that in this respect the end is the head.”
Kehot’s noteבסה״מ תרל״ג כרך א ע׳ קיז ובסה״מ תרמ״ח שם ”ונמצא כי בבחי׳ זו הסוף הוא הראש כו׳”.
45זאת התורה אדם
“This is the Torah: when a man dies in a tent.” The maamar reads the verse as linking Torah and mitzvos with adam, the level of Tikkun. The Kehot note prints Numbers 19:4, a misprint for 19:14.
Numbers 19:14במדבר י״ט:י״ד
זֹאת הַתּוֹרָה אָדָם כִּי־יָמוּת בְּאֹהֶל כׇּל־הַבָּא אֶל־הָאֹהֶל וְכׇל־אֲשֶׁר בָּאֹהֶל יִטְמָא שִׁבְעַת יָמִים:
This is the law: when a man dieth in a tent, every one that cometh into the tent, and every thing that is in the tent, shall be unclean seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יט, ד. בסה״מ תרל״ג כרך א ע׳ קיז ובסה״מ תרמ״ח שם ”שנמשלו התומ״צ לבחי׳ אדם” ע״ש בארוכה.
46בינוקא דבלק
In the Zohar on Balak, a wondrous child (the Yenuka) tells two sages that he knows from the scent of their garments that they did not recite the Shema in its time; they had been occupied with a groom and bride, and one occupied with a mitzvah is exempt from another. It shows a deed for a bride taking precedence over the Shema.
Zohar III, 186aזח״ג קפו, א
Kehot’s noteזח״ג קפו, א.
47עשה דוחה ל״ת
The Talmud teaches that circumcision is performed even where it removes a mark of tzaraas, a case of a positive commandment overriding a prohibition. The maamar sees in this the advantage of deed.
Shabbat 132b:9שבת קל״ב ב:ט׳
לִישָּׁנָא אַחֲרִינָא. מִילָה דּוֹחָה אֶת הַצָּרַעַת, מַאי טַעְמָא? דְּאָתֵי עֲשֵׂה וְדָחֵי לֹא תַעֲשֶׂה. וּמַאי ״אוֹ אֵינוֹ״ דְּקָאָמַר — הֲדַר קָאָמַר: אֵימַר דְּאָמְרִינַן דְּאָתֵי עֲשֵׂה וְדָחֵי אֶת לֹא תַעֲשֶׂה — לֹא תַעֲשֶׂה גְּרֵידָא, הַאי עֲשֵׂה וְלֹא תַעֲשֶׂה הוּא. וּמָה אֲנִי מְקַיֵּים ״יִמּוֹל בְּשַׂר עׇרְלָתוֹ״ — בִּזְמַן שֶׁאֵין בָּהּ בַּהֶרֶת, תַּלְמוּד לוֹמַר: ״בָּשָׂר״ — וְאַף עַל פִּי שֶׁיֵּשׁ שָׁם בַּהֶרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Yevamot 3b:16–17יבמות ג׳ ב:ט״ז-י״ז
טַעְמָא דִּכְתַב רַחֲמָנָא ״עָלֶיהָ״, הָא לָאו הָכִי, הֲוָה אָמֵינָא אֲחוֹת אִשָּׁה מִיַּיבְּמָה, מַאי טַעְמָא? דְּאָמְרִינַן: אָתֵי עֲשֵׂה וְדָחֵי לֹא תַעֲשֶׂה?! אֵימַר דְּאָמְרִינַן אָתֵי עֲשֵׂה וְדָחֵי לֹא תַעֲשֶׂה — לֹא תַעֲשֶׂה גְּרֵידָא, לֹא תַעֲשֶׂה שֶׁיֵּשׁ בּוֹ כָּרֵת מִי דָּחֵי? וְתוּ: לֹא תַעֲשֶׂה גְּרֵידָא מְנָלַן דְּדָחֵי —
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבת קלב, ב. יבמות ג, ב.
48שהרי מבטלים מת״ת לצורך הלוית המת . . עשה דוחה ל״ת . . ושעטנז בציצית
It does not bring these proofs, but rather that one interrupts [Torah study] for a mitzvah that cannot be fulfilled by others.
Kehot’s noteבסה״מ תרל״ג ע׳ קיז ובסה״מ תרמ״ח ע׳ ריז אינם מביאים ראי׳ זו אלא ”מבטלים מצוה שא״א להתקיים ע״י אחרים”, ע״ש בארוכה.
49יובן ג״כ במצות . . ולכן גם הדיוט
This passage appears there with variations.
Kehot’s noteבסה״מ תרל״ג קטע זה בשינויים.
50גדול העושה צדקה בסתר
Rabbi Elazar teaches that one who gives charity in secret is greater than Moshe: of Moshe it is written, “I was afraid of the anger and the wrath,” while of secret giving it is written, “A gift in secret subdues anger.” It is cited as another case in which the “end” surpasses the “head.”
Bava Batra 9b:7בבא בתרא ט׳ ב:ז׳
אָמַר רַבִּי אֶלְעָזָר: גָּדוֹל הָעוֹשֶׂה צְדָקָה בַּסֵּתֶר, יוֹתֵר מִמֹּשֶׁה רַבֵּינוּ – דְּאִילּוּ בְּמֹשֶׁה רַבֵּינוּ כְּתִיב: ״כִּי יָגֹרְתִּי מִפְּנֵי הָאַף וְהַחֵמָה״, וְאִילּוּ בְּעוֹשֶׂה צְדָקָה כְּתִיב: ״מַתָּן בַּסֵּתֶר יִכְפֶּה אָף, [וְשֹׁחַד בַּחֵק חֵמָה עַזָּה]״. וּפְלִיגָא דְּרַבִּי יִצְחָק, דְּאָמַר רַבִּי יִצְחָק: אַף כּוֹפֶה, חֵמָה אֵינוֹ כּוֹפֶה; שֶׁנֶּאֱמַר: ״וְשֹׁחַד בַּחֵק חֵמָה עַזָּה״ – אַף עַל פִּי שֶׁשּׁוֹחַד בַּחֵיק – חֵמָה עַזָּה. אִיכָּא דְּאָמְרִי, אָמַר רַבִּי יִצְחָק: כׇּל דַּיָּין שֶׁנּוֹטֵל שֹׁחַד – מֵבִיא חֵמָה עַזָּה לָעוֹלָם [שֶׁנֶּאֱמַר: וְשֹׁחַד בַּחֵק וְגוֹ׳].
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב ט, ב. ראה בסה״מ תרל״ג כרך א ע׳ קיח. ובסה״מ תרמ״ח ע׳ ריז.
Paragraph 10
51וירא ראשית לו
From Moshe’s blessing of Gad: “And he saw the first portion for himself.” The maamar applies it to Moshe as a soul of Chochmah (reishis), the level of sight.
Deuteronomy 33:21דברים ל״ג:כ״א
וַיַּרְא רֵאשִׁית לוֹ כִּי־שָׁם חֶלְקַת מְחֹקֵק סָפוּן וַיֵּתֵא רָאשֵׁי עָם צִדְקַת Havayah עָשָׂה וּמִשְׁפָּטָיו עִם־יִשְׂרָאֵל:
And he chose a first part for himself, For there a portion of a ruler was reserved; And there came the heads of the people, He executed the righteousness of the L-RD, And His ordinances with Israel. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כא.
52נעוץ תחלתן בסופן וסופן בתחלתן
Sefer Yetzirah says of the ten Sefiros, “Their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” Here it is what Moshe saw in Tikkun and found new.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
53שלח נא ביד תשלח
Moshe’s last plea at the burning bush: “Please, my Master, send by the hand of whom You will send.” The maamar explains it as Moshe’s humility before the souls of Tikkun.
Exodus 4:13שמות ד׳:י״ג
וַיֹּאמֶר בִּי אֲדֹ־נָי שְׁלַח־נָא בְּיַד־תִּשְׁלָח:
And he said: ‘Oh L-rd, send, I pray Thee, by the hand of him whom Thou wilt send.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, יג.
54והנה כתר נתבאר
The Or HaTorah marks this passage as section 4 in its notes on this maamar.
Kehot’s noteבאוה״ת שמות ע׳ עו מציין: נ״ב ד.
Paragraph 11
55כי כבד פה וכבד לשון אנכי
Moshe’s protest at the burning bush. The maamar reads his “heavy mouth” as the inability of Tohu’s great lights to enter vessels.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, י.
Paragraph 12
56שלח נא ביד תשלח
Moshe’s plea that G-d send another messenger, read here as a request for a soul from the World of Tikkun.
Exodus 4:13שמות ד׳:י״ג
וַיֹּאמֶר בִּי אֲדֹ־נָי שְׁלַח־נָא בְּיַד־תִּשְׁלָח:
And he said: ‘Oh L-rd, send, I pray Thee, by the hand of him whom Thou wilt send.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57עניו מכל האדם
“And the man Moshe was very humble, more than any man on the face of the earth.” Moshe’s humility is the root of his argument.
Numbers 12:3במדבר י״ב:ג׳
וְהָאִישׁ מֹשֶׁה עָנָו מְאֹד מִכֹּל הָאָדָם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה:
Now the man Moses was very meek, above all the men that were upon the face of the earth.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
58והנה השי״ת השיב לו
Or HaTorah has abridgments of this maamar.
Kehot’s noteבאוה״ת שמות ע׳ עו נמצא קיצור: נ״ב ה. ובגליון נכתב שייך לסי׳ ג׳ <וכ״ק אדמו״ר זי״ע העיר שם:צ״ע הכוונה, ואולי צ״ל: לפ׳ א׳. כי אח״ז בא קיצור פ״א מד״ה. ע״כ.>. בפ׳ זו נתבאר מ״ש בסה״ת שעו״ז הוא שמיטה הב׳ ונק׳ שמיטה הפחד ולפני׳ הי׳ משיטה א׳ ממדת החסד. אמנם האריז״ל כתב דענין שמיטה הא׳ הו״ע עולם התהו ולא שהי׳ עולם בגשמיות כו׳, ובנשמות נמשכו משם לתקן שמיטה זו והום חנוך ומשה כו׳, ע״כ. באוה״ת שמות ע׳ עז נמצא קיצור: שייך לסי׳ ד׳ <לסי׳ ד׳: ראה הערה שלפני ו [=לסי׳ ג׳] וכאן בא בקיצור פ״ב (על תיבת מקפת). — כ״ק אדמו״ר שם. ופ״ג.>. נת׳ ההפרש בין תהו לתיקון שהם עיגולים ויושר, כי עולם התהו הי׳ עיגולים והוא שבתהו היו נקודות זת״ז, ותיקון פרצופים כמשל רמ״ח כחות הנפש כשהם ברמ״ח איברי הגוף זה מח׳ <זה מח׳: כנראה צ״ל: תהו מח׳. — הערת כ״ק אדמו״ר זי״ע.> מקפת. ומצד התלבשותו בכלים נעשה בחי׳ נתחב״ס וסוב״ת מבלי שימצא ראש וסוף כו׳, יש מעלה ברגל מה שאינו בראש, וכן במצות מעשיות כו׳. ובחי׳ זו לא היה בתהו רק בתיקון רביוי הכלים). אוה״ת שמות ע׳ עז.
59והנה השי״ת השיב לו מי שם פה לאדם
This passage is quoted there.
Kehot’s noteמובא בסה״מ תרכ״ז [הוצאת תש״ס] ע׳ ב.
60מי שם פה לאדם הלא אנכי
The verse at the heart of the maamar: “Who has given a mouth to man... Is it not I, G-d?” Here the Alter Rebbe begins to read it word by word, with “man” as the Adam of Tikkun.
Exodus 4:11שמות ד׳:י״א
וַיֹּאמֶר ה׳ אֵלָיו מִי שָׂם פֶּה לָאָדָם אוֹ מִי־יָשׂוּם אִלֵּם אוֹ חֵרֵשׁ אוֹ פִקֵּחַ אוֹ עִוֵּר הֲלֹא אָנֹכִי ה׳
And the L-RD said unto him: ‘Who hath made man’s mouth? or who maketh a man dumb, or deaf, or seeing, or blind? is it not I the L-RD?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61לאדם בניקוד קמץ רומז על האדם הידוע
The note refers there on la-adam with a kamatz alluding to the well-known Adam.
Kehot’s noteראה אוה״ת יתרו ע׳ תשפג. סה״מ תרל״ד ע׳ צז. סה״מ תרע״ח ע׳ קלג.
62מ״ה בגימט׳ אדם
the passage shares nothing with the note
Genesis 3:2בראשית ג׳:ב׳
וַתֹּאמֶר הָאִשָּׁה אֶל־הַנָּחָשׁ מִפְּרִי עֵץ־הַגָּן נֹאכֵל:
And the woman said unto the serpent: ‘Of the fruit of the trees of the garden we may eat;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ת״ז בהקדמה. פרדס ערך אדם. ע״ח ש״י פ״ג. שער רחל ולאה פ״ב. לקו״ת להאריז״ל שער הפסוקים בראשית ג, ב. מאו״א א, קסו. תו״א ל, א. לקמן סה, ד. לקו״ת אמור לו, ג. לח, ג. תצא לה, ב. תו״ח בראשית ט, א. נתבאר באוה״ת יוהכ״פ ע׳ א׳תקס. פלח הרמון ויקרא ע׳ ה.
63שם מ״ה בגימט׳ אדם
In the Pardes Rimonim’s dictionary of Kabbalistic terms, under “Adam”: Adam, unqualified, is Chochmah and the Name Mah, for the four-letter Name spelled out with alefs totals 45, the value of adam. It is one of the places the Kehot note gives for this gematria.
Pardes Rimmonim 23:1:43פרדס רמונים כ״ג:א׳:מ״ג
אדם סתם אדם הוא חכמה והוא מ״ה שם בן ד׳ במלוי יו״ד ה״א וא״ו ה״א עולה מ״ה והוא חכמה כ״ח מ״ה, כ״פ הרשב״י ע״ה בתקונים. עוד נקרא אדם המלכות והוא אדם התחתון. עוד נקרא כ״ע אדם קדמון. וכן פירש הרשב״י עליו השלום בתיקונים (תקונא ע׳ ד״קטז) לית ספירה דלא אתקרי אדם אבל אדם קדמאה עלאה דכלהו כתר עליון כו׳. וקראו שם אדם קדמון. ונקרא קדמון להורות כי הוא קדמון לכל האצילות. ואין ספק שלא יקרא כן אלא בהיות בתכלית ההעלם כמו האור קדמון. עוד נקרא הת״ת אדם בעלותו אל החכמה, …
Pardes Rimonim (Public Domain)
64כמ״ש בפע״ח
the passage shares nothing with the note
Kehot’s noteראה לקו״ת במדבר ח, ד. חקת נז, א. ואתחנן יא, א.
65שע״י הברכה . . נמשך בחי׳ המקיף
the passage shares nothing with the note
Tanya, Likkutei Amarim 48:5–6תניא, חלק ראשון; ליקוטי אמרים מ״ח:ה׳-ו׳
… אֶלָּא רוֹצֶה לוֹמַר, סוֹבֵב וּמַקִּיף מִלְמַעְלָה לְעִנְיַן בְּחִינַת גִּילּוּי הַשְׁפָּעָה, כִּי הַהַשְׁפָּעָה שֶׁהוּא בִּבְחִינַת גִּילּוּי בָּעוֹלָמוֹת – נִקְרֵאת בְּשֵׁם ״הַלְבָּשָׁה״, שֶׁמִּתְלַבֶּשֶׁת בָּעוֹלָמוֹת, כִּי הֵם מַלְבִּישִׁים וּמַשִּׂיגִים הַהַשְׁפָּעָה שֶׁמְּקַבְּלִים, מַה שֶּׁאֵין כֵּן הַהַשְׁפָּעָה שֶׁאֵינָהּ בִּבְחִינַת גִּילּוּי אֶלָּא בְּהֶסְתֵּר וְהֶעְלֵם, וְאֵין הָעוֹלָמוֹת מַשִּׂיגִים אוֹתָהּ – אֵינָהּ נִקְרֵאת ״מִתְלַבֶּשֶׁת״ אֶלָּא מַקֶּפֶת וְסוֹבֶבֶת. הִלְכָּךְ, מֵאַחַר שֶׁהָעוֹלָמוֹת הֵם בִּבְחִינַת גְּבוּל וְתַכְלִית – נִמְצָא שֶׁאֵין הַשְׁפָּעַת אוֹר־אֵין־סוֹף מִתְלַבֵּשׁ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteכ״ק אדמו״ר זי״ע בקובץ ליובאוויטש שנה ב׳ חוברת ג (8) ע׳ 37 מציין ע״ז וז״ל: ”מקיף אין הפירוש סובב ומקיף למעלה בבחי׳ מקום ח״ו כי לא שייך כלל בחי׳ מקום ברוחניות אלא ר״ל סובב ומקיף מלמעלה לענין בחי׳ גילוי השפעה . . ההשפעה שאינה בבחי׳ גילוי אלא בהסתר והעלם ואין העולמות משיגים אותה אינה נקראת מתלבשת אלא מקפת וסובבת (תניא פמ״ח. וראה תו״א ד״ה ת״ר מצות נ״ח ס״ו)” עכ״ל.
66(כי הבל הפה . . פ״ה)
In this earlier transcript the parenthesis about the breath of the mouth and Tanya, chapter 5, is absent.
Kehot’s noteבסה״מ תקס״ה ע׳ קפג ליתא.
67הבל הפה נעשה בחי׳ או״מ
Tanya explains that the mitzvos are garments for the soul and the Torah is both its food and its garment, all the more so when spoken aloud, “for the breath of speech becomes the level of encompassing light,” as written in Pri Etz Chaim. The text sends the reader there.
Tanya, Likkutei Amarim 5:13תניא, חלק ראשון; ליקוטי אמרים ה׳:י״ג
[וְהַמָּזוֹן הִיא בְּחִינַת אוֹר פְּנִימִי, וְהַלְּבוּשִׁים בְּחִינַת מַקִּיפִים. וְלָכֵן אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה, שֶׁתַּלְמוּד תּוֹרָה שָׁקוּל כְּנֶגֶד כָּל הַמִּצְוֹת, לְפִי שֶׁהַמִּצְוֹת הֵן לְבוּשִׁים לְבַד, וְהַתּוֹרָה הִיא מָזוֹן וְגַם לְבוּשׁ לַנֶּפֶשׁ הַמַּשְׂכֶּלֶת, שֶׁמִּתְלַבֵּשׁ בָּהּ בְּעִיּוּנָהּ וְלִמּוּדָהּ, וְכָל שֶׁכֵּן כְּשֶׁמּוֹצִיא בְּפִיו בְּדִבּוּר, שֶׁהֶבֶל הַדִּבּוּר נַעֲשֶׂה בְּחִינַת אוֹר מַקִּיף, כְּמוֹ שֶׁכָּתוּב בִּ״פְרִי עֵץ חַיִּים״]:
Kehot Publication Society (CC-BY-NC)
68בתש״ר נחלקו הספרדים והאשכנזים
The Rebbe’s note there also discusses this dispute.
Kehot’s noteטוש״ע או״ח סי׳ כח ס״ה. ראה מה שכתב ע״ז כ״ק אדמו״ר זי״ע בקובץ ליובאוויטש הנ״ל. תורת חיים פ׳ שמות ע׳ קלו. ספה״מ תש״ג ע׳ 15.
69אם יברכו עלי׳ ברכה מיוחדת
The Shulchan Aruch rules that one blessing is said for both tefillin; the Rema adds that some say to bless the head-tefillin as well, “on the mitzvah of tefillin,” and that this became the custom among Ashkenazim. The Kehot note prints siman 28, a misprint for 25.
Shulchan Arukh, Orach Chayim 25:5שולחן ערוך, אורח חיים כ״ה:ה׳
יכוין בהנחתם שצונו הקב״ה להניח ארבע פרשיות אלו שיש בהם יחוד שמו ויציאת מצרים על הזרוע כנגד הלב ועל הראש כנגד המוח כדי שנזכור ניסים ונפלאות שעש׳ עמנו שהם מורים על יחודו ואשר לו הכח והממשלה בעליונים ובתחתונים לעשות בהם כרצונו וישעבד להקב״ה הנשמה שהיא במוח וגם הלב שהוא עיקר התאות והמחשבות ובזה יזכור הבור׳ וימעיט הנאותיו ויניח של יד תחלה ויברך להניח תפילין ואח״כ יניח של ראש ולא יברך כי אם ברכה אחת לשתיהם: הגה וי״א לברך על של ראש על מצות תפילין אפי׳ לא הפסיק בנתים [הרא״ש הל׳ …
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
70שהמקיף דתש״ר גבוה מאד ע״כ
That transcript adds here: whether one can draw down the encompassing light of the head-tefillin, since it is very high and exalted.
Kehot’s noteבסה״מ תקס״ה ע׳ קפג נוסף כאן: אם יוכל להמשיך או״מ דש״ר מפני שהוא גבוה מאד נעלה: ע״כ.
Paragraph 14
71מי שם פה לאדם
Now read as asking who gave the Adam of Tikkun its mouth, the vessel that draws down encompassing light; the answer is “Is it not I.”
Exodus 4:11שמות ד׳:י״א
וַיֹּאמֶר ה׳ אֵלָיו מִי שָׂם פֶּה לָאָדָם אוֹ מִי־יָשׂוּם אִלֵּם אוֹ חֵרֵשׁ אוֹ פִקֵּחַ אוֹ עִוֵּר הֲלֹא אָנֹכִי ה׳
And the L-RD said unto him: ‘Who hath made man’s mouth? or who maketh a man dumb, or deaf, or seeing, or blind? is it not I the L-RD?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
72ואנכי אהיה עם פיך
G-d’s promise to Moshe: “Now go, and I will be with your mouth and teach you what you shall speak.” The maamar reads it as joining Tohu’s lights with Tikkun’s vessels.
Exodus 4:12שמות ד׳:י״ב
וְעַתָּה לֵךְ וְאָנֹכִי אֶהְיֶה עִם־פִּיךָ וְהוֹרֵיתִיךָ אֲשֶׁר תְּדַבֵּר:
Now therefore go, and I will be with thy mouth, and teach thee what thou shalt speak.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
73ואנכי אהיה עם פיך
G-d’s promise to Moshe, “I will be with your mouth.” The maamar reads it as giving Moshe the vessels of Tikkun along with the lights of Tohu.
Exodus 4:12שמות ד׳:י״ב
וְעַתָּה לֵךְ וְאָנֹכִי אֶהְיֶה עִם־פִּיךָ וְהוֹרֵיתִיךָ אֲשֶׁר תְּדַבֵּר:
Now therefore go, and I will be with thy mouth, and teach thee what thou shalt speak.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74נעוץ סופן בתחלתן
Sefer Yetzirah says of the ten Sefiros, “Their end is wedged in their beginning and their beginning in their end.” Because the bond runs both ways, Tikkun’s advantage can be found even in Tohu.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
75שו״ה נמצא — יחד כו׳
An abridgment of this passage appears there: Moshe, from Tohu, where lights are many and vessels few, was heavy of mouth, and since Tikkun’s vessels have a wondrous advantage he asked that someone from Tikkun be sent.
Kehot’s noteבסה״ד קודם הגה״ה המתחיל וע׳ מ״ש במ״א ע״פ ראוממך כו׳. נת׳ דלכך <נת׳ דלכך: מכאן ואילך קיצור פד״ה. — הערת כ״ק אדמו״ר זי״ע.> משה שהי׳ מתוהו שאורות מרובין והכלים מועטים ע״כ הי׳ כבד פה ולהיות שהכלים דתיקון יש בהם מעלה נפלאה לכך אמר שלח נא ביד תשלח יהי׳ מי שיהי׳ מתיקון כו׳, והשי״ת השיבו מי שם פה לאדם דתיקון הלא אנכי עצמות אוא״ס וא״כ אנכי אהי׳ עם פיך שיהי׳ בך מב׳ המעלות אורות דתהו וכלים דתיקון, — אוה״ת שמות ע׳ עז.
76ועמ״ש במ״א ע״פ ארוממך
The note refers there in connection with this gloss, which it identifies as the Tzemach Tzedek’s, from here to the end of the maamar.
Kehot’s noteמכאן עד הסיום הגה״ה מכ״ק הצ״צ. ראה דרך מצותיך מצות מינוי מלך קט, א. בלקו״ת שמע״צ פ, ד מציין לכאן.
77שו״ה ארוממך — וכדוגמא כו׳
It adds that to understand well why vessels have an added advantage over lights, one should see the maamar on “LeRoka HaAretz,” which also explains the joining of the lights of Tohu with the vessels of Tikkun, “the foundation of the ultimate purpose of divine service.”
Kehot’s noteולהבין זה היטב בענין הנ״ל שיש בכלים מעלה יתירה מבאורות תמצא ע״פ לרוקע הארץ <ע״פ לרוקע הארץ: כנראה הוא דשנת תקס״ב, הנדפס בסו״ס טעמי המצות להצ״צ. — הערת כ״ק אדמו״ר זי״ע שם.> כו׳. ונת׳ ג״כ ענין התחברות אורות דתהו בכלים דתיקון שזהו יסוד תכלית העבודה. — אוה״ת שמות ע׳ עז.
78ארוממך כי דליתני
“I will exalt You, G-d, for You have drawn me up.” It is the verse that opens the maamar to which the gloss refers.
Psalms 30:2תהילים ל׳:ב׳
אֲרוֹמִמְךָ ה׳ כִּי דִלִּיתָנִי וְלֹא־שִׂמַּחְתָּ אֹיְבַי לִי:
I will extol thee, O L-RD, for Thou hast raised me up, and hast not suffered mine enemies to rejoice over me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79עומק רום
Sefer Yetzirah describes the ten Sefiros as boundless “depths,” among them “the depth of height and the depth of below.” The gloss links “I will exalt You” (aromimcha, from rom, height) with this “depth of height.”
Sefer Yetzirah 1:5ספר יצירה א׳:ה׳
עשר ספירות בלי מה מדתן עשר שאין להם סוף עומק ראשית ועומק אחרית עומק טוב ועומק רע עומק רום ועומק תחת עומק מזרח ועומק מערב עומק צפון ועומק דרום אדון יחיד אל מלך נאמן מושל בכולם ממעון קדשו ועד עדי עד:
The decade out of nothing has the following ten infinitudes : 1) The beginning infinite; 2) The end infinite; 3) The good infinite; 4) The evil infinite; 5) The height infinite; 6) The depth infinite; 7) The East infinite; 8) The West infinite; 9) The North infinite; 10) The South infinite, and the only L-rd G-d, the faithful King, rules over all from His holy habitation for ever and ever.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
80אבל במצות דרבנן . . בקום ועשה
The Rebbe notes that with this one can explain why several Rabbinic decrees were not counted, even though they have no basis in the Torah.
Kehot’s noteובזה יש לתרץ מה שלא נמנו כמה גזירות כו׳ דמדרבנן, אף שאין להם עיקר מן התורה — הערת כ״ק אדמו״ר זי״ע בד״ה מאי מברך ה׳ת״ש.
81זה שמי
“This is My Name forever.” The gloss ends by referring to the later maamar of Torah Ohr on this verse.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Shemos · Maamar 4
זה שמי לעולם וזה זכרי לדר דר
“This is My Name forever, and this is My remembrance from generation to generation”
The prohibitive commandments and the words of the Scribes come from a level too lofty to be held in a vessel, in a deed or in writing: ayeh, “Where is the scribe?”, aleph with yud-hei, the source in Chochmah above the Written Torah, the “book.” This is why the Oral Torah was given only by mouth, and why even the Written Torah leaves its loftiest matters unwritten.
The maamar in brief
The Tikkunei Zohar links the 365 prohibitive commandments to shemi, “My Name,” with yud-hei, and the 248 positive commandments to zichri, “My remembrance,” with vav-hei. Why is the root of the prohibitions higher, and why was the Oral Torah not given in writing? The answer is the verse “Where (ayeh) is the scribe?” Ayeh, aleph with yud-hei, is the scribe above the book: the source in Chochmah from which the Written Torah, the sefer, is drawn. The positive commandments come from Z’eir Anpin, whose lights rest in vessels, the 248 limbs; so they are done through deeds such as tefillin and the esrog, and the Torah that speaks of them could be written in letters. The light of the prohibitive commandments has no vessel in the mode of “yes” and is drawn down only by negating its opposite. The words of the Scribes, fences around the Torah, are of the same kind and rooted in the scribe, so they could be given only by mouth. Even the Written Torah leaves the loftiest matters unwritten: at times only Moshe’s words to Israel are recorded, not G-d’s command to him, as in the warning of the locusts.

Outline
	1The scribe above the bookThe Tikkunei Zohar ties the prohibitive commandments to yud-hei and the positive ones to vav-hei. Why are the prohibitions higher, and why was the Oral Torah not written? The answer begins with “Where is the scribe?”: ayeh, aleph with yud-hei, the source in Chochmah that writes the Written Torah, the book; hence the form of the aleph in the Torah and in tefillin.¶1–2
	2Positive and prohibitive commandmentsThe positive commandments come from the vessels of Z’eir Anpin, so they are done by deeds and the Torah that speaks of them is written; the higher light of the prohibitive commandments has no vessel and is drawn down only by negating its opposite, “in a land not sown.”¶3–4
	3Why the Oral Torah stayed oralThe words of the Scribes are fences, like the prohibitions, rooted in the scribe above the book; so they could not be enclothed in writing, only in speech, which is also drawn from Chochmah.¶5
	4Two ways a mitzvah is recordedSometimes the Torah writes G-d’s command to Moshe about a mitzvah; sometimes only Moshe’s command to Israel, as throughout Mishneh Torah.¶6–7
	5Why G-d’s command is left unwrittenMoshe is the Yesod of Abba. G-d’s speech to Moshe is the flow from the Infinite Light into supernal Chochmah, and Moshe’s speech is its flow down to Israel; in very lofty matters, such as the warning of the locusts, only the lower stage could be written.¶8–9


Key concepts
	“Where is the scribe?”איה סופר
	Ayeh, read as aleph with yud-hei, names the source in Chochmah that “writes” the Written Torah. Of Sefer Yetzirah’s scribe, book and telling, the scribe stands above the book.

	The book (sefer)ספר
	The Written Torah, the supernal book. It speaks of the positive commandments, whose lights have vessels, and so it could be enclothed in letters and crowns.

	Positive and prohibitive commandmentsמ״ע ול״ת
	The 248 positive commandments come from vav-hei, Z’eir Anpin, where the lights rest in vessels; the 365 prohibitive commandments come from yud-hei, a higher light with no vessel.

	Negating the oppositeשלילת ההפוך
	The way the light of the prohibitive commandments is drawn down: its essence cannot be grasped, only what opposes it can be rejected, as in “You shall not eat fat and blood.”

	The words of the Scribesדברי סופרים
	The rabbinic enactments, fences around the Torah. Rooted in the scribe above the book, they are higher than the Written Torah and could be given only by mouth.

	The Yesod of Abbaיסוד אבא
	The level of Moshe, through whom the Torah was given, for “the Torah comes forth from supernal Chochmah.” G-d’s speech to Moshe flows into it; Moshe’s speech flows from it to Israel.


Section 1 · ¶1–2
The scribe above the book
1זה שמי1 לעולם23 וזה זכרי לדר דר. איתא בת״ז [בתיקוני זהר]4 שמי עם5 י״ה שס״ה זכרי עם ו״ה רמ״ח.
“This is My Name forever, and this is My remembrance from generation to generation.” It is stated in the Tikkunei Zohar: shemi (“My Name”) with yud-hei [is] 365; zichri (“My remembrance”) with vav-hei [is] 248.
The maamar opens with G-d’s words to Moshe at the burning bush: “This is My Name forever, and this is My remembrance from generation to generation.” The Tikkunei Zohar reads it by numerical value: shemi (“My Name,” 350) plus yud-hei (15) makes 365, the number of prohibitive commandments, and zichri (“My remembrance,” 237) plus vav-hei (11) makes 248, the number of positive commandments.


וצ״ל מפני מה שרש מל״ת [מצות לא תעשה] גבוה יותר6 משרש המ״ע [המצות עשה] שהל״ת [שהלא תעשה] נמשכי׳ [נמשכים / נמשכין] מבחי׳ י״ה דהוי׳ והמ״ע [והמצות עשה] נמשכים מבחי׳ ו״ה דהוי״ה.
We need to understand why the root of the prohibitive commandments is higher than the root of the positive commandments, in that the prohibitive commandments are drawn from the level of the yud-hei of Havayah, while the positive commandments are drawn from the level of the vav-hei of Havayah.
So the 365 prohibitive commandments are tied to yud-hei, the first half of the Name Havayah, and the 248 positive commandments to vav-hei, its second half. Since yud-hei stands higher in the Name, the first question is why the prohibitions should have the higher root.


גם י״ל [יש לומר] מפני מה לא ניתנה תושבע״פ [תורה שבעל פה] ג״כ בכתב. הענין הוא דכתיב איה סופר7 וגו׳.
We also need to understand why the Oral Torah was not also given in writing. The explanation is that it is written, “Where (ayeh) is the scribe?” etc.
A second question: why was the Oral Torah not also given in writing, like the Written Torah? The answer starts from Yeshayahu’s words “Where (ayeh) is the scribe (sofer)?”, which the maamar reads not as a question but as the name of a level.


ונת׳ [ונתבאר] במ״א8 הפי׳ דבחי׳ אי״ה [אם ירצה השם] עצמו הוא הסופר (והוא בחי׳ איה מקום כבודו) כי איתא בס״י [בספר יצירה]9 בג׳ דברים ברא הקב״ה את העולם בסופר וספר וספור.10
And it has been explained elsewhere that the meaning is that the level of ayeh (“where”) itself is the scribe (and this is the level of “Where is the place of His glory?”); for it is stated in Sefer Yetzirah that with three things the Holy One, blessed be He, created the world: with sofer (scribe), sefer (book) and sippur (telling).
Ayeh, “where,” names a level so hidden that one can only ask where it is, as the angels ask in the Kedushah, “Where is the place of His glory?” That hidden level is itself “the scribe.” Sefer Yetzirah says the world was created with three things, sofer, sefer and sippur: the scribe, the book and the telling.


והנה תושב״כ [תורה שבכתב] נק׳ ספר ובחי׳ סופר שלמעלה מבחי׳ ספר הוא בחי׳ אי״ה [אם ירצה השם] שהוא א׳ י״ה כי מקור ושרש י״ה דשם הוי״ה נמשך מבחי׳ האל״ף שהוא בחי׳ חכמה דאצילות
Now, the Written Torah is called sefer (book), and the level of sofer (scribe), which is above the level of sefer, is the level of ayeh, which is aleph yud-hei. For the source and root of the yud-hei of the Name Havayah is drawn from the level of the aleph, which is the level of Chochmah (wisdom) of the World of Atzilus (Emanation)
The Written Torah is the sefer, the book, and above the book stands the scribe who writes it. That scribe is ayeh, whose letters are aleph followed by yud-hei: the aleph stands for Chochmah of Atzilus, the source from which the yud-hei of the Name Havayah is drawn.


(ר״ל [רוצה לומר]11 מקור ושרש החכמה כמ״ש במ״א בכוונת א׳ דאחד דק״ש [דקריאת שמע] שהוא בחי׳ מזל נוצר12 דמשם יונק אבא או ר״ל [רוצה לומר] חכמה סתימאה) כמ״ש אאלפך חכמה.13
(that is to say, the source and root of Chochmah, as explained elsewhere on the kavanah of the aleph of echad (“One”) in the Shema, that it is the level of mazal notzer, from which Abba draws its nourishment; or it means the hidden Chochmah (chochmah stima’ah)), as it is written, “I will teach you (a’alefcha) wisdom.”
The parenthesis refines this: the aleph is really the source and root of Chochmah, which elsewhere is identified with mazal notzer, one of the thirteen “adornments of the beard” (tikkunei dikna) in the Kabbalah, from which Abba (Chochmah) draws its flow; or else it is the hidden Chochmah. The proof is Iyov’s “a’alefcha chochmah,” where the verb for teaching shares the letters of aleph; according to Sefer HaArachim, cited in the Kehot note, this proof goes back to the statement before the parenthesis, that the aleph is Chochmah.


ועוד שבאות אל״ף נכללו בו ג׳ אותיות דשם הוי׳ ב״ה כנודע מהאריז״ל [מהאר״י זכרונו לברכה]14 שתמונת האל״ף בתושב״כ [בתורה שבכתב] הוא י׳ ו׳ י׳ ובתפילין י׳ ו׳ ד׳.
Moreover, the letter aleph includes three letters of the Name Havayah, blessed be He, as is known from the Arizal: that the form of the aleph in the Written Torah is yud, vav, yud, and in tefillin, yud, vav, dalet.
Another reason the aleph stands for the source of the Name: its shape is built from letters of the Name Havayah. As known from the Arizal, in a Torah scroll the aleph is drawn as a yud above, a slanted vav, and a yud below (10 + 6 + 10 = 26, the numerical value of Havayah); in tefillin its lower part is drawn as a dalet.


מפני שבתושב״כ [שבתורה שבכתב] מלובש אור אבא דאצי׳ כי אורייתא מח״ע [מחכמה עילאה] נפקת והיינו מבחי׳ יסוד אבא לכך נכתב גם הקוץ התחתון של האל״ף כתמונת י׳ רמז לחכמה דאצי׳ שהוא בחי׳ י׳ דשם הוי׳ כנודע.
[This is] because the light of Abba of Atzilus is enclothed in the Written Torah, for “the Torah comes forth from supernal Chochmah,” that is, from the level of the Yesod (foundation) of Abba. Therefore the lower tip of the aleph is also written in the form of a yud, alluding to the Chochmah of Atzilus, which is the level of the yud of the Name Havayah, as is known.
The aleph of the Torah scroll ends below in a yud because the Written Torah carries the light of Abba, Chochmah of Atzilus: “the Torah comes forth from supernal Chochmah,” through the Yesod of Abba, the channel by which Chochmah gives forth. The yud is the letter of the Name that stands for Chochmah.


אבל בתפילין נכתב קוץ התחתון של האל״ף בתמונת ד׳ שהוא בחי׳ מחשבה עילאה שהוא בחי׳ לאה שהוא עד״מ כמו הד׳ שיש בו התפשטות לאורך ורוחב.15
But in tefillin the lower tip of the aleph is written in the form of a dalet, which is the level of supernal thought (machshavah ila’ah), which is the level of Leah; this is, by way of analogy, like the dalet, which has extension in length and in breadth.
In tefillin the lower part of the aleph is a dalet, which stands for supernal thought, called Leah. The dalet’s two strokes, one across and one down, picture spreading out in length and breadth, as thought spreads out what it has received.




2וזהו איה סופר. דהיינו שמקור של התושב״כ [התורה שבכתב] שנק׳ ספר עילאה כמ״ש בזהר אית ספר ואית ספר.16
And this is [the meaning of] “Where is the scribe?”: that is, the source of the Written Torah, which is called the supernal sefer (book), as it is written in the Zohar, “There is a book and there is a book,”
Now the verse “Where is the scribe?” is applied. The Written Torah is called the supernal book, and the Zohar speaks of two books, “There is a book and there is a book”: a book above and a book below.


הוא בחי׳ אי״ה [אם ירצה השם] א׳ עם י״ה שהאל״ף הוא מקור לי״ה כנ״ל שהוא הסופר את הספר דהיינו שהוא מקור התושב״כ [התורה שבכתב] שנמשכי׳ [שנמשכים / שנמשכין] הימנו:
is the level of ayeh, aleph with yud-hei, for the aleph is the source of the yud-hei, as [explained] above. It is the one that writes (sofer) the book; that is, it is the source of the Written Torah, which is drawn from it.
The source of that book is ayeh: aleph joined to yud-hei, the aleph being the source of the yud-hei. Ayeh is therefore “the scribe” who writes the book, the source from which the Written Torah is drawn.




Section 2 · ¶3–4
Positive and prohibitive commandments
3דהנה כללות התושב״כ [התורה שבכתב] הוא מדבר בענין קיום מצות עשה. שנמשכים מבחי׳ ו״ה שהוא בחי׳ ז״א דאצי׳ שהאורות מחולקים בתוך הכלים שהן רמ״ח אברים דז״א שמשם נמשכים רמ״ח מ״ע [מצות עשה]
For the Written Torah as a whole speaks about the fulfillment of the positive commandments, which are drawn from the level of vav-hei, which is the level of Z’eir Anpin (the emotive attributes) of Atzilus, where the lights are divided within the vessels, which are the 248 limbs of Z’eir Anpin, from which the 248 positive commandments are drawn.
As a whole, the Written Torah speaks of fulfilling positive commandments, and these come from vav-hei, the level of Z’eir Anpin of Atzilus. There the lights are divided among vessels, as a body’s life is divided among its limbs, and the 248 “limbs” of Z’eir Anpin are the source of the 248 positive commandments.


ולכך המקיים מ״ע [מצות עשה] ממשיך עליו אור עליון דז״א17 ולכך ניתנה התורה בכתב להיות האורות דז״א מתלבשים בכלים ממש לכך נתלבשה חכמת התורה ג״כ בכתב כו׳ באותיות ותגין כו׳
And therefore one who fulfills a positive commandment draws upon himself the supernal light of Z’eir Anpin. And therefore the Torah was given in writing: since the lights of Z’eir Anpin are enclothed in actual vessels, the wisdom of the Torah was therefore also enclothed in writing, etc., in letters and crowns (tagin), etc.
Doing a positive commandment therefore draws the light of Z’eir Anpin onto the person. And because in Z’eir Anpin the lights are enclothed in real vessels, the Torah’s wisdom could also be enclothed in writing, in letters and their crowns (tagin).


אמנם שרש הל״ת [הלא תעשה] אף שהן ג״כ בתושב״כ [בתורה שבכתב] מ״מ הן למעלה ממדרגת המ״ע [המצות עשה] אלא שהם נמשכים מבחי׳ י״ה.
However, the root of the prohibitive commandments: although they too are in the Written Torah, nevertheless they are above the rank of the positive commandments; rather, they are drawn from the level of yud-hei.
The prohibitive commandments are also written in the Written Torah, yet their root is higher: they come from yud-hei.


מפני ששרש הל״ת [הלא תעשה] הוא מבחי׳ ומדרגה גבוה שאינו יכול להתלבש בתוך כלים כמו המ״ע [המצות עשה] שהתפילין והאתרוג הם כלים להאור כו׳
[This is] because the root of the prohibitive commandments is from a high level and rank that cannot be enclothed within vessels, as with the positive commandments, where the tefillin and the esrog are vessels for the light, etc.
Their root is too high to be enclothed in vessels. A positive commandment does have a vessel for its light: the tefillin or the esrog is a physical object through which the light comes.


משא״כ הל״ת [הלא תעשה] שאין לאותו האור כלי שיוכל לשכון בו בבחי׳ הן ע״י מעשה רק ע״י לאו ושלילה הוא מושג שאין יכולים להכיר מהותו
Not so the prohibitive commandments: that light has no vessel in which it could dwell in the mode of “yes,” through action. Only through “no” and negation is it grasped, [as something] whose essence one cannot recognize,
The light of the prohibitive commandments has no such vessel; it cannot come through a “yes,” an action. It is grasped only through a “no,” the way something whose essence cannot be known is grasped only by saying what it is not.


רק לשלול ההפוך כמו לא תאכל חלב ודם לפי שזהו מנגד לקדושת האור לפי שהיא מבחי׳ סט״א [סטרא אחרא].
but can only negate its opposite. For example, “You shall not eat fat and blood”: because this opposes the holiness of the light, since it is from the level of the sitra achra (the other side).
So the prohibition of eating forbidden fat and blood asks not for an act but for refraining. These things oppose the holiness of that light because they come from the sitra achra, and setting them aside is how the light is reached.




4וע״י שלילת ההפוך נמשך גלוי האור אבל א״א להמשיכו ע״י מעשה כמו ע״י תפילין וציצית
And through negating the opposite, the revelation of the light is drawn down; but it is impossible to draw it down through action, as through tefillin and tzitzis,
Negating the opposite does draw down a revelation of that light, but it cannot be drawn through an act such as putting on tefillin or wearing tzitzis.


ע״ד האורות הנמשכים ע״י מ״ע [מצות עשה] לפי שמעלת האורות הנמשכים ע״י ל״ת [לא תעשה] גדולים וגבוהים יותר מהנמשכים ע״י מ״ע [מצות עשה] וא״א לעשות להם כלים בבחי׳ הן רק ע״י לאו שקדם להן
in the manner of the lights drawn down through the positive commandments. For the lights drawn down through the prohibitive commandments are greater and higher in stature than those drawn down through the positive commandments, and it is impossible to make vessels for them in the mode of “yes,” but only through a “no” that comes before the “yes,”
Action is the way of the lights drawn through positive commandments. The lights drawn through prohibitive commandments are greater and higher, so no vessel of “yes” can be made for them; they come only through a “no” that comes before the “yes.”


דהיינו ע״י שלילת ההפוך. וזהו בארץ לא זרועה18 וזהו שהל״ת [שהלא תעשה] נמשכים מבחינת י״ה שלמעלה מו״ה:
that is, through negating the opposite. And this is [the meaning of] “in a land not sown.” And this is [why] the prohibitive commandments are drawn from the level of yud-hei, which is above vav-hei.
That “no” is the negation of the opposite. This, the Alter Rebbe says, is Yirmeyahu’s “in a land not sown,” a level known only through a “not,” and it is why the prohibitive commandments are drawn from yud-hei, above vav-hei.




Section 3 · ¶5
Why the Oral Torah stayed oral
5והנה כל דברי סופרים הוא הכל עד״ז של הל״ת [הלא תעשה] שהרי ד״ס הם לעשות סייג לתורה19 עשו משמרת למשמרתי20 כו׳
Now, all the words of the Scribes (divrei soferim) are entirely in this manner of the prohibitive commandments, for the words of the Scribes are to make a fence for the Torah: “Make a safeguard for My safeguard,” etc.
All the rabbinic enactments, “the words of the Scribes,” work like the prohibitive commandments, because their purpose is to make a fence around the Torah, as the Talmud reads “Keep My safeguard” to mean “make a safeguard for My safeguard.” A fence is a “no”: it keeps a person away from what is forbidden.


לכך נקרא דברי סופרים ששרשם מבחי׳ סופר שהוא בחי׳ אי״ה [אם ירצה השם] סופר שהוא ענין א׳ י״ה כנ״ל שהל״ת [שהלא תעשה] נמשכים מי״ה.
Therefore they are called “the words of the Scribes (soferim)”: for their root is from the level of sofer (scribe), which is the level of “Where (ayeh) is the scribe,” which is the matter of aleph yud-hei, as [explained] above, that the prohibitive commandments are drawn from yud-hei.
That is why they are called the words of the soferim: their root is sofer, “Where is the scribe?”, aleph yud-hei, the same root from which the prohibitive commandments come.


וכמו״כ [וכמו כן] כל ד״ס נמשכים משם לכן הם למעלה מתושב״כ [מתורה שבכתב] שנק׳ ספר דרמ״ח מ״ע [מצות עשה] נמשכים מו״ה שהם מתלבשים בכלים.
And likewise all the words of the Scribes are drawn from there. Therefore they are above the Written Torah, which is called sefer (book), for the 248 positive commandments are drawn from vav-hei, which are enclothed in vessels.
Coming from there, the words of the Scribes stand above the Written Torah, the “book,” whose 248 positive commandments come from vav-hei and are enclothed in vessels.


משא״כ ד״ס הם מבחי׳ שלמעלה מזו לכן לא היה באפשר להתלבש במעשה הכתב אלא בעל פה דוקא
Not so the words of the Scribes: they are from a level above this; therefore it was not possible for them to be enclothed in the act of writing, but only orally, specifically.
Because the words of the Scribes come from a level above vessels, they could not be enclothed in writing and had to remain oral. This answers the maamar’s second question, why the Oral Torah was not written down.


כי אבא יסד ברתא21 שבחי׳ הדבור נמשך מן הח״ע [החכמה עילאה] שהוא בחי׳ איה סופר כנ״ל (וע׳ מ״ש ע״פ שחורה אני22 ונאוה23 מענין זה):
For “Abba founded the daughter”: the level of speech is drawn from supernal Chochmah (wisdom), which is the level of “Where is the scribe,” as [explained] above. (And see what is written on the verse “I am black, yet comely” on this matter.)
Speech itself comes from supernal Chochmah, as in the saying “Abba founded the daughter”: Chochmah (Abba) is the foundation of Malchus, the level of speech (the daughter). So the spoken word is drawn straight from “Where is the scribe?”; the parenthesis refers to a fuller discussion on the verse “I am black, yet comely.”




Section 4 · ¶6–7
Two ways a mitzvah is recorded
6והנה גם בתושב״כ [בתורה שבכתב] עצמה ימצאו ענינים אשר לא נכתבו מצד מעלתן הרמה. דהיינו שלפעמים נאמר וידבר ה׳ אל משה לאמר כך וכך. שנתפרש ונכתב בתורה הצווי והאמירה של הקב״ה למשה בענין מצוה ההיא.
Now, even in the Written Torah itself there are matters that were not written, because of their lofty stature. That is: sometimes it says, “And G-d spoke to Moshe, saying,” such and such, so that the command and the saying of the Holy One, blessed be He, to Moshe regarding that mitzvah is spelled out and written in the Torah.
Even within the Written Torah some things were left unwritten because they are so lofty. Often the Torah does record G-d’s own command to Moshe about a mitzvah, in the familiar words “And G-d spoke to Moshe, saying.”




7ולפעמים לא נכתב רק הצווי של משה לישראל בענין מצוה ההיא ולא נכתב הצווי של הקב״ה אליו
And sometimes only Moshe’s command to Israel regarding that mitzvah is written, and the command of the Holy One, blessed be He, to him is not written,
Sometimes the Torah records only Moshe’s command to Israel about a mitzvah, and not G-d’s command to Moshe.


וכמו כל משנה תורה שאמר משה לישראל כמה מצות אשר לא נתפרשו היכן צוהו הש״י [השם יתברך] ע״ז.
as in all of Mishneh Torah (Deuteronomy), where Moshe told Israel a number of mitzvos about which it is not spelled out where G-d, blessed be He, commanded him concerning this.
Much of Deuteronomy (Mishneh Torah) is like this: Moshe teaches Israel mitzvos, and the Torah never says where G-d commanded him about them.




Section 5 · ¶8–9
Why G-d’s command is left unwritten
8וכה״ג [וכהאי גוונא] נמצא הרבה בתורה. וצריך להבין למה לא נכתב הצווי של הקב״ה. אך הענין כי משה הוא בחי׳ יסוד אבא24
And there are many [cases] like this in the Torah. We need to understand why the command of the Holy One, blessed be He, was not written. But the explanation is that Moshe is the level of the Yesod (foundation) of Abba,
Such cases are common, and the question is why G-d’s command was left unwritten. The answer begins with Moshe’s level: he is the Yesod of Abba, the channel through which Chochmah gives forth.


ולכן זכה שתנתן התורה על ידו דאורייתא מח״ע [מחכמה עילאה] נפקת.25 ופי׳ ויאמר או וידבר ה׳ אל משה.
and therefore he merited that the Torah be given through him, for “the Torah comes forth from supernal Chochmah.” And the meaning of “And G-d said” or “And G-d spoke to Moshe”
This is why the Torah was given through Moshe, since “the Torah comes forth from supernal Chochmah.” Accordingly, the words “And G-d said” or “And G-d spoke to Moshe” have an inner meaning, given next.


הוא בחי׳ הדבור וההמשכה מן המאציל אור א״ס ב״ה ליסוד אבא ח״ע [חכמה עילאה] בענין המצוה ההיא או ההגדה ההיא.
is the level of the speech and the drawing forth from the Emanator, the Infinite Light (Or Ein Sof), blessed be He, to the Yesod of Abba, supernal Chochmah (wisdom), regarding that mitzvah or that account.
They describe the speech and flow from the Emanator, the Infinite Light, into the Yesod of Abba, supernal Chochmah, about a particular mitzvah or teaching. G-d speaking to Moshe is the flow from the Infinite into Chochmah.




9וענין וידבר משה אל בנ״י [בני ישראל] הוא ההמשכה שנמשך מיסוד אבא גילוי ענין ההוא לישראל. ולכך יש איזו ענינים גבוהים מאד.
And the matter of “And Moshe spoke to the children of Israel” is the drawing forth by which the revelation of that matter is drawn from the Yesod (foundation) of Abba to Israel. And therefore there are some matters that are very lofty,
“And Moshe spoke to the children of Israel” is the second stage: the flow from the Yesod of Abba, Moshe, by which the matter is revealed to Israel. Because the flow has two stages, some matters are too lofty for the first stage to be written.


שלא היה יכול להתלבש בכתב ענין ההמשכה מאור א״ס ב״ה בח״ע [בחכמה עילאה] בענין ההוא רק נכתב ההמשכה והגלוי מיסוד אבא למטה שזהו ענין וידבר משה כו׳.
for which the drawing forth from the Infinite Light (Or Ein Sof), blessed be He, into supernal Chochmah (wisdom) regarding that matter could not be enclothed in writing; only the drawing forth and the revelation from the Yesod of Abba downward was written, which is the matter of “And Moshe spoke,” etc.
For such very lofty matters, the first stage, the flow from the Infinite Light into supernal Chochmah, could not be enclothed in writing. Only the second stage was written, the flow from the Yesod of Abba downward: “And Moshe spoke.”


וכמו בענין הארבה שהתרה משה את פרעה כי אם מאן אתה26 כו׳ הנני מביא מחר ארבה כו׳ ולא נאמר הצווי של הקב״ה בענין ההתראה.
As in the matter of the locusts, when Moshe warned Pharaoh, “For if you refuse,” etc., “behold, tomorrow I will bring locusts,” etc.; and the command of the Holy One, blessed be He, regarding the warning is not stated.
An example is the plague of locusts. Moshe warns Pharaoh, “For if you refuse to let My people go, behold, tomorrow I will bring locusts into your border,” yet the Torah never records G-d commanding him to give that warning.


והיינו להיות ששרש הארבה גבוה מאד כידוע בענין וארבה את זרעו27 ואתן לו את יצחק כו׳
That is, because the root of the locust (arbeh) is very lofty, as is known regarding “And I multiplied (va’arbeh) his seed, and I gave him Yitzchak,” etc.
The reason is that the root of the locust is very high. The word arbeh, “locust,” is spelled like va’arbeh, “and I multiplied,” in the verse about G-d multiplying Avraham’s seed and giving him Yitzchak.


(צ״ע [צריך עיון] דאח״כ נכתב הצווי של הקב״ה בענין הארבה נטה את ידך28 וצ״ל דבענין ההתראה לפרעה לא היה יכול להיות נכתב)
(This requires further study, since afterward the command of the Holy One, blessed be He, regarding the locusts is written: “Stretch out your hand.” And one must say that regarding the warning to Pharaoh it could not be written.)
A parenthesis notes a difficulty: a little later the Torah does record G-d’s command about the locusts, “Stretch out your hand.” It answers that it was only the warning to Pharaoh that could not be written.


ויש ענינים שיוכל להיות נכתב הצווי של הקב״ה למשה ולא נכתב הצווי של משה לישראל בענין ההוא רק שממילא מובן שמסתמא אמר משה לישראל מאחר שנכתב שאמר השי״ת [השם יתברך] למשה כו׳:
And there are matters where the command of the Holy One, blessed be He, to Moshe could be written, and Moshe’s command to Israel regarding that matter is not written; only it is understood of itself that Moshe presumably told Israel, since it is written that G-d, blessed be He, told Moshe, etc.
The reverse also happens: G-d’s command to Moshe is written, but Moshe’s passing it on to Israel is not. It is simply understood that Moshe told them, since the Torah says G-d told him.



In one’s avodah
The maamar says what each kind of mitzvah draws down. One who keeps a positive commandment draws upon himself the supernal light of Z’eir Anpin, held in the vessel of the deed, the tefillin or the esrog. One who refrains from what the Torah forbids, rejecting what opposes holiness, draws down a light higher still, which no deed can hold and which comes only through “no.” The fences of the words of the Scribes belong to this higher kind.
Questions for discussion
	Why can the light of the prohibitive commandments be drawn down only by negating its opposite, while a positive commandment has a vessel such as tefillin or an esrog?
	What does it mean that ayeh, aleph with yud-hei, is “the scribe” above “the book,” and how does this place the words of the Scribes above the Written Torah?
	Why could the words of the Scribes be given only by mouth and not in writing?
	Why is the lower tip of the aleph written as a yud in the Torah and as a dalet in tefillin?
	Why does the Torah sometimes record only Moshe’s words to Israel and not G-d’s command to Moshe, as in the warning of the locusts?

Sources and references
Notes
Paragraph 1
1Here too the Tikkunei Zohar reads the verse this way: shemi with yud-hei is the 365 prohibitive commandments, and zichri with vav-hei the 248 positive commandments. It does so to show that the Torah was created with the Name of the Holy One, blessed be He, and is called by His Name.
Tikkunei Zohar 64a:2תקוני הזהר ס״ד א:ב׳
דְּהָא קוּדְשָׁא בְּרִיךְ הוּא חַד אִיהוּ, וְאִיהוּ לָא הֲוָה מְמַלֵּל בְּאִלֵּין קָלִין וְדִבּוּרִין דְּאָנֹכִי, אֶלָּא לְאַחְזָאָה דִשְׁמֵיהּ וִיקָרֵיהּ הֲוָה בְאוֹרַיְיתָא, וּבְגִין דָּא קוּדְשָׁא בְּרִיךְ הוּא מַלִּיל מִינָהּ (נ״א בדינא), בְּגִין דְּיִתְזַעִִזַעוּן כָּל אוּמִין דְּעָלְמָא מֵאִלֵּין דְּמִשְׁתַּדְלִין בָּהּ, וּבְגִין דָּא אָמַר קוּדְשָׁא בְּרִיךְ הוּא לְמֹשֶׁה (שמות ג טו) זֶה שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדוֹר דּוֹר, שְׁמִי עִם י״ה שְׁסָ"ה פִּקּוּדִין דְּלֹא תַעֲשֶׂה, זִכְרִי עִם ו״ה רְמַ"ח פִּקּוּדִין דַּעֲשֵׂה, לְאַחְזָאָה דְאוֹרַיְיתָא בִשְׁמָא דְקוּדְשָׁא בְּרִיךְ הוּא אִתְבְּרִיאַת, …
Tikkunei Zohar - Vocalized (Public Domain)
2זה שמי לעולם
According to the note, a transcript of this maamar is printed there.
Kehot’s noteהנחת הר״מ בן אדה״ז בסה״מ תקס״ה ע׳ רי. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות וקיצורים באוה״ת כרך ח ע׳ ב׳תתנא. ראה מאמרי אדה״א נ״ך ע׳ נה ובמ״מ לשם שמיוסד על ד״ה זה (הנחת כ״ק אדה״א בסה״מ תקס״ה ע׳ רי). בלקו״ת פקודי ה, א מציין לד״ה זה בענין איה היינו י״ה הם חו״ב והאלף פלא זהו בחי׳ הכתר.
3זה שמי לעלם
When Moshe asks G-d’s Name at the burning bush, he is told, “This is My Name forever, and this is My remembrance from generation to generation.” The maamar opens with this verse and reads it through the Tikkunei Zohar’s count of the commandments.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, טו.
4איתא בת״ז
The Zohar says that all the positive and prohibitive commandments depend on the Name Havayah, and gives the same reading: shemi with yud-hei is 365 prohibitive commandments, zichri with vav-hei 248 positive commandments. The Kehot note lists it with the Tikkunei Zohar.
Zohar I, 24aזח״א כד, א
Zohar III, 278bזח״ג רעח, ב
Kehot’s noteבהקדמה ד, סע״ב. וראה זח״א כד, א. שם בהשמטות תג, א. זח״ג רעח, ב. ועוד. ראה לקמן ס, א. לקו״ת פקודי ג, ב. אוה״ת סידור ע׳ עב.
5איתא בת״ז שמי עם י״ה שס״ה זכרי עם ו״ה רמ״ח
In the Introduction to the Tikkunei Zohar (Kehot gives the end of folio 4b; on Sefaria the passage is on 5a), the 365 prohibitive commandments, which are awe, are placed before the 248 positive commandments, which are love, and the verse is read: shemi with yud-hei is 365, zichri with vav-hei is 248. This is the teaching the maamar sets out to explain.
Tikkunei Zohar 5a:4תקוני הזהר ה׳ א:ד׳
… דְאִינוּן דְּחִילוּ, לְרַמַ"ח פִּקּוּדִין דְּאִינוּן רְחִימוּ, הֲדָא הוּא דִכְתִיב (שמות ג טו) זֶה שְּׁמִי לְעֹלָם וכו׳, שְׁמִי עִם י״ה שְׁסָ"ה, זִכְרִי עִם ו״ה רְמַ"ח.
Tikkunei Zohar - Vocalized (Public Domain)
6מפני מה שרש מל״ת גבוה יותר
The note points to this maamar on the question of why the root of the prohibitive commandments is higher than that of the positive commandments.
Kehot’s noteראה ד״ה מאי מברך ה׳ת״ש.
7אי׳ ספר
Yeshayahu describes how the people will recall past terror: “Where is the scribe? Where is the one who weighs?” The maamar reads ayeh, “where,” as the name of a hidden level that is itself the scribe.
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, יח.
8ונת׳ במ״א
The page is the next maamar, “Your heart will meditate on terror: Where is the scribe, where is the one who weighs?” There ayeh is the great circle, the light that encompasses all worlds, before which darkness and light are alike, and it is itself the scribe and the weigher that measures out the Sefiros; the measure is not a separate thing.
Kehot’s noteלקמן נג, ב.
9איתא בס״י
A close parallel: sofer is Chochmah, which flows into sefer, Binah or thought, which flows into sippur, speech, through which the worlds come into being.
Kehot’s noteפ״א מ״א. ראה לקו״ת סוכות פ, ב. סה״מ תרנ״ז ע׳ קנז.
10בג׳ דברים ברא הקב״ה את העולם בסופר וספר וספור
Sefer Yetzirah opens by saying that G-d created His world with three sefarim: two words spelled alike, sefer and sefer, and sippur. The maamar reads them as sofer, sefer and sippur: the scribe, the book and the telling, and places the scribe above the book.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
11האל״ף — (ר״ל
A textual variant: where our text opens the parenthesis with “that is to say” (ר״ל), Or HaTorah reads “it seems that it means” (נראה דר״ל), presenting the explanation as a suggestion.
Kehot’s noteבאוה״ת כרך ז ע׳ ב׳תתנב: (נראה דר״ל.
12במ״א — בחי׳ מזל נוצר
This encyclopedia of Chabad concepts has an entry on the letter aleph; the note points to it for the place “elsewhere” that discusses the aleph of echad as mazal notzer.
Kehot’s noteראה בספר הערכים מערכת אותיות אות אלף טור קל הערה 309.
13אאלפך חכמה
Elihu says to Iyov, “Be silent, and I will teach you (a’alefcha) wisdom.” The verb for teaching shares its letters with aleph, so the verse links the aleph to Chochmah.
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לג, לג. בספר הערכים כרך אותיות אות אלף טור תרנח במילואים להערה 300 כ׳ שההוכחה כמ״ש אאלפך היא על מש״ש לפנ״ז (לפני החצע״ג) שהאלף הוא בחי׳ חכמה דאצילות (וההוכחה היא על זה שהאלף (אולפנא) היא חכמה ולא על תי׳ ”מקור ושרש החכמה”), ע״ש.
14כנודע מהאריז״ל
There the aleph’s shape is explained: a yud at its head, a yud at its foot and a slanted line between them like a vav.
Kehot’s noteראה לקמן נט, א. באוה״ת שמות כרך ח ע׳ ב׳תרנד ליתא תי׳ ”מהאריז״ל”.
15אורייתא מחכמה עילאה נפקת
The Zohar on Yisro says, “The Torah comes forth from Chochmah above.” The maamar uses it to show that the Written Torah carries the light of Abba, which is Chochmah.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. וראה שם קכא, א.
Paragraph 2
16כמ״ש בזהר אית ספר ואית ספר
Explaining “This is the book of the generations of Adam,” the Zohar teaches, “There is a book and there is a book: a book above and a book below.” The maamar uses it to call the Written Torah the supernal book.
Zohar II, 70aזח״ב ע, א
Kehot’s noteזח״ב ע, א.
Paragraph 3
17המקיים מ״ע ממשיך עליו אור עליון דז״א
The first chapter of Iggeres HaTeshuvah explains that by fulfilling a positive commandment a person draws down light and flow from the Infinite Light into the upper worlds and onto his G-dly soul, as we say “who has sanctified us with His commandments,” citing the Zohar’s “the 248 commandments are the 248 limbs of the King.”
Kehot’s noteראה אגה״ת פ״א.
Paragraph 4
18בארץ לא זרועה
G-d recalls Israel’s devotion in following Him “in the wilderness, in a land not sown.” The maamar reads the phrase as a level reached only through a “not,” the way of the prohibitive commandments.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
Paragraph 5
19לעשות סייג לתורה
The Men of the Great Assembly taught, “make a fence around the Torah.” The maamar sees every rabbinic enactment as such a fence.
Pirkei Avot 1:1משנה אבות א׳:א׳
משֶׁה קִבֵּל תּוֹרָה מִסִּינַי, וּמְסָרָהּ לִיהוֹשֻׁעַ, וִיהוֹשֻׁעַ לִזְקֵנִים, וּזְקֵנִים לִנְבִיאִים, וּנְבִיאִים מְסָרוּהָ לְאַנְשֵׁי כְנֶסֶת הַגְּדוֹלָה. הֵם אָמְרוּ שְׁלשָׁה דְבָרִים, הֱווּ מְתוּנִים בַּדִּין, וְהַעֲמִידוּ תַלְמִידִים הַרְבֵּה, וַעֲשׂוּ סְיָג לַתּוֹרָה:
Moses received the Torah at Sinai and transmitted it to Joshua, Joshua to the elders, and the elders to the prophets, and the prophets to the Men of the Great Assembly. They said three things: Be patient in [the administration of] justice, raise many disciples and make a fence round the Torah.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
20עשו משמרת למשמרתי
The Talmud reads “You shall keep My safeguard” (Leviticus 18:30) as “make a safeguard for My safeguard,” the basis for rabbinic prohibitions that guard the Torah’s own prohibitions.
Yevamot 21a:12–13יבמות כ״א א:י״ב-י״ג
רַב כָּהֲנָא אָמַר מֵהָכָא: ״וּשְׁמַרְתֶּם אֶת מִשְׁמַרְתִּי״ — עֲשׂוּ מִשְׁמֶרֶת לְמִשְׁמַרְתִּי. אֲמַר לֵקהּ אַבָּיֵי לְרַב יוֹסֵף: הָא דְּאוֹרָיְיתָא הִיא! דְּאוֹרָיְיתָא, וּפֵירְשׁוּ רַבָּנַן. כׇּל הַתּוֹרָה נָמֵי פֵּירְשׁוּ רַבָּנַן! אֶלָּא: מִדְּרַבָּנַן, וּקְרָא אַסְמַכְתָּא בְּעָלְמָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
21אבא יסד ברתא
There the Zohar’s “Abba founded the daughter” is explained: as Chochmah comes from nothing into something, not by gradual descent, so Malchus, the level of letters, is founded directly in Chochmah and also comes from “nothing.”
Kehot’s noteנסמן לעיל ד, ג.
22ע״פ שחורה אני
The page confirms it.
Kehot’s noteאולי הכוונה ללקו״ת שה״ש ז, א.
23Knesses Yisrael says, “I am black, yet comely.” The parenthesis refers to the explanation of this verse for more on this theme.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
24משה הוא בחי׳ יסוד אבא
the passage shares nothing with the note
Kehot’s noteמאו״א מ, נה. ראה לקמן קיב, ב.
25דאורייתא מח״ע נפקת
The Zohar on Yisro says, “The Torah comes forth from Chochmah above.” Here it explains why the Torah was given through Moshe, who is the Yesod of Abba, 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 9
26כי אם מאן אתה
Moshe and Aharon warn Pharaoh: “For if you refuse to let My people go, behold, tomorrow I will bring locusts into your border.” The Torah records the warning but no command from G-d to deliver it.
Exodus 10:4שמות י׳:ד׳
כִּי אִם־מָאֵן אַתָּה לְשַׁלֵּחַ אֶת־עַמִּי הִנְנִי מֵבִיא מָחָר אַרְבֶּה בִּגְבֻלֶךָ:
Else, if thou refuse to let My people go, behold, to-morrow will I bring locusts into thy border;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות י, ד.
27וארבה את זרעו
Yehoshua recounts that G-d led Avraham through Canaan, “and I multiplied his seed, and I gave him Yitzchak.” The Alter Rebbe links arbeh, “locust,” to va’arbeh, “and I multiplied,” as a sign of the locust’s lofty root.
Joshua 24:3יהושע כ״ד:ג׳
וָאֶקַּח אֶת־אֲבִיכֶם אֶת־אַבְרָהָם מֵעֵבֶר הַנָּהָר וָאוֹלֵךְ אֹתוֹ בְּכׇל־אֶרֶץ כְּנָעַן וָאַרְבֶּה אֶת־זַרְעוֹ וָאֶתֶּן־לוֹ אֶת־יִצְחָק:
And I took your father Abraham from beyond the River, and led him throughout all the land of Canaan, and multiplied his seed, and gave him Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ג.
28נטה את ידך
After Moshe’s warning, G-d tells him, “Stretch out your hand over the land of Egypt for the locusts.” The parenthesis notes that this command is written, though no command to give the warning is.
Exodus 10:12שמות י׳:י״ב
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה נְטֵה יָדְךָ עַל־אֶרֶץ מִצְרַיִם בָּאַרְבֶּה וְיַעַל עַל־אֶרֶץ מִצְרָיִם וְיֹאכַל אֶת־כׇּל־עֵשֶׂב הָאָרֶץ אֵת כׇּל־אֲשֶׁר הִשְׁאִיר הַבָּרָד:
And the L-RD said unto Moses: ‘Stretch out thy hand over the land of Egypt for the locusts, that they may come up upon the land of Egypt, and eat every herb of the land, even all that the hail hath left.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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להבין מארז״ל ע״פ כי טובים דודיך מיין
To understand the saying of our Sages on “For your love is better than wine”: “The words of the Scribes are sweet upon me”
The love of self-sacrifice beyond reason, hidden in every Jew, is brought out by the mitzvos, “the wine of the Torah,” and is revealed on Shabbos. Yet the blessings over the mitzvos, from the words of the Scribes, draw down an encompassing light above the inner light of the mitzvah itself, and so they are sweet “upon me” (alai) more than the wine of the Torah.
The maamar in brief
Our Sages read “For your love is better than wine” as “The words of the Scribes are sweet upon me more than the wine of the Torah.” Why “upon me,” alai, and not “to me”? The maamar begins with love. “To love Havayah your G-d, for He is your life” gives a reason: G-d is the source of all life and delight. But a love drawn from a reason stays within Chochmah, and G-d is exalted beyond Chochmah. Self-sacrifice, “with all your soul,” comes from a radiance of the Infinite One beyond reason, present but hidden in every Jew. The wine of the Torah, the fulfillment of the mitzvos, in which the supernal will above Chochmah is enclothed, brings it out: “Wine enters, the secret comes out.” Shabbos reveals it too, when the Sefiros, lowered for the six days of Creation, rise back to G-d’s Being and Essence. The blessings over the mitzvos are from the words of the Scribes: the mitzvah draws down an inner light, the blessing an encompassing light, and so it is sweet “upon me.” The blessing’s words run and return, as a person’s service does: first awe, then longing for the mitzvos.

Outline
	1“Sweet upon me” and love with a reasonWhy do the Sages say the words of the Scribes are sweet “upon me,” not “to me”? The maamar begins with “To love Havayah your G-d, for He is your life”: a love with a reason, for G-d is the source of all life and delight in the four worlds.¶1–2
	2Self-sacrifice beyond reasonA love drawn from a reason stays within Chochmah, but G-d is exalted beyond it. From a radiance of the Infinite One in every Jew’s soul comes self-sacrifice, a simple love that wants only “to be one with the One.”¶3
	3The wine of the Torah and ShabbosThis love is hidden in every Jew. The mitzvos, “the wine of the Torah,” which carry the supernal will above Chochmah, bring it out: “Wine enters, the secret comes out.” Shabbos reveals it too, when the Sefiros, lowered for the six days of Creation as a person bends his mind to a picture he draws, rise back to G-d’s Being and Essence.¶4–7
	4The blessings: “sweet upon me”The blessings over the mitzvos are from the words of the Scribes. The mitzvah draws down an inner light that enters the vessels; the blessing, said oveir, before the deed, draws down an encompassing light, and so it is sweet “upon me.”¶8–10
	5The words of the blessing“Blessed” draws from the source of all blessing, above the chain of worlds, to “You,” the revealed world, as Havayah; “our G-d, King of the world” brings the flow down to Malchus of Atzilus; “who has sanctified us with His commandments” reaches His very Being and Essence.¶11–12
	6Running and returningThe blessing first returns, drawing the flow down, then runs up into His Essence; so in “Fortunate is the man who fears G-d,” awe that keeps its distance comes first, then “he desires His commandments greatly.” Every flow from above comes through “reaching and not reaching,” and the words of the Scribes are rooted in “Where is the scribe?”, above the wine of the Torah.¶13–14


Key concepts
	“Sweet upon me” (arevim alai)ערבים עלי
	“Upon me,” not “to me”: the sweetness drawn down by the rabbinic blessing over a mitzvah is encompassing, resting above the person rather than entering within.

	The words of the Scribesדברי סופרים
	The rabbinic enactments, here the blessings over the mitzvos. Their root is “Where is the scribe?”, above the Written Torah, the book, and above the wine of the Torah.

	The wine of the Torahיינה של תורה
	The fulfillment of the mitzvos, in which the supernal will, above Chochmah, is enclothed. As wine brings out a secret, it brings out the hidden love.

	The hidden loveאהבה מסותרת
	The love of self-sacrifice, beyond reason, present in potential in every Jew because a radiance of the Infinite One is enclothed in his soul. It wants only to be one with the One.

	Shabbos: “He rested and was refreshed”שבת וינפש
	During the six days of Creation the Sefiros were lowered to create the world; on Shabbos they rise back to G-d’s Being and Essence, and the hidden love is revealed.

	Encompassing light (Or Makif)אור מקיף
	Light too high to enter the vessels. The mitzvah itself draws down the inner light; the blessing said before it draws down the encompassing light.

	Running and returning (ratzo vashov)רצוא ושוב
	The two movements of the blessing and of a person’s service, matching “reaching and not reaching”: every flow from above comes first as withdrawal, then as expansion.


Section 1 · ¶1–2
“Sweet upon me” and love with a reason
1להבין מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ כי טובים דודיך מיין. ערבים עלי12 דברי סופרים יותר מיינה של תורה.3 וי״ל [ויש לומר] לשון עלי והל״ל [והוה ליה למימר] לי.
[We need] to understand the saying of our Sages, of blessed memory, on the verse “For your love is better than wine”: “The words of the Scribes are sweet upon me (arevim alai) more than the wine of the Torah.” And we need to understand the expression alai (“upon me”); it should have said li (“to me”).
A new section opens with the Sages’ teaching on “For your love is better than wine”: “The words of the Scribes are sweet upon me, more than the wine of the Torah.” The maamar asks why they said alai, “upon me,” and not li, “to me.”


הנה כתיב לאהבה את4 ה׳ אלקיך כי הוא חייך. פי׳ כי הוא חייך. היינו נתינת טעם.
Now, it is written, “To love Havayah your G-d, for He is your life.” The meaning of “for He is your life” is that it gives a reason.
To answer, the maamar first looks at the verse “To love Havayah your G-d … for He is your life.” The words “for He is your life” give a reason for the love.




2וכנודע דכי משמש בארבע לשונות.56 וכאן הוא משמש בלשון דהא. שהוא נתינת טעם לאהבה את ה׳ אלקיך מפני שהוא חייך.
As is known, ki serves in four senses, and here it serves in the sense of dehai (“because”): it gives a reason for loving Havayah your G-d — because He is your life.
As the Talmud says, the word ki has four meanings; here it means “because.” The verse gives the reason to love G-d: because He is your life.


שהמאציל העליון ב״ה הוא מקור החיים ומקור התענוגים כמ״ש כי עמך מקור חיים78 וגו׳ וממך הכל9 כתיב שממנו נמשכו כל החיים והתענוגים הנמצאים בארבעה עולמות אבי״ע [אצילות בריאה יצירה עשיה] והוא ית׳ הוא חיי החיים.
For the supernal Emanator, blessed be He, is the source of life and the source of delights, as it is written, “For with You is the source of life,” etc.; and it is written, “Everything is from You”: from Him are drawn all the life and delights found in the four worlds of Atzilus (Emanation), Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), and He, may He be blessed, is the Life of life.
The Emanator is the source of all life and all delight, as the verses say, “For with You is the source of life” and “Everything is from You.” All the life and pleasure in the four worlds, Atzilus, Beriah, Yetzirah and Asiyah, comes from Him, so He is the Life of all life.




Section 2 · ¶3
Self-sacrifice beyond reason
3ואי לזאת כשיתבונן האדם בזה יומשך מזה לאהבה את ה׳ שכמו שאוהב האדם לחיי נפשו כך יאהוב את ה׳ שהוא חיי החיים כולם וחיי נפשו בפרט.
Accordingly, when a person contemplates this, he will be drawn by it to love G-d: just as a person loves the life of his soul, so will he love G-d, who is the Life of all life, and the life of his own soul in particular.
Contemplating this, a person comes to love G-d: as everyone loves his own life, so he will love G-d, the Life of all life and of his own soul in particular.


אך אהבה זו שנמשכה מן הטעם כי הוא חייך לא נק׳ עדיין מס״נ [מסירות נפש] הנא׳ [הנאמר] בפסוק בכל נפשך ובכל מאדך10 מאחר שנמשכ׳ [שנמשכת] מן הטעם כי הוא חייך ונודע שבחי׳ טנת״א [טעמים נקודות תגין אותיות] הוא בבחי׳ הנאצלי׳ [הנאצלים] טעמים בחכמה11 כו׳.
But this love, which is drawn from the reason “for He is your life,” is not yet called the self-sacrifice (mesirus nefesh) stated in the verse “with all your soul and with all your might,” since it is drawn from the reason “for He is your life.” And it is known that the level of ta’amim, nekudos, tagin and osiyos (cantillation notes, vowels, crowns and letters) is in the level of the emanated [realms]: ta’amim (“reasons”) in Chochmah (wisdom), etc.
Yet love born of a reason is not yet the self-sacrifice of “with all your soul and with all your might.” A reason belongs to Chochmah: of the four parts of the Torah’s text (cantillation notes, vowels, crowns and letters), the ta’amim, a word that also means “reasons,” are placed in Chochmah, which is one of the emanated levels.


אבל המאציל א״ס ב״ה מרומם ונשגב אף מגדר החכמה כמ״ש כולם בחכמה עשית12 שהחכמה נחשבת לעשיי׳ [לעשייה] גשמית קמיה ית׳.
But the Emanator, the Infinite One (Ein Sof), blessed be He, is exalted and transcendent even beyond the bounds of Chochmah, as it is written, “You made them all with wisdom”: for Chochmah is considered physical action (asiyah) before Him, may He be blessed.
The Emanator, the Infinite One, is beyond even Chochmah. “You made them all with wisdom” counts Chochmah among the things He made: before Him, even wisdom is like physical action.


ומזה נמשך בחי׳ מסירת נפש (שיש בכח בכל א׳ מישראל מחמת שמלובש בנשמתו הארה מבחי׳ א״ס ב״ה שלמעלה מן החכמה והטעם כו׳)
And from this is drawn the level of self-sacrifice (which is present in potential in every one of Israel, because there is enclothed in his soul a radiance from the level of the Infinite One, blessed be He, which is above Chochmah and reason, etc.):
From this level beyond Chochmah comes the capacity for self-sacrifice. Every Jew has it at least in potential, because a ray of the Infinite One, which is above Chochmah and reason, is enclothed in his soul.


למסור נפשו באחד בלי טעם ודעת כלל רק מצד אהבה הפשוטה לה׳ המרומם לבדו ואין ערוך אליו כלל וכמ״ש אני הוי״ה לא שניתי13 כו׳
to give over his soul to the One, without any reason or knowledge at all, but only out of a simple love for G-d, who alone is exalted and to whom there is no comparison at all; as it is written, “I, Havayah, have not changed,” etc.
This self-sacrifice means giving oneself over to the One with no reason at all, out of simple love for G-d, who alone is exalted beyond any comparison. The verse “I, Havayah, have not changed” expresses that He is beyond all change.


בין קודם שנברא העולם ובין אחר שנברא העולם אין בו שום שינוי והתפעלות כלל וענין אהבה זו היינו שאינו רוצה להיות נפרד מיחודו ית׳
Whether before the world was created or after the world was created, there is no change or being affected in Him at all. And the nature of this love is that one does not want to be separated from His unity, may He be blessed,
Creating the world made no change in Him whatsoever. The love that answers to this level is the wish never to be separated from His unity.


אלא למהוי אחד באחד ממש והיינו ענין בכל נפשך ובכל מאדך למסור נפשו ממש למעלה מן הטעם והדעת והוא ההתקשרות במהותו ועצמותו ית׳ שלמעלה מעלה מבחי׳ טנת״א [טעמים נקודות תגין אותיות] כנ״ל:
but rather “to be one with the One,” truly. And this is the meaning of “with all your soul and with all your might”: to actually give over his soul, above reason and knowledge; and this is the bond with His very Being and Essence, may He be blessed, which is far, far above the level of ta’amim, nekudos, tagin and osiyos, as [explained] above.
Its aim is to be truly “one with the One,” and this is “with all your soul and with all your might”: giving oneself over beyond reason. It binds the soul to G-d’s very Being, far above the level of ta’amim, the realm of reasons.




Section 3 · ¶4–7
The wine of the Torah and Shabbos
4והנה אהבה ומס״נ [ומסירות נפש] זו יש בכל א׳ מישראל בכח אלא שהיא בבחי׳ העלם והסתר. וכדי להוציאה מההעלם אל הגלוי הוא ע״י בחינת יינה של תורה דוקא.
Now, this love and self-sacrifice (mesirus nefesh) is present in potential in every one of Israel, only it is in a state of hiddenness and concealment. And bringing it out from hiddenness into revelation is through the level of “the wine of the Torah,” specifically.
This love and readiness for self-sacrifice exist in every Jew in potential, but hidden. They come into the open only through “the wine of the Torah.”


כמארז״ל [כמאמר רבותינו זכרונם לברכה] נכנס יין יצא סוד14 והסוד הגנוז בנפש היא האהבה מסותרת הנ״ל וע״י שיכנס בנפשו בחי׳ יינה של תורה
As our Sages, of blessed memory, said: “Wine enters, the secret comes out.” And the secret hidden away in the soul is the hidden love mentioned above. And when the level of the wine of the Torah enters his soul,
As the Sages say, “Wine enters, the secret comes out.” The secret hidden in the soul is this hidden love, and the wine that brings it out is the wine of the Torah entering the soul.


שהוא בחי׳ קיום התומ״צ [התורה ומצות] שעי״ז נמשך התגלות האהבה המסותרת שתצא האהבה אל הגלוי בלב כנס״י [כנסת ישראל] שיהיו בוערים באהבה פשוטה למהוי אחד באחד.
which is the level of fulfilling the Torah and the mitzvos, through this the revelation of the hidden love is drawn forth, so that the love comes out into revelation in the heart of the Congregation of Israel (Knesses Yisrael), so that they burn with a simple love “to be one with the One.”
The wine of the Torah is the keeping of the Torah and its mitzvos. Through it the hidden love is revealed in the heart of Knesses Yisrael, so that they burn with a simple love, wanting to be one with the One.




5והנה בשבת מתגלה ג״כ בחי׳ האהבה מסותרת בבחי׳ גלוי.15 והענין דהנה כתיב ששת ימים עשה16 ה׳ את השמים וכו׳ וביום השביעי שבת.
Now, on Shabbos too the level of the hidden love is revealed, openly. The explanation: it is written, “Six days G-d made the heavens,” etc., “and on the seventh day He rested.”
On Shabbos too the hidden love comes into the open. To explain why, the maamar turns to the verse “Six days G-d made the heavens,” and so on, “and on the seventh day He rested.”


כי בעשרה מאמרות שהם ע״ס [עשר ספירות] נברא העולם.1718 ובראשית נמי מאמר הוא1920 דהיינו שגם החכמה דאצי׳ ראשית האצי׳ הוא ג״כ בחי׳ מאמר לבד לגבי מהו״ע [מהותו ועצמותו] ית׳ וכנ״ל בענין כלם בחכמה עשית.
For the world was created with ten utterances, which are the ten Sefiros. And “‘In the beginning’ is also an utterance”: that is, even the Chochmah (wisdom) of Atzilus (Emanation), the beginning of Atzilus, is also only a level of utterance relative to His Being and Essence, may He be blessed, as [explained] above on “You made them all with wisdom.”
The world was created through ten utterances, which are the ten Sefiros, and the Talmud counts “In the beginning” as an utterance too. So even Chochmah of Atzilus, the first of all levels, is only an “utterance” compared with G-d’s own Being, as “You made them all with wisdom” showed above.




6ובשי״ב [ובששת ימי בראשית] נשפלו החכמה והמדות עליונות שהם הע״מ [העשרה מאמרות] לברוא העולם כמו עד״מ האדם העושה איזה מלאכה שכותב או מצייר איזה ציור
And during the six days of Creation the supernal Chochmah (wisdom) and emotive attributes (middos), which are the ten utterances, were lowered to create the world. As, by way of analogy, a person who does some work, who writes or draws some picture:
During the six days of Creation the supernal Chochmah and emotive attributes, the ten utterances, were lowered in order to create. The maamar compares this to a person who writes or draws.


אזי משפיל שכלו ומחשבתו לעיין באותו הציור והכתב וכשגמר מחשבתו חוזרים שכלו ומחשבתו למהותן ועצמותן.
he then lowers his intellect and thought to look into that picture and writing; and when he has finished his thought, his intellect and thought return to their own being and essence.
While working, he lowers his mind and thought into the picture or the writing; when he finishes, his mind and thought return to their own state.


כך עד״מ למעלה בשי״ב [בששת ימי בראשית] נשפלו הע״ס [העשר ספירות] עליונות להיות בריאת העולם על ידיהן ובשבת שבת וינפש21 שנתעלו החכמה ומדות למהו״ע [למהותו ועצמותו] ית׳ המרומם ונשגב לבדו בבחי׳ אין ערוך כו׳ מקור התענוגים.
So too, by way of analogy, above: during the six days of Creation the supernal ten Sefiros were lowered, so that the creation of the world would come about through them; and on Shabbos, “He rested and was refreshed”: Chochmah and the middos were raised up to His Being and Essence, may He be blessed, who alone is exalted and transcendent, at the level of “There is none to compare,” etc., the source of delights.
So above: during the six days the ten Sefiros lowered themselves so as to create through them, and on Shabbos “He rested and was refreshed”: Chochmah and the middos rose back up into G-d’s own Being, beyond all comparison, the source of all delight.




7ולכן מתגלה בשבת בחי׳ אהבה מסותרת שהיא מבחי׳ זו למעלה מבחי׳ חכמה ובחי׳ טעמים כו׳ כנ״ל.
Therefore on Shabbos the level of the hidden love is revealed, for it is from this level, above the level of Chochmah (wisdom) and the level of reasons, etc., as [explained] above.
That is why the hidden love is revealed on Shabbos: it comes from the very level, above Chochmah and reasons, to which the Sefiros return on Shabbos.


וכ״ז [וכל זה] בא ע״י שנכנס בנפש האדם בחי׳ יינה של תורה היינו קיום המצות שבהם מלובש רצון העליון שהוא למעלה מבחי׳ חכמה כנודע
And all this comes about through the level of the wine of the Torah entering a person’s soul, that is, the fulfillment of the mitzvos, in which the supernal will is enclothed, which is above the level of Chochmah, as is known.
All this comes about through the wine of the Torah entering the soul, which means keeping the mitzvos, for the supernal will, which is above Chochmah, is enclothed in them.


וע״י גילוי רצה״ע [רצון העליון] יתעורר באדם גלוי האהבה מסותרת שהיא בחי׳ אהבה ורצון שלמעלה מן החכמה והטעם וזהו ענין נכנס יין יצא סוד:22
And through the revelation of the supernal will, the revelation of the hidden love will be aroused in a person, which is a level of love and will that is above Chochmah and reason. And this is the meaning of “Wine enters, the secret comes out.”
When the supernal will is revealed through the mitzvos, it awakens in the person the hidden love, itself a love and will above Chochmah and reason. This is “Wine enters, the secret comes out.”




Section 4 · ¶8–10
The blessings: “sweet upon me”
8ועתה יובן ענין ערבים עלי ד״ס יותר מיינה של תורה. עלי דוקא והיינו כי המצות עצמן נק׳ יינה של תורה כנ״ל. והנה הברכות23 שמברכים על המצות הם מד״ס.2425
Now the meaning of “The words of the Scribes are sweet upon me more than the wine of the Torah” will be understood — “upon me” specifically. That is: the mitzvos themselves are called “the wine of the Torah,” as [explained] above; and the blessings recited over the mitzvos are from the words of the Scribes.
Now the Sages’ saying can be understood, with its stress on “upon me.” The mitzvos themselves are the wine of the Torah, and the blessings said over the mitzvos are rabbinic, from the words of the Scribes.




9והם למעלה מקיום המצות עצמן כמ״ש בע״ח [בעץ חיים]26 שע״י עצם המצוה נמשך בחי׳ האו״פ [האור פנימי] המתלבש בתוך הכלים ממש וע״י הברכה שעל המצוה ממשיכים בחי׳ האור מקיף27 שהוא למעלה מבחי׳ האו״פ [האור פנימי] שלכך א״י [אינו יכול] להתלבש בתוך הכלי
And they are above the fulfillment of the mitzvos themselves, as is written in Etz Chaim: through the mitzvah itself the level of the inner light (Or Pnimi) is drawn down, which is enclothed within the actual vessels; and through the blessing over the mitzvah one draws down the level of the encompassing light (Or Makif), which is above the level of the inner light, and for this reason it cannot be enclothed within the vessel.
The blessings rank above the mitzvah itself. As written in Etz Chaim, the Arizal’s teachings, the act of the mitzvah draws down an inner light (Or Pnimi) that enters the vessels, while the blessing over it draws down an encompassing light (Or Makif), too high to enter any vessel.


וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] כל המצות מברך עליהן עובר לעשייתן28 לשון עובר הוא ענין מקיף29 כמו עובר לסוחר.3031
And this is what our Sages, of blessed memory, said: “Over all the mitzvos one recites a blessing oveir la’asiyasan (before doing them).” The word oveir denotes something encompassing, as in oveir lasocher (“current with the merchant”).
This is hinted in the Sages’ rule that a blessing is said over a mitzvah “oveir la’asiyasan,” before doing it. Oveir literally means “passing over,” and the maamar reads it as encompassing, as in the silver Avraham paid, “current with the merchant” (oveir lasocher).




10וזהו ענין ערבים עלי ד״ס ולא אמר לי. כי פי׳ עלי היינו לומר שההמשכה ע״י הברכה הוא בבחי׳ מקיף
And this is the meaning of “The words of the Scribes are sweet upon me (alai),” and it did not say li (“to me”): for the meaning of alai is to say that the drawing down through the blessing is in the mode of the encompassing [light],
This is why the Sages said “sweet upon me” and not “to me”: “upon” means that what the blessing draws down is encompassing, resting above the person rather than entering within.


וזהו עלי ולכך ערבים יותר מיינה של תורה שהם רק בחי׳ או״פ [אור פנימי] כו׳ ונועם ה׳ והעריבות הנמשך ע״י הברכה שהוא מד״ס הוא מבחי׳ מקיף וזהו ערבים עלי.
and this is alai (“upon me”). And therefore they are sweeter than the wine of the Torah, which is only the level of the inner light, etc. And “the pleasantness of G-d” and the sweetness drawn down through the blessing, which is from the words of the Scribes, is from the level of the encompassing [light]; and this is “sweet upon me.”
That is why the words of the Scribes are sweeter than the wine of the Torah, the mitzvos, which bring only inner light. The pleasantness and sweetness drawn down by the rabbinic blessing come from the encompassing level: “sweet upon me.”




Section 5 · ¶11–12
The words of the blessing
11ופי׳ וענין ל׳ [לשון] הברכה בא״י [ברוך אתה ה׳] אמ״ה [אלקינו מלך העולם] אקב״ו [אשר קדשנו במצותיו וצונו] היינו ברוך הוא המשכ׳ מבחי׳ ראש ומקור כל ברכה מקור החיים שלמעלה מהשתלשלות.
And the meaning and substance of the wording of the blessing, “Blessed are You, Havayah, our G-d, King of the world, who has sanctified us with His commandments and commanded us,” is this: Baruch (“blessed”) is a drawing down from the level of the head and source of all blessing, the source of life, which is above the chain of descending worlds (hishtalshelus).
Now the wording of the blessing, “Blessed are You, Havayah, our G-d, King of the world, who has sanctified us with His commandments and commanded us,” is explained phrase by phrase. Baruch, “blessed,” is a drawing down from the head and source of all blessing, the source of life, which is above the chain of worlds.


ונמשך ברכה והמשכה זו אל בחי׳ אתה הוא בחי׳ עלמא דאתגליא שיהיה בחי׳ הוי״ה שהוא כללות ההשתלשלות יו״ד צמצום ה״א התפשטות ו׳ המשכה ה׳ התפשטות.
And this blessing and drawing down is drawn to the level of Atah (“You”), which is the level of the revealed world (alma de’isgalya), that there be the level of Havayah, which is the whole of the chain of descent: the yud, tzimtzum (contraction); the hei, expansion; the vav, drawing down; the hei, expansion.
This flow is drawn to Atah, “You,” addressed as one who is present, which stands for the revealed world, so that it becomes Havayah, the whole chain of worlds in four letters: yud, contraction; hei, expansion; vav, drawing down; and the final hei, expansion.




12וז״ש [וזהו שכתוב] ברכת הוי״ה32 היא תעשיר ובאברהם כתיב והיה ברכה33 שהברכה היא בחי׳ הוי״ה ואח״כ אומרים אמ״ה [אלקינו מלך העולם] שיומשך השפע למטה עד גם בבחי׳ מלך העולם שהיא בחי׳ מל׳ דאצי׳ שהיא בחי׳ תחתונה שבאצי׳ כנודע.
And this is what is written, “The blessing of Havayah, it makes rich”; and of Avraham it is written, “And be a blessing”: for the blessing is the level of Havayah. And afterward we say “our G-d, King of the world,” so that the flow (shefa) be drawn downward, even to the level of “King of the world,” which is the level of Malchus (sovereignty) of Atzilus (Emanation), which is the lowest level in Atzilus, as is known.
So it says, “The blessing of Havayah, it makes rich,” and Avraham is told, “And be a blessing”: blessing is the level of Havayah. Then come the words “our G-d, King of the world,” drawing the flow further down to Malchus of Atzilus, the lowest level of Atzilus.


אשר הוא בחי׳ תענוג העליון כמה שכתוב באשרי כי אשרוני בנות.34 בכדי לקדשנו במצותיו הקב״ה מניח תפילין35 כו׳ שהם מבחי׳ מהו״ע [מהותו ועצמותו] ית׳.
Asher (“who”) is the level of the supernal delight, as it is written, “In my happiness (be’oshri), for daughters have called me happy.” In order “to sanctify us with His commandments”: the Holy One, blessed be He, puts on tefillin, etc., which are from the level of His Being and Essence, may He be blessed.
Asher, “who,” is read as delight, like Leah’s words when she named Asher, “In my happiness (be’oshri), for daughters have called me happy.” That delight is “to sanctify us with His commandments,” which come from G-d’s own Being, as the Talmud says that the Holy One, blessed be He, Himself puts on tefillin.




Section 6 · ¶13–14
Running and returning
13ונמצא יש בהברכה בחי׳ רו״ש [רצוא ושוב] תחלה הוא השוב להמשיך השפע למטה עד בחי׳ מלך העולם ואח״כ הרצוא קדשנו במצותיו במהו״ע [במהותו ועצמותו] להמשיך משם למטה.
It follows that in the blessing there is the level of running and returning (ratzo vashov). First is the returning: to draw the flow down to the level of “King of the world.” And afterward the running: “who has sanctified us with His commandments,” into His Being and Essence, to draw down from there below.
So the blessing contains ratzo vashov, running and returning. First comes the “returning,” drawing the flow down to “King of the world”; then the “running,” “who has sanctified us with His commandments,” reaching into G-d’s own Being in order to draw down from there.


וז״ש [וזהו שכתוב] אשרי איש ירא את36 ה׳. מתחלה בחי׳ ריחוק שירא לגשת אל הקדש מי אנכי כי באתי עד הלום.37
And this is what is written, “Fortunate is the man who fears G-d”: first the level of distance, that he is afraid to approach the holy — “Who am I, that I have come this far?”
The verse “Fortunate is the man who fears G-d” shows the same order in a person. First comes distance: he is afraid to approach the holy, thinking, “Who am I, that I have come this far?”




14ואח״כ במצותיו חפץ מאד.38 דהיינו אמת שאיני ראוי לכך אך מ״מ במצותיו חפץ מאד. והטעם שצ״ל רו״ש [רצוא ושוב]
And afterward, “he desires His commandments greatly”: that is, it is true that I am not worthy of this, but nevertheless “he desires His commandments greatly.” And the reason there must be running and returning
Then comes “he desires His commandments greatly”: true, I am not worthy of this, and yet he greatly desires His mitzvos. The maamar now asks why there must be both running and returning.


כי כל המשכה מלמעלה צ״ל ע״י מטי ולא מטי תחלה בחי׳ הסתלקות שהוא ענין לא מטי ואח״כ התפשטות בחי׳ מטי.
is that every drawing down from above must come through “reaching and not reaching” (mati velo mati): first the level of withdrawal, which is the matter of “not reaching,” and afterward expansion, the level of “reaching.”
Every flow from above comes through “reaching and not reaching” (mati velo mati): first a withdrawal, the “not reaching,” and then an expansion, the “reaching.”


ולכן צ״ל אתעדל״ת [אתערותא דלתתא] ג״כ בחי׳ רו״ש [רצוא ושוב] וזהו ענין ערבים עלי ד״ס ששרש דברי חז״ל [חכמינו זכרונם לברכה] נמשך מבחי׳ סופר בחי׳ איה סופר
And therefore the arousal from below must also be [in] the mode of running and returning. And this is the meaning of “The words of the Scribes are sweet upon me”: for the root of the words of our Sages, of blessed memory, is drawn from the level of sofer (scribe), the level of “Where is the scribe?”
So the arousal from below, our own service, must also have running and returning. This explains “The words of the Scribes are sweet upon me”: the Sages’ words come from sofer, “Where is the scribe?”


שהוא למעלה מבחי׳ יינה של תורה שתושב״כ [שתורה שבכתב] נק׳ ספר כו׳ וכמש״ל [וכמה שכתוב לעיל]. ועמ״ש מענין ברכת המצות בפסוק ועשית בגדי קדש3940 ע״ש:
which is above the level of the wine of the Torah, for the Written Torah is called sefer (book), etc., as explained above. And see what is written on the blessings over the mitzvos on the verse “And you shall make holy garments”; see there.
The scribe stands above the wine of the Torah, since the Written Torah is only the “book,” as explained at the start. For more on the blessings over the mitzvos, the maamar refers to the explanation of the verse “And you shall make holy garments.”



In one’s avodah
When a person contemplates that G-d is the Life of all life, and the life of his own soul, he comes to love Him. A deeper love, the self-sacrifice that wants only to be one with the One, lies hidden in every Jew, and keeping the mitzvos, the wine of the Torah, brings it out. In the blessing over a mitzvah a person’s service should run and return: first awe that keeps its distance, “Who am I, that I have come this far?”, and then, though he knows he is not worthy, “he desires His commandments greatly.”
Questions for discussion
	Why is the love that comes from “for He is your life” not yet the self-sacrifice of “with all your soul and with all your might”?
	How do the mitzvos, “the wine of the Torah,” bring out the hidden love, and why does it matter that the supernal will is enclothed in them?
	How does the analogy of a person who draws a picture, and whose mind then returns to itself, explain why the hidden love is revealed on Shabbos?
	Why is the blessing over a mitzvah, from the words of the Scribes, sweet “upon me” more than the mitzvah itself, and what does oveir teach about it?
	How do awe that keeps its distance and longing for the mitzvos fit together, and why must every flow from above come through “reaching and not reaching”?

Sources and references
Notes
Paragraph 1
1להבין — ערבים עלי
According to the note, another transcript of this section of the maamar is printed there.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ רב. הנחה אחרת ובאריכות יותר במאמרי אדה״ז כתובים ח״ב ע׳ קכג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ראה מאמרי אדה״א נביאים ע׳ נה.
2כי טובים דודיך מיין, ערבים עלי ד״ס
“Let him kiss me with the kisses of his mouth, for your love is better than wine.” The Sages read this verse as praise for the words of the Scribes.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Avodah Zarah 35a:6עבודה זרה ל״ה א:ו׳
הִשִּׂיאוֹ לְדָבָר אַחֵר וְכוּ׳. מַאי ״כִּי טוֹבִים דֹּדֶיךָ מִיָּיִן״? כִּי אֲתָא רַב דִּימִי אָמַר: אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲרֵיבִים עָלַי דִּבְרֵי דוֹדֶיךָ יוֹתֵר מִיֵּינָהּ שֶׁל תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשה״ש א, ב. שהש״ר שם. ראה ע״ז לה, א.
3ערבים עלי דברי סופרים יותר מיינה של תורה
The Midrash on this verse says, “The words of the Scribes are dearer than the words of the Torah, as it says, ‘For your love is better than wine.’” The maamar explains why this is so.
Shir HaShirim Rabbah 1:8–9שיר השירים רבה א׳:ח׳-ט׳
… לְסֻסָתִי בְּרִכְבֵי פַרְעֹה, דָּרַשׁ רַבִּי פַּפִּיס (איוב כג, יג): וְהוּא בְאֶחָד וּמִי יְשִׁיבֶנּוּ, דָּן יְחִידִי לְכָל בָּאֵי עוֹלָם וְאֵין לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם. אָמַר לוֹ רַבִּי עֲקִיבָא דַּיֶּךָ פַּפִּיס שֶׁלֹא לְהָשִׁיב עַל דִּבְרֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם, לְפִי שֶׁהַכֹּל בֶּאֱמֶת וְהַכֹּל בַּדִּין, שֶׁכֵּן כְּתִיב (ישעיה ו, א): וָאֶרְאֶה אֶת ה׳ ישֵׁב עַל כִּסֵּא רָם וְנִשָֹּׂא. אָמַר רַבִּי סִימוֹן כִּסֵּא שֶׁמַּפְרִישׁ בֵּין מִיתָה לְחַיִּים, (מלכים א כב, יט): וְכָל צְבָא הַשָּׁמַיִם עוֹמְדִים עָלָיו מִימִינוֹ וּמִשְׂמֹאלוֹ, וְכִי יֵשׁ שְׂמֹאל לְמַעְלָה, וַהֲלֹא …
“If you do not know, fairest among women, go out in the footsteps of the flock, and herd your kids by the tents of the shepherds” (Song of Songs 1:8). “Go out in the footsteps of [be’ikvei] the flock.” Rabbi Eliezer, Rabbi Akiva, and the Rabbis, Rabbi Eliezer says: From the coal-baked loaf that the Israelites took in their hands from Egypt, from which they ate for thirty-one days, as Rabbi Shila said: You know that there were sixty-two meals for the Israelites from this coal-baked loaf, [you know] what …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4לאהבה את ה׳
Moshe urges Israel “to love Havayah your G-d, to listen to His voice and to cleave to Him, for He is your life.” The maamar reads “for He is your life” as the reason given for the love.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, כ.
Paragraph 2
5דכי משמש בארבע לשונות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראש השנה ג, א.
6דכי משמש בארבע לשונות
Reish Lakish teaches that ki has four meanings: “if,” “perhaps,” “but” and “because.” The maamar reads the ki of “for He is your life” in the last sense, as a reason.
Rosh Hashanah 3a:2–3ראש השנה ג׳ א:ב׳-ג׳
וְאָמַר רַבִּי אֲבָהוּ: אַל תִּקְרֵי ״וַיִּרְאוּ״, אֶלָּא ״וַיִּירָאוּ״, כִּדְרֵישׁ לָקִישׁ. דְּאָמַר רֵישׁ לָקִישׁ, ״כִּי״ מְשַׁמֵּשׁ בְּאַרְבַּע לְשׁוֹנוֹת: אִי, דִּילְמָא, אֶלָּא, דְּהָא. מִי דָּמֵי? הָתָם כְּנַעַן, הָכָא סִיחוֹן! תָּנָא: הוּא סִיחוֹן, הוּא עֲרָד, הוּא כְּנַעַן. סִיחוֹן — שֶׁדּוֹמֶה לִסְיָיח בַּמִּדְבָּר, כְּנַעַן — עַל שֵׁם מַלְכוּתוֹ, וּמָה שְׁמוֹ — עֲרָד שְׁמוֹ. אִיכָּא דְּאָמְרִי: עֲרָד — שֶׁדּוֹמֶה לְעָרוֹד בַּמִּדְבָּר, כְּנַעַן — עַל שֵׁם מַלְכוּתוֹ, וּמָה שְׁמוֹ — סִיחוֹן שְׁמוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
7כי עמך מקור חיים
Kehot’s note points to Psalms 35:10 for these words.
Psalms 35:10תהילים ל״ה:י׳
Kehot’s noteתהלים לה, י.
8כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The verse shows that G-d is the source of all life. (The Kehot note gives 35:10.)
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9וממך הכל
David, giving the gifts for the Temple, says, “For everything is from You, and from Your hand we have given You.” The maamar brings it to show that all life and delight come from G-d.
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יד.
Paragraph 3
10בכל נפשך ובכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar reads “with all your soul” as self-sacrifice beyond reason.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11טעמים בחכמה
The passage in Vayikra states that all ta’amim are drawn from Chochmah, since ta’amim are in the Name Ayin-Beis, which is Chochmah; so salt, rooted in the gevuros of Abba, Chochmah, has no taste (ta’am) of its own yet gives taste to meat.
Numbers 11:3במדבר י״א:ג׳
וַיִּקְרָא שֵׁם־הַמָּקוֹם הַהוּא תַּבְעֵרָה כִּי־בָעֲרָה בָם אֵשׁ ה׳
And the name of that place was called Taberah, because the fire of the L-RD burnt among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקו״ת ויקרא ד, א. במדבר יא, ג. חוקת נז, ד. לפעמים אמרו טעמים בכתר, ולפעמים אמרו טעמים בחכמה, ראה בארוכה באוה״ת שמות כרך ז ע׳ ב׳תקעב ואילך. שם ע׳ ב׳תקעה (המאמר הנ״ל הוא הגהות לד״ה הידוע ”וארא תקע״ב” המובא כו״כ פעמים במאמרי הצ״צ ושלאחריו), ומבאר שם שיש ב׳ טעמים א) הטעם המושג בשכל והשגה, וכענין מ״ט דר׳ מאיר וכו׳ זהו ענין טעמים בחכמה, והב׳ טעם שלמעלה מהשכל ונק׳ טעם הכמוס, ומציין שם לביאוה״ז מאדה״א פח, ב ואילך.
12כולם בחכמה עשית
“How many are Your works, G-d; You made them all with wisdom.” The maamar infers that before G-d even Chochmah counts as something made.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
13אני הוי״ה לא שניתי
“For I, Havayah, have not changed.” The maamar uses it to say that the creation of the world made no change in G-d.
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)
Paragraph 4
14נכנס יין יצא סוד
Rabbi Chiya teaches that yayin (wine) and sod (secret) both have the numerical value seventy: “Wine enters, the secret comes out.” The maamar applies it to the wine of the Torah bringing out the soul’s hidden love.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 38a:3–4סנהדרין ל״ח א:ג׳-ד׳
אָמַר לָהֶם: בָּנַיי, קוֹצִים אַתֶּם מְטִילִין לִי בְּעֵינַיי? אָמַר לוֹ רַבִּי חִיָּיא: רַבִּי, אַל יֵרַע בְּעֵינֶיךָ. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן – יָצָא סוֹד. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא, וְאָמְרִי לַהּ אָמַר רַב חִסְדָּא: דָּרֵשׁ מָרִי בַּר מָר, מַאי דִּכְתִיב: ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ כִּי צַדִּיק ה׳ אֱלֹקֵינוּ״? מִשּׁוּם דְּצַדִּיק ה׳ – ״וַיִּשְׁקֹד ה׳ עַל הָרָעָה וַיְבִיאֶהָ עָלֵינוּ״? אִין, צְדָקָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא עִם יִשְׂרָאֵל שֶׁהִקְדִּים גָּלוּת צִדְקִיָּהוּ וְעוֹד גָּלוּת יְכׇנְיָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 39aזח״ג לט, א
Kehot’s noteעירובין סה, א. סנהדרין לח, א. זח״ג לט, א.
Paragraph 5
15והנה בשבת מתגלה ג״כ בחי׳ האהבה מסותרת בבחי׳ גילוי
There the saying “I am black all the days of the week, and comely on Shabbos” is explained: the hidden love, called “black fire,” stays hidden all week, but on Shabbos it comes out of hiding into revelation.
Kehot’s noteראה ג״כ לקו״ת שה״ש ה, ד. לקמן פז, ד. דאית רצון ואית רצון דזהו ענין הנשמה היתירה שמתגלה בשבת. ועג״כ באוה״ת דרושים לר״ה ע׳ א׳תלט.
16ששת ימים עשה ה׳ את השמים וכו׳ וביום השביעי שבת
Shabbos is a sign forever, “for in six days G-d made the heavens and the earth, and on the seventh day He rested and was refreshed.” The maamar explains what this rest means above.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17בעשרה מאמרות . . נברא העולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, א.
18בעשרה מאמרות שהם ע״ס נברא העולם
“With ten utterances the world was created.” The maamar identifies the ten utterances with the ten Sefiros.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
19ובראשית נמי מאמר הוא
Counting the ten utterances of creation, the Talmud finds only nine “And He said” and answers, “‘In the beginning’ is also an utterance.” The maamar applies this to Chochmah, “the beginning.”
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Megillah 21aמגילה כ״א א
Kehot’s noteר״ה לב, א. מגילה כא, א.
20ובראשית נמי מאמר הוא
Rabbi Yochanan sets the minimum of ten verses read from the Torah against the ten utterances with which the world was created; the Talmud finds only nine “And He said” and answers, “‘In the beginning’ is also an utterance.” The Kehot note gives Megillah 21a; the passage is on 21b.
Megillah 21b:10–11מגילה כ״א ב:י׳-י״א
הֵי נִינְהוּ? ״וַיֹּאמֶר״ דִּבְרֵאשִׁית. הָנֵי תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל צְבָאָם״. אָמַר רָבָא, רִאשׁוֹן שֶׁקָּרָא אַרְבָּעָה — מְשׁוּבָּח, שֵׁנִי שֶׁקָּרָא אַרְבָּעָה — מְשׁוּבָּח, שְׁלִישִׁי שֶׁקָּרָא אַרְבָּעָה — מְשׁוּבָּח.
What are these? The expressions “And [G-d] said” in the first chapter of Genesis. But there are only nine? “In the beginning” is also a statement [through which the world was created], since it is written, “By the word of the L-rd the heavens were made, and by the breath of his mouth all of the hosts” (Psalms 33:6). Rava said: If the first one reads four verses he is praiseworthy; if the second reads four verses he is praiseworthy; if the third reads four verses he is praiseworthy.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 6
21שבת וינפש
“And on the seventh day He rested and was refreshed.” The maamar reads it as the rising of Chochmah and the middos back to G-d’s own Being.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
22נכנס יין יצא סוד
“Wine enters, the secret comes out.” Here the wine is the mitzvos and the secret is the hidden love they bring out.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 8
23והנה הברכות
According to the note, a passage from this point on is quoted in that maamar, with additions and changes.
Kehot’s noteקטע מכאן מובא בד״ה חייב אדם לברך תרל״ח פרק ג בהוספות ושינויים.
24הברכות שמברכים . . הם מד״ס
The note counts the blessings over the mitzvos among the seven rabbinic mitzvos, remembered by the sign נ״ע בשמח״ה, and points to a note in this volume on them.
Kehot’s noteמז׳ מצות דרבנן — וסימנם נ״ע בשמח״ה. ראה סה״מ ת״ש ע׳ 50 בהערה.
25שמברכים על המצות הם מד״ס
Kehot’s note points to Berakhot 15a for these words.
Berakhot 15aברכות ט״ו א
Kehot’s noteראה ברכות טו, א. רמב״ם הל׳ ברכות פ״א ה״ב.
Paragraph 9
26כמ״ש בע״ח
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteראה פע״ח שער ספירת העומר ספ״ג.
27וע״י הברכה שעל המצוה ממשיכים בחי׳ האור מקיף
In the Arizal’s teaching on counting the Omer, to which the Kehot note points, the blessing is speech and breath leaving the mouth, an encompassing light (Or Makif), while the inner light (Or Pnimi) entered only through an offering. The maamar brings this to show that a blessing draws down an encompassing light.
Pri Etz Chaim, Gate of the Omer Count 3:6פרי עץ חיים, שער ספירת העומר ג׳:ו׳
וז״ס הברכה, כי הוא בסוד דיבור והבל היוצא מן הפה, שהוא סוד אור מקיף, וכל כוונתינו אינו רק בסוד אור מקיף, ובזה עיקר כוונתינו. אמנם אור פנימי אינו נכנס, רק על ידי קרבן, ועתה שאין בית המקדש קיים, ואין בנו כח להמשיכם, אנו אומרים אחר ברכת העומר וספירתו, הרחמן יבנה בית המקדש, ויחזיר עבודת בה״מ למקומה וכו׳, ועי״ז נתקן איזה דבר, אך עכ״ז ראוי שתכוין בעת שאתה מכוין להמשיך א״מ, גם תכוין להמשיך גם א״פ עמו כסדר המקיף ג״כ, אך עיקר כל הכוונה הוא במקיפים, כי הא״פ כבר נכנסו, ואינן …
Pri Etz Chaim (Public Domain)
28כל המצות מברך עליהן עובר לעשייתן
Rav Yehudah says in the name of Shmuel, “Over all the mitzvos one recites a blessing oveir la’asiyasan,” and the Talmud proves from verses that oveir here means “before.” The maamar finds in the word a hint of the encompassing light.
Pesachim 7b:9–10פסחים ז׳ ב:ט׳-י׳
דְּכוּלֵּי עָלְמָא מִיהָא, מֵעִיקָּרָא בָּעִינַן לְבָרוֹכֵי, מְנָלַן? דְּאָמַר רַב יְהוּדָה אָמַר שְׁמוּאֵל: כׇּל הַמִּצְוֹת מְבָרֵךְ עֲלֵיהֶן עוֹבֵר לַעֲשִׂיָּיתָן. מַאי מַשְׁמַע דְּהַאי ״עוֹבֵר״ לִישָּׁנָא דְּאַקְדּוֹמֵי הוּא? אָמַר רַב נַחְמָן בַּר יִצְחָק, דְּאָמַר קְרָא: ״וַיָּרׇץ אֲחִימַעַץ דֶּרֶךְ הַכִּכָּר וַיַּעֲבֹר אֶת הַכּוּשִׁי״. אַבָּיֵי אָמַר, מֵהָכָא: ״וְהוּא עָבַר לִפְנֵיהֶם״. וְאִיבָּעֵית אֵימָא מֵהָכָא: ״וַיַּעֲבֹר מַלְכָּם לִפְנֵיהֶם וַה׳ בְּרֹאשָׁם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים ז, ב. לקו״ת מסעי צב, ג.
29לשון עובר הוא ענין מקיף
There oveir la’asiyasan is explained: the Sages could have said simply “before doing them,” but oveir means that the blessing is an encompassing light over the act of the mitzvah, which raises the act up, as in the Idra Rabba’s explanation of oveir lasocher.
Kehot’s noteראה גם לקו״ת פ׳ מסעי צב, ג.
30עובר לסוחר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteחיי שרה כג, טז.
31עובר לסוחר
Avraham weighs out for Efron “four hundred shekels of silver, current with the merchant (oveir lasocher).” The maamar cites the phrase as another use of oveir in the sense of encompassing.
Genesis 23:16בראשית כ״ג:ט״ז
וַיִּשְׁמַע אַבְרָהָם אֶל־עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת־הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי־חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר:
And Abraham hearkened unto Ephron; and Abraham weighed to Ephron the silver, which he had named in the hearing of the children of Heth, four hundred shekels of silver, current money with the merchant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
32ברכת ה׳ היא תעשיר
“The blessing of Havayah, it makes rich.” The maamar reads it to say that blessing itself is the level of Havayah.
Proverbs 10:22משלי י׳:כ״ב
בִּרְכַּת ה׳ הִיא תַעֲשִׁיר וְלֹא־יוֹסִף עֶצֶב עִמָּהּ:
The blessing of the L-RD, it maketh rich, And toil addeth nothing thereto.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי י, כב.
33והיה ברכה
G-d promises Avraham, “I will make you a great nation and bless you … and be a blessing.” The maamar brings it alongside the previous verse.
Genesis 12:2בראשית י״ב:ב׳
וְאֶעֶשְׂךָ לְגוֹי גָּדוֹל וַאֲבָרֶכְךָ וַאֲגַדְּלָה שְׁמֶךָ וֶהְיֵה בְּרָכָה:
And I will make of thee a great nation, and I will bless thee, and make thy name great; and be thou a blessing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ב.
34באשרי כי אשרוני בנות
At the birth of Zilpah’s second son Leah says, “In my happiness, for daughters have called me happy,” and names him Asher. The maamar reads the asher of the blessing as this supernal delight.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
35הקב״ה מניח תפילין
The Talmud teaches that the Holy One, blessed be He, puts on tefillin, and asks what is written in His tefillin. The maamar uses it to show that the mitzvos come from G-d’s own Being.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. ראה לעיל לד, ד.
Paragraph 13
36אשרי איש ירא את ה׳ . . במצותיו חפץ מאד
“Fortunate is the man who fears G-d, who desires His commandments greatly.” The maamar reads the first half as the distance of awe and the second as the longing that follows.
Psalms 112:1תהילים קי״ב:א׳
הַלְלוּ־קָהּ אַשְׁרֵי־אִישׁ יָרֵא אֶת־Havayah בְּמִצְוֺתָיו חָפֵץ מְאֹד:
Hallelujah. Happy is the man that feareth the L-RD, That delighteth greatly in His commandments.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיב, א.
37מי אנכי כי באתי עד הלום
Told that his dynasty will endure, David says, “Who am I … and what is my house, that You have brought me this far?” The maamar borrows his words for the awe that keeps a person at a distance.
II Samuel 7:18שמואל ב ז׳:י״ח
וַיָּבֹא הַמֶּלֶךְ דָּוִד וַיֵּשֶׁב לִפְנֵי ה׳ וַיֹּאמֶר מִי אָנֹכִי אֲדֹ־נָי ה׳ וּמִי בֵיתִי כִּי הֲבִאֹתַנִי עַד־הֲלֹם:
Then David the king went in, and sat before the L-RD; and he said: ‘Who am I, O L-rd GOD, and what is my house, that Thou hast brought me thus far?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמואל-ב ז, יח.
Paragraph 14
38במצותיו חפץ מאד
The second half of the verse, “who desires His commandments greatly,” is read as the longing for the mitzvos that follows the distance of awe.
Psalms 112:1תהילים קי״ב:א׳
הַלְלוּ־קָהּ אַשְׁרֵי־אִישׁ יָרֵא אֶת־Havayah בְּמִצְוֺתָיו חָפֵץ מְאֹד:
Hallelujah. Happy is the man that feareth the L-RD, That delighteth greatly in His commandments.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39ועמ״ש . . בפסוק ועשית בגדי קדש
There the blessing over a mitzvah is likened to the blessing of groom and bride: as “blessing rests only where male and female are,” so where there is a giver and a receiver an added flow comes from far above both.
Kehot’s noteלקמן פב, ד.
40ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother, for glory and for beauty.” The Torah Ohr maamar on this verse (Tetzaveh) discusses the blessings over the mitzvos.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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לבך יהגה אימה איה סופר איה שוקל וגו׳
“Your heart will meditate on dread: ‘Where is the one who counts? Where is the one who weighs?’”
The divine power that measures and limits everything, the Zohar’s “scale” and “line of measure,” is not separate from G-d: it comes from His very highest level, Ayeh, which alone can lower itself to measure every detail. Contemplating that the One beyond all grasp weighs every particle of existence brings a great awe of G-d that leaves no room for lesser fears.
The maamar in brief
Isaiah’s verse, “Where is the one who counts? Where is the one who weighs?”, is read through the Zohar’s “scale” (matkela), which the Alter Rebbe identifies with the line of measure (kav hamiddah): the power that decides how much Chesed and how much Gevurah flows into the Sefiros of Atzilus and arranges them as right and left lines. This is why the Sefiros are called middos, “measures.” In the Zohar this power is the botzina dekardinusa, the Gevurah of Atik Yomin enclothed in the Mocha Stima’ah. Since measuring is a contraction, and G-d’s essence knows no limits, one might think this power a separate entity. So the verse says that Ayeh, “where,” the great encompassing circle, is itself the one who counts and weighs: only the One who is truly high can lower Himself this far, just as only G-d Himself, not an angel, could descend into Egypt. The Torah, which preceded the world by a set two thousand years, and the mitzvos, with their fixed dimensions, also belong to this measure. The threefold “where” matches the angels’ threefold “holy.” Contemplating all this brings great awe, and with it freedom from external fears.

Outline
	1The scale and the line of measureThe Zohar’s scale is the line of measure that apportions the Sefiros. It is no separate power: Ayeh, the highest encompassing level, itself counts and weighs, just as only G-d Himself could descend into Egypt.¶1
	2Torah, mitzvos and the awe of G-dThe Torah and the mitzvos also have measure, whose source is Ayeh, beyond all grasp like the angels’ “holy.” Contemplating that this level measures every detail brings great awe, which leaves no room for external fears.¶2


Key concepts
	the line of measure (kav hamiddah)קו המדה
	The divine power that measures out the flow of light into the Sefiros, deciding how much kindness and how much restraint each receives and how they divide into right and left.

	the scale (matkela)מתקלא
	The Zohar’s term, in the Sifra DiTzeniusa, for the balance by which the divine attributes are weighed; the maamar identifies it with the line of measure.

	botzina dekardinusaבוצינא דקרדוניתא
	The Zohar’s “lamp of darkness,” identified here as the Gevurah of Atik Yomin enclothed in the Mocha Stima’ah, the source of all the measuring.

	middos (measures)מדות
	The Sefiros are called middos, “measures,” because each of them is measured out by the line of measure.

	Ayeh (“where”)איה
	Read as a name for the great circle, the encompassing level of G-d beyond all grasp; the maamar teaches that this very level is the one who counts and weighs.

	kadosh (holy)קדוש
	Means separate, beyond all thought. Its numerical value, 410, matches the 410 “hairs” of Arich Anpin, and the threefold “holy” corresponds to the verse’s threefold “where.”

	external fearיראה חיצוניות
	Fear of worldly loss, such as lacking bread; it falls away when a person has the great awe of G-d.


Section 1 · ¶1
The scale and the line of measure
1לבך יהגה אימה12 איה סופר איה שוקל וגו׳. איתא בזהר ספרא דצניעותא3 תקיל במתקלא. והוא ענין קו המדה4
“Your heart will meditate on dread: ‘Where is the one who counts? Where is the one who weighs?’” etc. It is stated in the Zohar, in the Sifra DiTzeniusa: “weighing on the scale.” And this is the matter of the line of measure (kav hamiddah),
The maamar opens with Isaiah’s verse, “Your heart will meditate on dread: ‘Where is the one who counts? Where is the one who weighs?’” The Alter Rebbe links it to the Zohar’s Sifra DiTzeniusa, which speaks of a divine “scale” (matkela), and identifies that scale with the line of measure (kav hamiddah), the power in G-dliness that sets limits and proportions.


שהוא המודד ושוקל כל הע״ס [העשר ספירות] דאצי׳ בשיעור ומדה כמה יהיה המשכת והתפשטות מדת החסד וכמה יהיה המשכת מדת הגבורה ואיך שיתחלקו בבחי׳ קוין ימין ושמאל בד׳ רוחות ומעומ״ט [ומעלה ומטה] שהם ו״ק [ו׳ קצוות] דז״א כו׳
which is what measures and weighs all the ten Sefiros of the World of Atzilus (Emanation) by amount and measure: how much drawing-forth and spreading-forth there will be of the attribute of Chesed (kindness), and how much drawing-forth of the attribute of Gevurah (restraint), and how they will be divided into lines, right and left, in the four directions and above and below, which are the six extremities (vav ketzavos) of Z’eir Anpin (the emotive attributes), etc.
The line of measure decides how much of each divine attribute flows forth in Atzilus, the highest world: how much kindness (Chesed), how much restraint (Gevurah), and how they are arranged as lines to the right and to the left. The six directions, the four sides together with above and below, correspond to the six emotive Sefiros that make up Z’eir Anpin.


(ולפיכך נקראו הספי׳ [הספירה / הספירות] לשון מדות ע״ש [על שם] שנמדדו כמ״ש במ״א)5 ומדה זו היא בחי׳ גבורה וצמצום לצמצם שיהיה ההמשכה בשיעור ומדה כו׳.
(And this is why the Sefiros are called by the term middos, “measures”: because they are measured, as is written elsewhere.) And this measure is the level of Gevurah and tzimtzum (contraction): to contract, so that the drawing-forth will be by amount and measure, etc.
In a parenthesis the Alter Rebbe notes that this is why the Sefiros are called middos, a word that means both “attributes” and “measures”: each is given a measured amount. Measuring is itself an act of Gevurah and tzimtzum, for to measure is to hold back the flow so that it comes in a fixed amount.


וכ״ז [וכל זה] נעשה ע״י בחי׳ קו המדה שהוא הנק׳ בזהר בוצינא דקרדוניתא6 דנקיב כו׳ שהוא ענין גבורה דע״י [דעתיק יומין] המתלבשת במו״ס [במוחא סתימאה] וע״ז אמר הכתוב איה סופר איה שוקל.
All this is done through the level of the line of measure, which is what the Zohar calls “the botzina dekardinusa (the lamp of darkness) that bored,” etc., which is the matter of the Gevurah of Atik Yomin that is enclothed in the Mocha Stima’ah (the hidden brain). And concerning this the verse says, “Where is the one who counts? Where is the one who weighs?”
The Zohar names this measuring power the botzina dekardinusa, the “lamp of darkness” that bored, and the Alter Rebbe identifies it as the Gevurah of Atik Yomin enclothed in the Mocha Stima’ah. Atik Yomin is the innermost level of Keser, the crown above intellect, and the Mocha Stima’ah, the “hidden brain,” is the concealed wisdom of Arich Anpin, Keser’s outer level. This power is what the verse calls “the one who counts” and “the one who weighs.”


פי׳ דהוה ס״ד כיון שמדה ומשקל זה הוא בחי׳ גבורה וצמצום לגבי עצמות א״ס ב״ה המופשט מגדר גבול ומדה ומגדר התחלקות קוין וספי׳ [וספירה / וספירות] כו׳ אלא סובב הכל בסקירה אחת וקמיה כחשיכה כאורה7 שוין כנודע.
Meaning: one might have supposed — since this measure and weight is a level of Gevurah and contraction relative to the very essence of the Infinite One (Ein Sof), blessed be He, Who is removed from the bounds of limit and measure and from the bounds of division into lines and Sefiros, etc., but rather encompasses everything in a single glance, and before Him darkness and light are alike, as is known —
Here the Alter Rebbe begins to explain why the verse asks “where.” One might think that the line of measure, a power of restraint and contraction, cannot be the Infinite One Himself, Whose essence has no limits, no lines and no Sefiros, Who takes in everything “in a single glance,” and before Whom, in the words of Psalms, “darkness and light are alike.”


א״כ הוה ס״ד דבחי׳ זו דקו המדה הוא מהות נפרד כו׳ ע״כ אמר איה סופר איה שוקל כו׳ פי׳ איה הוא בחי׳ העיגול הגדול8 בחי׳ סובב דקמיה כחשיכה כאור׳ [כאורה] שוין
if so, one might have supposed that this level of the line of measure is a separate entity, etc. Therefore it says, “Where (Ayeh) is the one who counts? Where is the one who weighs?” etc. Meaning: Ayeh is the level of the great circle, the level of the encompassing [light] (sovev), before which darkness and light are alike;
From this one might conclude that the measuring power is a separate entity, standing apart from G-d. The verse rules this out by reading ayeh, “where,” as a name: Ayeh is the “great circle,” the encompassing light (sovev) that stands above every distinction, even that of darkness and light.


הנה הוא עצמו ממש הוא הסופר והשוקל9 בבחי׳ מתקלא וקו המדה הנ״ל ואין זה מהות בפ״ע [בפני עצמו] ח״ו [חס ושלום]
this itself, truly, is the one who counts and the one who weighs, by way of the scale (matkela) and the line of measure mentioned above, and this is not an entity unto itself, G-d forbid.
So the verse is read as a statement: Ayeh, the highest, all-encompassing level, is itself the one who counts and weighs. The scale and the line of measure are not an independent power, G-d forbid; it is the Infinite Himself Who measures.


כי ממך הכל10 כתיב והוא כל יכול להשפיל א״ע [את עצמו] כ״כ [כל כך] למדוד הספי׳ [הספירה / הספירות] בצמצום והתחלקות כו׳
For it is written, “Everything is from You,” and He is omnipotent, [able] to lower Himself so far as to measure the Sefiros with contraction and division, etc.
The proof is the verse “Everything is from You”: nothing, not even the power to limit, exists apart from G-d. Because He is omnipotent, He can also lower Himself to measure out and divide the Sefiros.


שמדה וצמצום זה נמשך דוקא מן הסובב העיגול הגדול שנק׳ אי״ה [אם ירצה השם] (שלהיותו מגביה לשבת11 לכך יכול להשפיל12 א״ע [את עצמו] כ״כ [כל כך] למדוד כל פרטי הבחי׳ שבהעולמות כו׳.
For this measure and contraction is drawn specifically from the encompassing [light], the great circle, which is called Ayeh. (For because He is “enthroned on high,” He is therefore able to lower Himself so far as to measure all the particular levels in the worlds, etc.
This is why the measuring comes specifically from the very highest level, the “great circle” called Ayeh, and not from something lower. Psalms describes G-d as “enthroned on high” and, in the next verse, as lowering Himself to look upon heaven and earth: precisely because He is so high, He can reach down to measure every detail of the worlds.


וכמ״ש כי רם13 ה׳ ושפל יראה) וכעין מ״ש ועברתי בארץ מצרים14 אני ולא מלאך15 שבבחי׳ מצרים לא16 הי׳ [היה] יכול לירד שום מלאך זולת הקב״ה בכבודו ובעצמו כביכול כמ״ש במ״א:1718
As it is written, “For G-d is exalted, yet He sees the lowly.”) And it is akin to what is said, “And I will pass through the land of Egypt”: I, and not an angel. For into the level of Egypt no angel could descend, only the Holy One, blessed be He, in His glory and in His own Self, as it were, as is written elsewhere.
A second verse makes the same point: “G-d is exalted, yet He sees the lowly”; His exaltedness is what lets Him regard the low. The Exodus is similar: on “I will pass through the land of Egypt” the Sages say “I, and not an angel,” for no angel could descend to a place as low as Egypt, only the Holy One, blessed be He, Himself.




Section 2 · ¶2
Torah, mitzvos and the awe of G-d
2והנה גם התורה19 הוא בכלל בחי׳ הצמצום דקו המדה שהתורה לא קדמה לעולם רק אלפים20 שנה21 היינו ב׳ אלפין אאלפך חכמה אאלפך בינה.22
Now, the Torah too is included in the level of the tzimtzum (contraction) of the line of measure, for the Torah preceded the world by only two thousand years, that is, two alfin, “thousands”: “I will teach you (a’alefcha) Chochmah (wisdom),” “I will teach you Binah (understanding).”
The Torah too belongs to the realm of the line of measure. The Sages say the Torah preceded the world by two thousand years, a set and limited span, and the maamar reads alfin, “thousands,” as a play on a’alefcha, “I will teach you,” in the phrases “I will teach you wisdom” and “I will teach you understanding,” so the two thousand stand for Chochmah and Binah.


אבל א״ס ב״ה עצמו רם ונשא לבדו מופשט מגדר צמצום והתחלקו׳ [והתחלקות] אין לו תחלה ותכלה לכך התורה שלא קדמה לעולם רק אלפים שנה היא מכלל בחי׳ הצמצומי׳ [הצמצומים] דקו המדה
But the Infinite One (Ein Sof), blessed be He, Himself is exalted and uplifted, He alone, removed from the bounds of contraction and division; He has no beginning and no end. Therefore the Torah, which preceded the world by only two thousand years, is included among the levels of the contractions of the line of measure.
By contrast, the Infinite One Himself is beyond all contraction and division, with no beginning and no end. Since the Torah precedes the world by a set amount, two thousand years, it has a measure and so belongs among the contractions of the line of measure.


(וכמו שנודע שכל המצות הם בחי׳ שיעור וצמצום סוכה רק עד כ׳ [כתב] אמה.23 ותפילין מרובעו׳ [מרובעות] דוקא כו׳ וכה״ג [וכהאי גוונא] בכל המצות). אלא שבאמת אי״ה [אם ירצה השם] עצמו הוא הסופר והשוקל כו׳.
(As is known, all the mitzvos are a matter of measure and contraction: a sukkah only up to twenty cubits, tefillin specifically square, etc., and likewise in all the mitzvos.) But in truth Ayeh itself is the one who counts and the one who weighs, etc.
The mitzvos show the same thing: each has fixed dimensions, such as a sukkah that may be at most twenty cubits high and tefillin that must be square. Yet in truth all this measuring comes from Ayeh itself, the highest level.


ונא׳ [ונאמר] כאן ג״פ [ג׳ פעמים] איה נגד ג״פ [ג׳ פעמים] קדוש24 שקדוש גי׳ [גימטריא] ת״י שהן ת״י נימין דאריך ולזאת אומרים המלאכים איה מקום כבודו שאינו מושג שזהו בחי׳ קדוש שהוא מובדל דלית מחשבה תפיסא ביה25
And “where” (ayeh) is said here three times, corresponding to the three times “holy” (kadosh) [is said], for kadosh has the numerical value of 410, which are the 410 hairs of Arich [Anpin]. And for this reason the angels say, “Where is the place of His glory?” — [meaning] that He is not grasped, which is the level of kadosh, which is separate, for no thought can grasp Him.
The verse says ayeh, “where,” three times, matching the angels’ threefold “holy” (kadosh) in Isaiah’s vision; kadosh adds up to 410, linked in the Kabbalah to the 410 “hairs” of Arich Anpin, the outer level of Keser. When the angels ask, in the Kedushah, “Where is the place of His glory?”, they express that He cannot be grasped, and that is what kadosh means: separate and beyond all thought.


(ופי׳ איה סופר את המגדלי׳ [המגדלים] נת׳ [נתבאר] במ״א ע״פ ושדי כמגדלות)2627 וזהו ענין לבך יהגה אימה28.
(The meaning of “Where is the one who counts the towers?” has been explained elsewhere, on the verse “and my breasts are like towers.”) And this is the matter of “Your heart will meditate on dread.”
The verse’s third phrase, “Where is the one who counts the towers?”, is explained in another maamar, on the verse from the Song of Songs “and my breasts are like towers.” The Alter Rebbe now turns to the verse’s opening words, “Your heart will meditate on dread.”


דהיינו כשיתבונן המשכיל בענין זה איך שאיה סופר איה שוקל כו׳ שבחי׳ איה עצמו הוא הסופר
That is: when the thoughtful person contemplates this matter — how “Ayeh is the one who counts, Ayeh is the one who weighs,” etc., that the level of Ayeh itself is the one who counts
This is how the verse becomes a matter of a person’s inner work. The thoughtful person contemplates that Ayeh, the highest level of G-dliness, is itself the one who counts.


והשוקל ומודד החיות וההתפשטות בכל פרטי פרטיות הנמצאים אזי תפול עליו אימה ופחד בבחי׳ יראה גדולה עד מאד וזהו לבך יהגה אימה.
and the one who weighs and measures the life-force and the spreading-forth in all the most minute particulars of everything that exists — then dread and fear will fall upon him, as an exceedingly great awe. And this is “Your heart will meditate on dread.”
When he realizes that this highest level weighs and measures the life-force of every last detail of existence, dread and fear fall upon him, an exceedingly great awe. That is “Your heart will meditate on dread”: the dread comes from the heart’s meditation.


ואזי לא יהי׳ [יהיה] עליו יראה חיצוניות פן יחסר לחמו וכה״ג [וכהאי גוונא] וכתיב סוף דבר הכל נשמע29 את האלקי׳ ירא וגו׳:30
And then there will not be upon him an external fear, lest he lack his bread, and the like. And it is written, “The end of the matter, when all has been heard: fear G-d,” etc.
Once this awe of G-d is upon him, he will no longer have “external” fears, such as the worry that he will lack bread. The paragraph ends with the conclusion of Ecclesiastes: “The end of the matter, when all has been heard: fear G-d.”



In one’s avodah
Contemplate that Ayeh, the level of G-d beyond all grasp, is itself the one who weighs and measures the life-force of every detail of existence. This brings dread and fear, an exceedingly great awe, which is “Your heart will meditate on dread”; and then external fears, such as the worry that one will lack bread, have no hold, as Ecclesiastes concludes: “fear G-d.”
Questions for discussion
	Why might one think the line of measure is a separate entity, and how does reading ayeh, “where,” as a name answer this?
	Why must the power to measure come specifically from the highest level? How do “enthroned on high” and “I, and not an angel” illustrate this?
	In what sense do the Torah and the mitzvos belong to the line of measure, and what examples does the maamar give?
	How does contemplating that the highest level measures every detail produce awe, and why does that awe remove “external” fears?

Sources and references
Notes
Paragraph 1
1לבך יהגה אימה
Another transcript (hanachah) of this maamar is printed there, according to the note.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ רד. הנחת כ״ק אדה״א במאמרי אדה״ז נביאים ע׳ קכג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ראה מאמרי אדה״א נביאים ע׳ סז שמיוסד על מאמר זה. וראה גם מאמרי אדה״א במדבר ח״ה ע׳ א׳תרנה.
2לבך יהגה אימה
The verse speaks of a heart that meditates on dread and asks, “Where is the one who counts? Where is the one who weighs? Where is the one who counts the towers?” The maamar reads ayeh, “where,” as a name for the highest divine level, which itself counts and weighs.
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, יח.
3איתא בזהר ספרא דצניעותא
The Sifra DiTzeniusa opens by calling itself a book that “weighs on the scale” (matkela), and says that until there was a scale, they did not look face to face. The Alter Rebbe identifies this scale with the line of measure.
Zohar II, 176bזח״ב קעו, ב
Kehot’s noteזח״ב קעו, ב: ”אמר עד לא הוה מתקלא בעלמא לא הווין משגיחין אפין באפין כו׳, פי׳ ענין המקרא יבואר במ״א באריכות להיות כי כל המשכת במ״ד ומ״ן ואו״י ואו״ח וחו״ג הכל במדה ובמשקל . . ונק׳ בחי׳ זו שהיתה תחילה במאציל למדוד זאת הקצבה לכל הנאצלים כנ״ל בשם מתקלא מפני שהוא המודד ושוקל בכף מאזנים שנק׳ מתקלא, וגם נק׳ בשם מאמר קו המדה” — מאמרי אדה״ז נביאים ע׳ קכג. ראה סה״מ אעת״ר ע׳ קו.
4והוא ענין קו המדה
According to the note, an explanation of the line of measure is given there.
Kehot’s noteראה אוה״ת יוהכ״פ ע׳ א׳תרד ביאור על זה. מים רבים תרל״ו פרק קיח.
5נקראו הספי׳ לשון מדות ע״ש שנמדדו כמ״ש במ״א
The note gives this as one of the places “elsewhere” where it is explained that the Sefiros are called middos because they are measured.
Kehot’s noteראה סה״מ תקס״ג כרך ב ע׳ תקפז. ובאוה״ת פ׳ שלח ע׳ תצד.
6הנק׳ בזהר בוצינא דקרדוניתא
The Zohar on the opening word of Bereishis speaks of the botzina dekardinusa, the “lamp of darkness,” at the very beginning of creation, which made the colors “when it measured with a measuring line.” The maamar identifies it with the line of measure, the Gevurah of Atik Yomin within the Mocha Stima’ah.
Zohar I, 15aזח״א טו, א
Kehot’s noteזח״א טו, א ועוד. ראה לקמן קז, ד. סה״מ תקס״ב ע׳ קכט. אוה״ת בראשית כרך ו תתשיח, ב. סה״מ תרנ״ב ע׳ כ, ובע׳ כא כ׳ ”ונק׳ בוצינא דקרדוניתא לשון כח חזק כמו חיטי קרדוניתא דהפי׳ קשים וחזקים”. וראה בספר הליקוטים דא״ח ממאמרי הצ״צ ערך קו ע׳ לז ואילך. וראה בביאוה״ז לכ״ק אדה״א נז, ד. ובביאוה״ז לצ״צ ע׳ חצר ושם מציין לכמה מקומות. שם ע׳ שלב ואילך. וראה אוה״ת שלח ע׳ תצג.
7כחשיכה כאורה
The psalmist says that darkness does not darken before G-d and night shines like day: “darkness and light are alike.” The maamar applies it to G-d’s essence, which is beyond all distinctions and limits.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8פי׳ אי׳ הוא בחי׳ העיגול הגדול
According to the note, this explanation of Ayeh as the great circle is quoted there.
Kehot’s noteמובא באוה״ת סידור ע׳ קסו. אוה״ת פ׳ מטות ע׳ א׳רעט.
9הנה הוא עצמו ממש הוא הסופר והשוקל
There, on these words, the Or HaTorah points to the Rambam (Laws of Repentance 3:2): “and they are weighed only by the knowledge of the G-d of knowledge.”
Kehot’s noteבאוה״ת סידור ע׳ קסו מציין לרמב״ם הל׳ תשובה פ״ג ה״ב ”ואין שוקלין אלא בדעתו של אל דעות” ע״ש.
10ממך הכל
David, as the people bring their gifts for the Temple, says, “Everything is from You, and from Your hand we have given You.” The maamar uses it to show that even the power to measure and limit comes from G-d Himself.
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יד.
11מגביה לשבת
The psalm praises G-d “Who is enthroned on high” and, in the next verse, Who lowers Himself to look upon heaven and earth. The maamar uses it to say that His very height is what enables Him to lower Himself and measure every detail.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12שלהיותו מגביה לשבת לכך יכול להשפיל
According to the note, the Mitteler Rebbe’s transcript of this maamar also has this point.
Kehot’s noteראה ג״כ במאמרי אדה״ז נביאים ע׳ קכג. שערי אורה נח, א. פה, א. אוה״ת שה״ש ע׳ רסו.
13כי רם ה׳ ושפל יראה
“For G-d is exalted, yet He sees the lowly.” The maamar cites it as proof that G-d’s loftiness is what lets Him regard what is low.
Psalms 138:6תהילים קל״ח:ו׳
כִּי־רָם ה׳ וְשָׁפָל יִרְאֶה וְגָבֹהַּ מִמֶּרְחָק יְיֵדָע:
For though the L-RD be high, yet regardeth He the lowly, And the haughty He knoweth from afar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלח, ו.
14ועברתי בארץ מצרים
G-d announces the plague of the firstborn: “I will pass through the land of Egypt on this night.” The Sages read it as “I, and not an angel,” and the maamar explains that no angel could descend into Egypt, only G-d Himself.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יב.
15אני ולא מלאך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי דברים כו, ח.
16שבבחי׳ מצרים לא הי׳ יכול לירד שום מלאך זולת הקב״ה
The passage explains that the encompassing light (sovev) is not revealed by gradation: all are equal before it, souls and angels, spiritual and physical, even the kelipos.
Kehot’s noteראה לקו״ת צו טז, א. ובהערות וציונים לשם.
17מאמר זה נזכר כמה פעמים בדא״ח ומהם
The note lists these as places where Chassidus mentions this maamar.
Kehot’s noteלקו״ת בחוקותי מח, ג ואילך. מסעי צו, ד. דרושים לסוכות פ, ב.
18שו״ה כביכול — כמ״ש במ״א
The note quotes that transcript at this point: it is the level of Mocha Stima’ah, called Ayeh, alef and yud-hei, as explained elsewhere; it is the one who weighs, the source of the scale, which is the source of the judgments and contractions that measure the Sefiros in amount and measure and in division.
Kehot’s note”שהוא בחי׳ מו״ס שנק׳ אי״ה א׳ י״ה כמ״ש במ״א הוא השוקל מקור המתקלא שהוא מקור הדינין והצמצומים למדוד הספי׳ בשיעור ומדה ובבחי׳ התחלקות כנ״ל”. — סה״מ תקס״ה ע׳ רה.
Paragraph 2
19והנה גם התורה
In the Mitteler Rebbe’s transcript the maamar continues from here differently: to explain further why the name Ayeh is used, and the verse’s opening “Your heart will meditate on dread,” it first discusses why the Written Torah is called “written,” and explains at length the Oral Torah and comprehension by way of negation.
Kehot’s noteההמשך אלמעלה מבאר במאמרי אדה״ז נביאים שם ”ולהבין בתוס׳ ביאור ענין הפי׳ אי׳ סופר כו׳ למה נק׳ בשם אי׳ דוקא, ולהבין רישא דקרא לבך יהגה אימה אי׳ סופר כו׳, הנה יש להקדים תחילה ענין תורה שבכתב ותושבע״פ למה נק׳ שבכתב דוקא כו׳”. וע״ש בארוכה בביאור ענין תושבע״פ, וענין השגה בדרך שלילה.
20שהתורה לא קדמה לעולם רק אלפים
The Midrash teaches that the Torah preceded the creation of the world by two thousand years. The maamar uses this set figure to show that the Torah, too, has a measure.
Midrash Tehillim 4:4מדרש תהילים ד׳:ד׳
למנצח בנגינות. המזמור הזה נאמר בג׳ מיני שבח בניצוח. בנגון. במזמור. בנגינות שהוא של נבואה כמה דאת אמר (מלכים-ב ג טו) והיה כנגן המנגן. למנצח למי שהוא נאה לנצח למי שנצוחו נצח נצחים. דבר אחר למנצח למי שמנוצח מבריותיו. מלך בשר ודם מנצחים אותו כועס אבל הקב״ה נוצחין אותו ושמח שנאמר (תהלים קו כג) ויאמר להשמידם לולי משה בחירו:
OYW (Public Domain)
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar II, 49aזח״ב מט, א
Kehot’s noteראה מדרש תהלים ד, ד. ב״ר פ״ח, ב. תנחומא וישב ד וש״נ. זח״ב מט, א. — הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ח ע׳ 272.
21שהתורה לא קדמה לעולם רק אלפים שנה
In this Midrash Adam pleads that the Torah was with G-d two thousand years before the world was created, and that death was already written in it. Kehot gives it as another source for the Torah’s preceding the world by two thousand years.
Midrash Tanchuma, Vayeshev 4:2מדרש תנחומא, וישב ד׳:ב׳
… אַף כָּךְ, אָמַר אָדָם לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, רִבּוֹנוֹ שֶׁל עוֹלָם, עַל שֶׁלֹּא בָרָאתָ עוֹלָמְךָ קֹדֶם שְׁנֵי אֲלָפִים שָׁנָה, הָיְתָה תוֹרָה אֶצְלְךָ אָמוֹן, שֶׁכָּךְ כְּתִיב: וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם (משלי ח, ל), שְׁנֵי אֲלָפִים שָׁנָה, וּכְתִיב בָּהּ, זֹאת הַתּוֹרָה אָדָם כִּי יָמוּת בְּאֹהֶל (במדבר יט, יד). אִלּוּלֵי שֶׁהִתְקַנְתָּ מָוֶת לַבְּרִיּוֹת, הָיִיתָ כּוֹתֵב בָּהּ כָּךְ. אֶלָּא בָּאתָ לִתְלוֹת בִּי אֶת הָעֲלִילָה. הֱוֵי, נוֹרָא עֲלִילָה עַל בְּנֵי אָדָם.
Adam was created on the sixth day, and He informed him in a roundabout way that He had brought death into the world, as it is said: For in the day that thou eatest thereof, thou shalt surely die (Gen. 2:12). To what may this be compared? It may be compared to a man who wished to divorce his wife. Before he enters his home, he writes out the divorce document and then enters the house with the divorce document in his hand. He then seeks a circuitous way to …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
22אאלפך חכמה אאלפך בינה
Elihu tells Job, “Listen to me; be silent, and I will teach you wisdom.” The maamar links a’alefcha, “I will teach you,” to alfin, “thousands,” so that the Torah’s two thousand years allude to Chochmah and Binah.
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 104aשבת ק״ד א
Kehot’s noteע״פ איוב לג, לג. שבת קד, א.
23סוכה רק עד כ׳ אמה
The Mishnah rules that a sukkah higher than twenty cubits is unfit. The maamar cites it as an example of the fixed measures of the mitzvos.
Sukkah 2a:1–3סוכה ב׳ א:א׳-ג׳
סוּכָּה שֶׁהִיא גְּבוֹהָה לְמַעְלָה מֵעֶשְׂרִים אַמָּה — פְּסוּלָה. וְרַבִּי יְהוּדָה מַכְשִׁיר. וְשֶׁאֵינָהּ גְּבוֹהָה עֲשָׂרָה טְפָחִים, וְשֶׁאֵין לָהּ (שְׁלֹשָׁה) דְּפָנוֹת, וְשֶׁחֲמָתָהּ מְרוּבָּה מְצִלָּתָהּ — פְּסוּלָה. גְּמָ׳ תְּנַן הָתָם: מָבוֹי שֶׁהוּא גָּבוֹהַּ מֵעֶשְׂרִים אַמָּה — יְמַעֵט. רַבִּי יְהוּדָה אוֹמֵר: אֵינוֹ צָרִיךְ.
A sukkah which is more than twenty cubits high is not valid. Rabbi Judah validates it. One which is not ten handbreadths high, or which does not have three walls, or which has more sun than shade, is not valid. GEMARA. We have learned elsewhere : [The crossbeam] of an alley [whose entrance] is more than twenty cubits high should be lowered. Rabbi Judah says: this is unnecessary.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה ב, א.
24ג״פ קדוש
The seraphim call to one another, “Holy, holy, holy is the G-d of hosts.” The maamar sets this threefold “holy” against the threefold “where” of Isaiah 33:18.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25דלית מחשבה תפיסא ביה
In Elijah’s prayer (Patach Eliyahu), G-d is addressed as the One Whom no thought can grasp at all. The maamar uses it to define kadosh, “holy,” as separate and beyond grasp.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
26נת׳ במ״א ע״פ ושדי כמגדלות
That transcript says at this point, “it will be explained below, on ‘and my breasts are like towers.’” Page 1112 notes that in a manuscript notebook that maamar was written after the maamar beginning “Libcha yehgeh.”
Kehot’s noteבסה״מ תקס״ה ע׳ רה ”ית׳ לקמן ע״פ ושדי כמגדלו׳” אבל בנביאים ליתא, והוא הנדפס באוה״ת שה״ש כרך ב ע׳ תשסא. (וראה בסה״מ תקס״ה ע׳ א׳קיב שמאמר זה נכתב בבוך כת״י אחר המאמר ד״ה לבך יהגה). ושם באוה״ת מציין ”ועמ״ש ע״ז לעיל בפ׳ שמות”. ושם מפרש שאיה הוא המחבר הסופר והשוקל עליון עם המגדלים בכדי שיוכלו להת-ייחד פנים בפנים ולא יראו מיניקת החיצונים.
27ושדי כמגדלות
“I am a wall, and my breasts are like towers.” The Alter Rebbe says that the phrase “Where is the one who counts the towers” is explained elsewhere through this verse.
Song of Songs 8:10שיר השירים ח׳:י׳
אֲנִי חוֹמָה וְשָׁדַי כַּמִּגְדָּלוֹת אָז הָיִיתִי בְעֵינָיו כְּמוֹצְאֵת שָׁלוֹם:
I am a wall, And my breasts like the towers thereof; Then was I in his eyes As one that found peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28The verse’s opening words, “Your heart will meditate on dread,” are explained here as the awe that comes from contemplating that Ayeh itself measures all things. The verse says ayeh three times, which the maamar matches to the threefold “holy.”
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29סוף דבר הכל נשמע
The closing words of Ecclesiastes: “The end of the matter, when all has been heard: fear G-d and keep His commandments.” The maamar ends with it, after showing that true awe of G-d removes external fears.
Ecclesiastes 12:13קהלת י״ב:י״ג
סוֹף דָּבָר הַכֹּל נִשְׁמָע אֶת־הָאֱלֹקִים יְרָא וְאֶת־מִצְוֺתָיו שְׁמוֹר כִּי־זֶה כׇּל־הָאָדָם:
The end of the matter, all having been heard: fear G-d, and keep His commandments; for this is the whole man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת יב, יג.
30ותפילין מרובעות דוקא
The Mishnah there rules that one who makes his tefillin round exposes himself to danger and fulfills no mitzvah. The maamar cites tefillin, which must be square, as another example of the measures of the mitzvos.
Megillah 24b:18–19מגילה כ״ד ב:י״ח-י״ט
הָעוֹשֶׂה תְּפִלָּתוֹ עֲגוּלָּה סַכָּנָה וְאֵין בָּהּ מִצְוָה. לֵימָא תְּנֵינָא לְהָא דְּתָנוּ רַבָּנַן, תְּפִלִּין מְרוּבָּעוֹת הֲלָכָה לְמֹשֶׁה מִסִּינַי! וְאָמַר רָבָא: בְּתִפְרָן וּבַאֲלַכְסוֹנָן! אָמַר רַב פָּפָּא: מַתְנִיתִין דַּעֲבִידָא כִּי אַמְגּוּזָא.
One who makes his tefillin [for the head] round, it is dangerous and has no religious value. Shall we say that that we have already taught this, as our Rabbis taught: [The obligation for] tefillin to be square is a law set down by Moses at Sinai. And Rava explained [this refers] to their stitching and their diagonal. Papa said: The Mishnah is speaking only of those which are made as round as a nut.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כד, ב. במאמרי אדה״ז נביאים ליתא ב׳ הדוגמאות מסוכה ותפילין.

Torah Ohr · Parshas Shemos · Maamar 7
הבאים ישרש יעקב יציץ ופרח ישראל
Those Who Came, Yaakov Will Take Root
The mitzvos are seeds: G-d’s will, buried in physical deeds and in the soil of Israel, grows into a revelation of His hidden, infinite light that no comprehension, even in Gan Eden, could reach. Egypt and every exile are the planting that comes before the blossoming.
The maamar in brief
The maamar asks why Isaiah calls the descent into Egypt a “taking root,” and why a Midrash gives “creation” to Yaakov and the lesser “formation” to the greater name Yisrael. The answer begins with the mitzvos, which the Zohar calls garments, the Gemara fruits and Scripture sowing. G-d’s desire for a dwelling below is explained through His encompassing light (sovev), present in everything but hidden: blessings, and above all physical mitzvos, draw it into revelation. Like a tasteless seed that yields fruit only in fertile soil, tefillin on parchment reveal G-dliness only when a Jew puts them on, for Israel, the most “separate” of beings, whose bittul reveals G-d’s kingship, is the “land of desire.” Yaakov (yud-akev, the yud in the heel) is the Torah and mitzvos taking root below; Yisrael is the blossoming. Prayer, beginning in bitterness and joined to joy by Yaakov’s compassion, draws this down. Egypt’s bitterness prepared Israel for Sinai, and today’s exile prepares for the inner Torah of the time to come. “Creation” is the matter planted below; “formation” is the form that grows from it.

Outline
	1The questionsWhy is coming into Egypt a “taking root,” and why is “creation” said of Yaakov and “formation” of the greater Yisrael? Souls descend to do mitzvos, and the world was made for Israel, “the first of His produce.”¶1–2
	2Mitzvos as garments, fruits and sowingThe Zohar calls the mitzvos garments for the soul, the Gemara calls them fruits, and verses call them sowing; G-d’s desire for a dwelling below is the key.¶3–5
	3Two lights and the hundred blessingsMemalei kol almin gives life openly; sovev kol almin is present but hidden. Blessings (baruch, from breichah, a pool) draw it into revelation, and only Israel can do this.¶6–8
	4The analogy of sowingPhysical mitzvos are like a tasteless seed that grows into fruit; tefillin reveal G-dliness only when a Jew wears them, for Israel is the “land of desire.”¶9–11
	5Kingship and the bride’s aweEin Sof is unchanged by creation; worlds exist through kingship, revealed most when separate beings are nullified. Israel’s awe, like a bride’s, becomes light.¶12–13
	6Yaakov takes root, Yisrael blossomsYaakov (yud-akev) is G-d’s will planted below in mitzvos, charity and absorbed Torah; Yisrael is the limitless revelation that grows from it, above all the “waters” of Gan Eden.¶14–19
	7Prayer: bitterness, joy and compassionPrayer draws down this revelation; it begins with bitterness over one’s distance and joy in the soul’s bond with G-d, joined by Yaakov’s compassion, the middle bar.¶20–23
	8Egypt, exile and the answerEgypt prepared for Sinai and exile prepares for the inner Torah to come; “creation” is the matter planted below (Yaakov), “formation” the form that grows (Yisrael), and awe must come first.¶24–25


Key concepts
	Sowing (zeriah)זריעה
	The maamar’s central image for the mitzvos: G-d’s will, planted in physical deeds, grows into a revelation far greater than the deed itself, as a tasteless seed yields fruit.

	Memalei kol almin and sovev kol alminממלא כל עלמין וסובב כל עלמין
	The light that openly gives life to every creature, and the infinite light present in everything but hidden; the mitzvos draw the hidden light into revelation.

	Baruch as breichahברוך — בריכה
	A blessing is like a pool whose hidden waters flow outward: it draws G-d’s light from concealment into revelation.

	A land of desireארץ חפץ
	Israel as the soil in which the mitzvos grow; the same act brings no revelation without it.

	No king without a peopleאין מלך בלא עם
	G-d’s kingship requires beings that feel separate (am, from omemos); it is revealed most when such beings nullify themselves before Him.

	Yaakov: yud-akevיעקב — יו״ד עקב
	The yud, G-d’s supernal will, descending into the “heel,” the physical world, through Torah and mitzvos.

	Yisrael: li roshישראל — לי ראש
	The revealed blossoming, “a head to Me,” that grows from what Yaakov has planted.

	Matter and formחומר וצורה
	“Creation” here is the bringing of matter into being below (Yaakov); “formation” is the form and revelation that grow from it (Yisrael).


Section 1 · ¶1–2
The questions
1הבאים ישרש1 יעקב234 יציץ ופרח ישראל. הנה צ״ל השייכות5 בחי׳ השרשה לביאת מצרים. הנה כתיב כה אמר6 ה׳ בוראך יעקב ויוצרך ישראל כו׳.
“Those who came, Yaakov will take root; Yisrael will bud and blossom.” Now, we need to understand how the aspect of taking root is connected with the coming into Egypt. It is written, “Thus says G-d, who created you, Yaakov, and who formed you, Yisrael,” etc.
The maamar opens with a verse from Isaiah which, as Rashi reads it, speaks of those who came down to Egypt: there Yaakov struck root, and Yisrael budded and blossomed into a nation. The Alter Rebbe asks why the coming into Egypt should be called a “taking root,” and brings a second verse that pairs the names Yaakov and Yisrael with creating and forming.


אמר הקב״ה לעולם מי בראך יעקב בראך7 וישראל יצרך.8 שנאמר בוראך יעקב ויוצרך ישראל.
The Holy One, blessed be He, said to the world, “Who created you? Yaakov created you, and Yisrael formed you,” as it is said, “Your Creator [is] Yaakov, and your Former [is] Yisrael.”
A Midrash reads Isaiah’s words not as G-d creating Yaakov but as Yaakov creating the world: G-d tells the world that it was created through Yaakov and formed through Yisrael. On this reading Yaakov is the world’s “Creator” and Yisrael its “Former.”




2וצ״ל מה שביעקב נא׳ [נאמר] בריאה ובישראל נאמר יצירה. והלא בחי׳ ישראל הוא גדול מבחי׳ יעקב כו׳.9
And we need to understand why “creation” is said of Yaakov and “formation” is said of Yisrael. Is not the level of Yisrael greater than the level of Yaakov, etc.?
Beriah, “creation,” is a higher level than Yetzirah, “formation,” and Yisrael is the loftier name, given to Yaakov after he prevailed. One would expect the higher term to go with Yisrael, yet the verse gives “creation” to Yaakov.


הנה ידוע שיריד׳ הנשמה לעוה״ז הוא בשביל היום לעשותם.10 ותכלית בריאת העולמות נאמר בראשית בשביל ישראל11 שנקראו ראשי׳ [ראשית] כמ״ש קדש ישראל לה׳12 ראשית תבואתה.13
Now, it is known that the soul’s descent into this world is for the sake of “today, to do them.” And of the purpose of the creation of the worlds it is said, “Bereshis” (“In the beginning”): for the sake of Israel, who are called “reishis” (“first”), as it is written, “Israel is holy to G-d, the first of His produce.”
The answer begins from a known principle: the soul comes down into this world in order to fulfill the mitzvos, “today, to do them.” The Midrash reads the Torah’s first word, Bereshis, as “for the sake of reishis,” that is, for Israel, whom Jeremiah calls “the first (reishis) of His produce.”




Section 2 · ¶3–5
Mitzvos as garments, fruits and sowing
3ולהבין מהו השייכות לישראל14 להיו׳ [להיות] ראשית תבואת׳ וגם מה הוא ענין התבואה למעלה כו׳. הנה על המצות נאמר בזהר
To understand what connection Israel has with being “the first of His produce,” and also what the “produce” above is, etc.: now, it is said in the Zohar concerning the mitzvos
If Israel is the “first” of G-d’s produce, something must be growing, so the Alter Rebbe asks what this spiritual “produce” is. He begins with a teaching of the Zohar about the mitzvos.


שהם בחי׳ לבושין15 שכ״א [שכל אחד / שכל אחת]16 מישראל צריך לקיים כל התרי״ג מצות לבד מצות המלך17 שהמלך הוא מוציא כל ישראל וכל המצות מחוייב18 כ״א [כל אחד / כל אחת] לקיים
that they are the aspect of garments (levushin), [and] that each and every Jew must fulfill all 613 mitzvos, except for the mitzvos of the king, for the king discharges [the obligation of] all Israel; but all [the other] mitzvos each one is obligated to fulfill.
The Zohar calls the mitzvos garments for the soul. Since every mitzvah forms a garment, every Jew is obligated in all 613, apart from those that apply only to a king, whose performance counts for the whole people.


וצריך להיות בגלגול19 או בבחי׳ עיבור בכדי שיהיה לבוש מן כל התרי״ג מצות20 וכשחיסר21 מצוה אחת חיסר לבוש כו׳.
And he must come in a reincarnation (gilgul) or in the form of ibbur (“impregnation”), so that there will be a garment from all 613 mitzvos; and when he is lacking one mitzvah, he is lacking a garment, etc.
A soul that has not fulfilled them all must return, either in a new life (gilgul) or by joining another person’s soul for a time (ibbur), so that its garment will be complete. A missing mitzvah means a missing garment.




4וע״י מעשה המצות נעשה לבוש בג״ע [בגן עדן] התחתון וע״י כוונת המצות נעשה לבוש בגן עדן העליון
Through the performance of the mitzvos a garment is made in the lower Gan Eden, and through the intention (kavanah) of the mitzvos a garment is made in the higher Gan Eden.
The garments come from two sides of a mitzvah. The physical deed forms a garment in the lower Gan Eden, and the intention (kavanah) behind it forms a garment in the higher Gan Eden.


ולכן בקש משה ליכנס לארץ22 לקיים המצות התלויין בה23 כו׳. ובגמ׳ [ובגמרא] המשילו מעשה המצות לפירות גבי עגלה ערופה כו׳ שלא הניחוהו לעשות פירות.24
Therefore Moshe asked to enter the Land, to fulfill the mitzvos that depend on it, etc. And in the Gemara they likened the performance of the mitzvos to fruits, in connection with the eglah arufah (the heifer whose neck is broken), etc.: [the slain man,] whom they did not let produce fruits.
Because each mitzvah adds a garment, Moshe pleaded to enter the Land of Israel, where he could fulfill the mitzvos that apply only there. The Gemara also calls mitzvos “fruits”: the heifer brought for an unsolved murder atones for a victim who was not allowed to “produce fruits.”




5ופריך בגמ׳ [בגמרא] מאי פירות אילימא בנים א״ה [אי הכי] זקן וסריס לא לבעי עגלה ערופה והתורה לא חילקה.
And the Gemara asks: “What are ‘fruits’? If you say children, then if so, an old man or a eunuch should not require an eglah arufah”; yet the Torah made no distinction.
The Gemara tests the meaning of “fruits”: if it meant children, an old man or a eunuch, who would have no more children, would need no such atonement. Yet the Torah makes no distinction between victims.


אלא מאי פירות מצות25 כו׳. וכן בלשון הפסוק נאמר זרעו לכם לצדקה26 כו׳ אשריכם זורעי על כל מים27 כו׳ זורע צדקות2829 כו׳
“Rather, what are ‘fruits’? Mitzvos,” etc. So too, in the language of Scripture it is said, “Sow for yourselves for righteousness (tzedakah),” etc.; “Fortunate are you who sow upon all waters,” etc.; “He sows righteous deeds (tzedakos),” etc.
The Gemara concludes that the “fruits” are mitzvos. Scripture and the liturgy also use the language of sowing for good deeds: “Sow for yourselves for righteousness,” “Fortunate are you who sow upon all waters,” and the morning blessing’s “He sows righteous deeds.”


הרי נק׳ מעשה30 המצות בשם זריעה. ולהבין זאת31 הנה ארז״ל [אמרו רבותינו זכרונם לברכה] נתאוה הקב״ה להיות לו דירה בתחתונים.323334
Thus the performance of the mitzvos is called “sowing.” To understand this: our Sages, of blessed memory, said that the Holy One, blessed be He, desired to have a dwelling place among the lower realms.
Mitzvos are therefore called both fruits and sowing. To explain why, the Alter Rebbe turns to the Midrash that G-d desired a dwelling place among the lower realms, that is, in this physical world.




Section 3 · ¶6–8
Two lights and the hundred blessings
6והנה לכאורה אינו מובן ענין דירה זו דהלא לית אתר פנוי מיניה.3536 וכתיב הלא את השמים37 ואת הארץ אני מלא כו׳.
Now, at first glance this idea of a dwelling is not understood, for “there is no place empty of Him,” and it is written, “Do I not fill the heavens and the earth?” etc.
If no place is empty of G-d and He fills heaven and earth, it is hard to see what it means for Him to gain a “dwelling” below. He is already everywhere.


אך הנה יש שני בחי׳ בחי׳ ממכ״ע [ממלא כל עלמין] ובחי׳ סוכ״ע. בחי׳ ממכ״ע [ממלא כל עלמין] נק׳ הבחי׳ המתלבש׳ בנבראים בגילוי להחיותם ואתה מחיה את כולם38 ע״י בחי׳ אתה אותיות כו׳.39
But there are two levels: the level of the light that fills all worlds (memalei kol almin), and the level of the light that encompasses all worlds (sovev kol almin). The level of memalei kol almin is the name for the level that is enclothed in the created beings in a revealed way, to give them life: “And You (Atah) give life to them all,” through the aspect of Atah, the letters, etc.
The answer distinguishes two kinds of divine light. Memalei kol almin is the light that enters each creature openly and gives it life; the verse “You (Atah) give life to them all” is read through the word Atah, the letters of speech by which G-d creates.




7ובחי׳ סוכ״ע הוא ג״כ בכל הנבראים אך הוא בבחי׳ העלם שאינו מתלבש בבחי׳ גילוי כו׳. ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] שחייב אדם לברך מאה ברכות בכל יום.40 להמשיך מההעלם אל הגילוי.
The level of the light that encompasses all worlds (sovev kol almin) is also in all the created beings, but it is in a state of concealment, not enclothed in a revealed way, etc. Therefore our Sages, of blessed memory, said that a person is obligated to recite one hundred blessings every day: to draw down from concealment into revelation.
Sovev kol almin is present in every creature too, but hidden, not openly enclothed in it. The Sages’ requirement of a hundred blessings a day serves to draw this hidden light into revelation.




8וזהו בחי׳ ברוך בחי׳ בריכה414243 שהיא מההעלם אל הגילוי ולהיות הבריכה מבחי׳ העלם להיות הוי׳ בבחי׳ גלוי שהוא אותיות הוי״ה יו״ד צמצום44 ה׳ התפשטות כו׳.
And this is the aspect of baruch (“blessed”), the aspect of breichah (a pool), which is from concealment into revelation. And the pool is from the level of concealment, so that Havayah will be in a state of revelation; that is, the letters of Havayah: yud, tzimtzum (contraction); hei, expansion, etc.
Baruch, “blessed,” is read as breichah, a pool, where water is gathered and drawn forth. A blessing likewise draws the hidden into the revealed, so that the Name Havayah is revealed, its yud standing for contraction and its hei for expansion.


אך ההמשכה מההעלם אל הגלוי הוא דוקא ע״י ישראל45 וכמ״ש בית ישראל ברכו את46 ה׳.
But the drawing down from concealment into revelation is specifically through Israel, as it is written, “House of Israel, bless G-d.”
Only Israel can draw this hidden light into revelation. That is why the verse calls specifically on the “House of Israel” to bless G-d.


והיינו לפי שיש בכאו״א [בכל אחד ואחד] מישראל בכח למסור נפשו47 כו׳ ולכן נאמר דוקא בית ישראל ברכו כו׳
That is because in each and every Jew there is the potential to give over his soul, etc. Therefore it says specifically, “House of Israel, bless,” etc.
Their power comes from the potential, present in every Jew, to give up his very life for G-d. Because of that hidden capacity, it is the House of Israel that is called on to “bless.”


וזהו אלקינו דוקא וימי שנותינו שבעים שנה48 כל שנה שס״ה ימים הכל הוא בכדי להמשיך ע״י מאה ברכות הנ״ל מההעלם אל הגלוי ולעתיד יהיה תכלית הגלוי כי עין בעין יראו49 כו׳:
And this is “our G-d” (Elokeinu) specifically. And “the days of our years are seventy years,” each year of 365 days: it is all in order to draw down, through the hundred blessings mentioned above, from concealment into revelation. And in the time to come there will be the ultimate revelation, for “eye to eye they will see,” etc.
So too the blessing says specifically “our G-d” (Elokeinu): the drawing down comes through Israel. A lifetime of seventy years, each of 365 days, exists to draw from concealment into revelation through the daily hundred blessings, until the complete revelation of the time to come, when “eye to eye they will see.”




Section 4 · ¶9–11
The analogy of sowing
9והנה המאה ברכות הנ״ל הוא בדבור אך ע״י מה יהיה ההמשכה מההעלם אל הגלוי הנה הוא ע״י מעשה המצות50 וכמשל הזריעה שרוב מיני זריעה הוא זרעוני גינה שאינן נאכלין
Now, the hundred blessings mentioned above are in speech. But through what will the drawing down from concealment into revelation come about? It is through the performance of the mitzvos, as in the analogy of sowing. For most kinds of seed are garden seeds, which are not eaten:
The hundred blessings are words. The fuller drawing of the hidden into the revealed comes through the physical performance of the mitzvos, which the Alter Rebbe explains through sowing: most seeds that are sown are garden seeds that no one eats.


שהוא רק גרעין שאין בו שום טעם מאכל וכשנזרע הגרעין בארץ ומתלבש בו כח הצומח שבארץ נצמח מזה פרי מאכל הגם שלא היה עצם הגרעין בחי׳ מאכל כלל.
it is only a kernel with no taste of food at all. Yet when the kernel is sown in the earth, and the earth’s power of growth is enclothed in it, edible fruit grows from it, even though the kernel itself was not in the category of food at all.
Such a seed is a tasteless kernel, yet once buried in the earth, the earth’s power of growth enters it and edible fruit grows. What emerges is of a different order from the seed itself.




10וגם זרעוני תבואה הנאכלין אעפ״כ [אף על פי כן] ע״י הזריעה נתוסף התבואה כהנה וכהנה וכו׳. וכמו״כ [וכמו כן] הוא מעשה המצות שירדו ונתלבשו בדברים גשמיים
And even with grain seeds, which are eaten, nevertheless through the sowing the grain increases many times over, etc. So too is the performance of the mitzvos, which descended and were enclothed in physical things,
Even seeds that are themselves food, like grain, multiply many times over when sown. So too the mitzvos came down and were enclothed in physical things.


כמו תפלין על קלף גשמי וציצית מצמר גשמי וכדומה בשאר המצות וכשאיש ישראל מניח אותם51 על ראשו נתהוה בחי׳ גלוי אלקותו קדש בחכמה והיה כי יביאך בבינה כו׳ וכמאמר הזוהר52 טלית53 פריסו דמלכא כו׳.
such as tefillin on physical parchment and tzitzis of physical wool, and likewise with the other mitzvos. And when a Jew places them on his head, there comes into being a revelation of His G-dliness: “Sanctify” (Kadesh) in Chochmah, “And it shall be when He brings you” (Vehayah ki yeviacha) in Binah, etc.; and as the Zohar says, “The tallis is the spread of the King,” etc.
Tefillin are written on parchment and tzitzis are made of wool, ordinary physical materials. Yet when a Jew puts on tefillin, G-dliness is revealed: the first two passages in them, “Sanctify” and “And it shall be when He brings you,” correspond to Chochmah and Binah, and the Zohar calls the tallis the King’s spread.




11וזהו דוקא כשאיש ישראל מניח אותם על ראשו משא״כ כשמונחים על השולחן לא נתהווה מזה שום גלוי כלל הגם שמצח האדם הוא ג״כ דבר גשם54 כמו השולחן
And this is specifically when a Jew places them on his head. But when they lie on the table, no revelation at all comes into being from this, even though a person’s forehead is also a physical thing, like the table.
The growth happens only when a Jew puts the tefillin on. Lying on a table they reveal nothing, though a forehead is no less physical than a table.


וגם כשעכו״ם [כשעובדי כוכבים ומזלות] מניח אותם55 לא יצמח מזה ג״כ שום גלוי כלל והיינו כמשל כח הצומח שבארץ שלא בכל מקום נצמח הפרי ובמדבר אינו נגדל צמחים כלל כמו״כ [כמו כן] דוקא לישראל נאמר כי תהיו אתם לי ארץ חפץ.5657
And also when an idolater puts them on, no revelation at all will grow from it either. This is like the analogy of the earth’s power of growth: fruit does not grow in every place, and in the desert no plants grow at all. So too, it is to Israel specifically that it is said, “For you shall be to Me a land of desire.”
Nor does anything grow when tefillin are put on by someone outside Israel, to whom these mitzvos were not given. The earth’s power of growth works only in fertile soil, not in a desert; so too the mitzvos grow only in Israel, whom the prophet calls “a land of desire.”




Section 5 · ¶12–13
Kingship and the bride’s awe
12והיינו כידוע שבחי׳ א״ס נק׳ קדוש ומובדל אני הוי׳ לא שניתי.58 ואתה הוא קודם שנברא העולם ואתה הוא לאחר שנברא העולם כו׳.
That is, as is known, the level of the Infinite One (Ein Sof) is called holy and separate: “I, Havayah, have not changed”; and “You are He before the world was created, and You are He after the world was created,” etc.
Why must it be Israel? Because Ein Sof in Itself is holy and utterly apart: “I, Havayah, have not changed,” and G-d is the same before creation and after it, so creation makes no difference to Him.


והכל ירוממוך סלה. ושיוכל להתהוות עולמות הוא רק ע״י מלכותך מכ״ע [מלכות כל עולמים]59 אין מלך בלא עם606162 כו׳. ישתבח שמך לעד63 כו׳.
“And all will exalt You, Selah.” And that worlds can come into being is only through “Your kingship, a kingship over all worlds”: “there is no king without a people,” etc. “May Your Name be praised forever,” etc.
Worlds can come into being only through G-d’s kingship, and “there is no king without a people.” The lines of prayer quoted here speak of G-d as exalted above all and praised by His creations.




13וכמשל ענין המלך שמהפך מיש לאין להיות הכל בטלים נגדו. וכמו״כ [וכמו כן] למעלה אין מלך בלא עם מלשון עוממות שהוא בחי׳ יש ונפרד להתהוות בבחי׳ בטול ואין וכמו במלאכים כתיב וצבא השמים לך משתחוים.64
As in the analogy of a king, who turns [his subjects] from something into nothing, so that all are nullified before him. So too above: “there is no king without a people (am),” from the word omemos (“dimmed”), which is the level of something (yesh) and separateness, so that it may come into a state of self-nullification (bittul) and nothingness. As with the angels, of whom it is written, “And the hosts of heaven bow down to You.”
A king’s rule makes his subjects set aside their own importance before him. So too above: am, “people,” is read as related to omemos, “dimmed,” beings that feel separate from G-d, and His kingship is revealed when such beings become nullified before Him, as the angels bow before Him.


אך מלאכים הם אינם בבחי׳ נפרד כ״כ [כל כך] ודוקא ישראל למטה שהם בתכלית בחי׳ עוממות ונפרד ושם הוא עיקר בחי׳ גלוי המלוכה ע״י בחי׳ הביטול מיש לאין65 כו׳.
But angels are not so very separate. It is specifically Israel below who are at the utmost level of omemos and separateness, and there is the main revelation of kingship, through the self-nullification from something into nothing, etc.
Angels are not truly separate, so their bowing reveals relatively little. Israel here below, who feel the most separate of all, reveal G-d’s kingship most when they nullify themselves before Him.


(משא״כ ברא כרעא דאבוה6667 ולא בבחי׳ מלך)68 ולכן דוקא תהיו אתם ארץ חפץ69 ששם עיקר גלוי הרצון והחפץ כו׳.
(Not so with “a son is his father’s leg”: [that is] not in the manner of a king.) Therefore specifically “you shall be a land of desire,” for there is the main revelation of the will and the desire, etc.
A son is like an extension of his father (“his father’s leg”), so a father’s relation to his son is not kingship. Israel is called “a land of desire” because it is in them that G-d’s will and desire are mainly revealed.


וע״י ישראל דוקא במעשה המצות הגשמיים יוכל להתהוות בחי׳ צמיחה הנ״ל. וזהו אשה יראת70 ה׳ היא תתהלל שהקב״ה נק׳ חתן.
And through Israel specifically, in the performance of the physical mitzvos, the growth mentioned above can come into being. And this is [the meaning of] “A woman who fears G-d, she shall be praised (tis’halal)”: for the Holy One, blessed be He, is called the groom,
Only through Israel, and through physical mitzvos, can the growth described above take place. The verse “A woman who fears G-d, she shall be praised” is read as speaking of G-d, the groom, and His bride.


וכנס״י [וכנסת ישראל] נק׳ בשם בחי׳ כלה בחי׳ אשה יראת ה׳ שהוא בחי׳ יראה ובטול. ועי״ז היא תתהלל שנעשה בחי׳ הארה וגלוי מלשון בהלו נרו71 כו׳:
and the Congregation of Israel (Knesses Yisrael) is called by the name “bride,” the aspect of “a woman who fears G-d,” which is the aspect of awe and self-nullification. And through this “she shall be praised (tis’halal)”: there comes about illumination and revelation, from the expression “when His lamp shone (behilo),” etc.
The Congregation of Israel is the bride, the “woman who fears G-d,” marked by awe and self-nullification. Through this she “shall be praised” (tis’halal), a word read as related to behilo, “when His lamp shone”: her bittul becomes a source of light and revelation.




Section 6 · ¶14–19
Yaakov takes root, Yisrael blossoms
14וזהו הבאים ישרש יעקב72 היינו השרשה למטה הוא בחי׳ המצות73 שירדו מבחי׳ רצה״ע [רצון העליון] להתלבש בדברים גשמיים הוא בחי׳ יעקב יו״ד עקב.747576
And this is [the meaning of] “Those who came, Yaakov will take root”: the taking root below is the mitzvos, which descended from the level of the Supreme Will to be enclothed in physical things. This is the level of Yaakov: yud, akev (“heel”).
Now the opening verse is explained. “Taking root” below is the mitzvos, which came down from G-d’s Supreme Will and were enclothed in physical things; this is Yaakov, whose name divides into yud and akev, “heel.”


בחי׳ יו״ד שירדה בבחי׳ עקב למטה.77 ועי״ז יציץ ופרח ישראל להיות בחי׳ צמיחה מההעלם אל הגילוי כו׳.
The level of the yud that descended into the level of the heel, below. And through this, “Yisrael will bud and blossom”: there comes to be growth from concealment into revelation, etc.
The yud, which stands for the highest level, descends into the “heel,” the lowest level, here below. Through this “Yisrael will bud and blossom”: what was hidden grows into revelation.




15וזהו זורע צדקות מצמיח ישועות.7879 ע״י הזריעה בחי׳ המצות וצדקה שכ״א נותן הוא רק לזכותנו
And this is [the meaning of] “He sows righteous deeds (tzedakos), makes salvations grow”: through the sowing, which is the mitzvos. And the charity (tzedakah) that each one gives is only to grant us merit,
The morning blessing describes G-d as one who “sows righteous deeds” and “makes salvations grow.” The sowing is the mitzvos, and the charity each person gives is only so that G-d may grant us merit.


כי בודאי הקב״ה בעצמו היה יכול לפרנסם ואינו אלא רק לזכותנו להיות מצמיח ישועות בחי׳ צמיחה מההעלם אל הגלוי ע״י מעשה המצות כנ״ל.
for certainly the Holy One, blessed be He, could Himself provide for them; it is only to grant us merit, so that He “makes salvations grow”: growth from concealment into revelation, through the performance of the mitzvos, as explained above.
G-d could certainly provide for the poor Himself; He lets us give so that the merit is ours. Our giving is the sowing from which “salvations grow,” revelation emerging from concealment.




16וזהו כוונת מאמר דהע״ה [דוד המלך עליו השלום] לכל תכלה ראיתי קץ80 רחבה מצותך מאד. שאין כוונתו על תאוות גשמיים
And this is the intent of the saying of King David, peace be upon him: “To every longing (tichlah) I have seen an end; Your commandment is exceedingly (me’od) broad.” His intent is not about physical desires,
King David says he has seen an end to every tichlah, while G-d’s commandment is “exceedingly broad.” The Alter Rebbe first rules out reading tichlah as physical desire.


רק על בחי׳ השגות וכלות הנפש81 ל׳ [לשון] כלתה נפשי82 כו׳ שהוא בבחי׳ קץ וגבול שלכל נשמה יש גבול להשגתה
but about the level of comprehension and the soul’s pining away (kelos hanefesh), from the expression “my soul pines away (kalesah nafshi),” etc., which is in the category of end and limit, for every soul has a limit to its comprehension;
Tichlah refers to the soul’s spiritual comprehension and its yearning to the point of expiry (kelos hanefesh), as in “my soul pines away.” However lofty, these have an end, because every soul’s grasp is limited.


משא״כ מצותך היא רחבה מאד היינו שבחי׳ מצותך היא רחבה בבחי׳ כלי קבול לקבל בחי׳ מאד בלי גבול שע״י מעשה המצו׳ [המצות / המצוה] יוכל לצמוח בבחי׳ גלוי בלי גבול.
whereas “Your commandment is exceedingly broad”: that is, Your commandment is broad as a receptacle to receive the level of me’od (“exceedingly”), without limit; for through the performance of the mitzvos there can be growth in a revealed manner, without limit.
The mitzvah, by contrast, is “broad” enough to receive me’od, “exceedingly,” the level without limit. Through physical deeds a revelation without limit can grow.




17וזהו רחבה מצותך מאד. וזהו אשריכם זורעי על כל מים8384 שכל בחי׳ השגות שבג״ע [שבגן עדן] העליון וג״ע [וגן עדן] התחתון נק׳ בשם מים
This is “Your commandment is exceedingly broad.” And this is [the meaning of] “Fortunate are you who sow upon all waters”: all the levels of comprehension in the higher Gan Eden and the lower Gan Eden are called “water,”
This also explains “Fortunate are you who sow upon all waters.” All the comprehension that souls enjoy in the higher and lower Gan Eden is called “water.”


כמ״ש ונהר יצא מעדן85 כו׳ משא״כ מעשה המצות נעשה זריעה על כל מים למעלה מעלה מבחי׳ מים כנ״ל.
as it is written, “And a river went out of Eden,” etc. Whereas the performance of the mitzvos becomes a sowing “upon all waters,” far, far above the level of water, as explained above.
The image comes from the river that goes out of Eden to water the garden. The sowing of the mitzvos is “upon all waters,” far above every level of comprehension in Gan Eden.




18וכמו״כ [וכמו כן] ע״י לימוד התורה שירדה ג״כ להתלבש בענינים גשמיים נעשה ג״כ מזה בחי׳ צמיחה ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] אשרי מי שבא לכאן ותלמודו בידו.86
So too through the study of the Torah, which also descended to be enclothed in physical matters: from this too there comes about growth. Therefore our Sages, of blessed memory, said, “Fortunate is he who comes here with his learning in his hand.”
Torah study too came down into physical subjects, so it too produces growth. Hence the words heard in the upper world: “Fortunate is he who comes here with his learning in his hand.”


ולכאורה הוא תמוה והלא למעלה אין נצרך שם כלל הדבור גשמי אלו מציאות87 וכדומה. רק שלהיות בחי׳ צמיחה הנ״ל צריך להיות דוקא נשרש ונקלט בארץ ואז יוכל לצמוח.
At first glance this is puzzling: above, there is no need at all for physical speech, [such as] “Eilu metzios” (“These are the found objects”) and the like. But for the growth mentioned above to come about, [the seed] must specifically be rooted and absorbed in the earth, and then it can grow.
This seems strange, since in the higher world no one needs physical discussions such as the laws of found objects. The answer is the analogy again: a seed grows only if it is rooted and absorbed in the earth.


כמו״כ [כמו כן] כשנקלט אצלו בחי׳ התורה בבחי׳ קליטה ממש להיות תלמודו בידו דוקא אזי נעשה מזה בחי׳ צמיחה גלוי רב למעלה הרבה מבחי׳ ההשגות שבג״ע [שבגן עדן] ששם הוא רק נהנין מזיו השכינה88 כו׳.
So too, when the Torah is absorbed within him with real absorption, so that “his learning is in his hand” specifically, then from this there comes about growth, a great revelation, far above the level of the comprehension in Gan Eden, where they only “delight in the radiance of the Shechinah,” etc.
When the Torah is truly absorbed in a person, “his learning in his hand,” it yields growth, a revelation far above the comprehension of Gan Eden, where souls only “delight in the radiance of the Shechinah.”




19וזהו ישרש יעקב שהיא ע״י בחינת שרישה וקליטה בחי׳ יעקב שהוא בחי׳ תורה ויקם עדות ביעקב89 כו׳ תתן אמת ליעקב90 כו׳ ואין אמת אלא תורה9192 כו׳.
And this is “Yaakov will take root”: it is through the aspect of rooting and absorption, the level of Yaakov, which is the level of Torah: “He established a testimony in Yaakov,” etc.; “Grant truth to Yaakov,” etc.; and “there is no truth but Torah,” etc.
Yaakov stands for Torah: G-d “established a testimony in Yaakov” and gave “truth to Yaakov,” and “there is no truth but Torah.” So “Yaakov will take root” means Torah and mitzvos rooted and absorbed below.


הנה עי״ז יציץ ופרח ישראל בבחי׳ גלוי בחי׳ לי ראש כו׳ כנודע. וזהו ומלאו פני תבל93 תנובה.
Through this, “Yisrael will bud and blossom,” in a revealed manner: the level of “li rosh” (“a head to Me”), etc., as is known. And this is “and they will fill the face of the world (tevel) with produce (tenuvah).”
From this rooting “Yisrael will bud and blossom,” revealing the level of Yisrael, whose letters spell li rosh, “a head to Me.” The verse goes on: they “will fill the face of the world with produce.”


תנובה הוא ענין הפרי גם תנ״ו ב״ה (להיות נקלט) בבחי׳ תבל שהוא בחי׳ כנ״י [כנסת ישראל] הנק׳ ארץ חפץ להיות נקלט ונשרש בה בבחי׳ גלוי הוא ע״י בחי׳ יעקב וישראל הנ״ל:
Tenuvah means fruit; it is also “tenu bah,” “place into it” (to be absorbed), into the level of tevel, which is the level of the Congregation of Israel, called “a land of desire”: to be absorbed and rooted in it in a revealed manner. This is through the levels of Yaakov and Yisrael mentioned above.
Tenuvah, “produce,” is also read as tenu bah, “place into it”: the mitzvos are placed into tevel, the world, meaning the Congregation of Israel, the “land of desire,” to be absorbed and rooted there and then revealed. This comes about through Yaakov and Yisrael.




Section 7 · ¶20–23
Prayer: bitterness, joy and compassion
20אך כדי שיומשך בחי׳ יעקב וישראל הנ״ל צ״ל ג׳ בחי׳ שהוא בחי׳ אברהם יצחק ויעקב כי תפלות אבות תקנום.94
But in order that the levels of Yaakov and Yisrael mentioned above be drawn down, there must be three levels, namely the levels of Avraham, Yitzchak and Yaakov, for “the Patriarchs instituted the prayers.”
Drawing down the levels of Yaakov and Yisrael requires all three Patriarchs, Avraham, Yitzchak and Yaakov, who are bound up with prayer, since the Sages say that the Patriarchs instituted the prayers.


וזהו ענין התפלה שמבקשים ברוך אתה הוי׳ מההעלם אל הגילוי כו׳ כנודע. אך צריך להיות מקודם בחי׳ מרירות על הריחוק מאלקות בתכלית.
This is the matter of prayer, in which we ask, “Blessed are You, Havayah”: [to draw] from concealment into revelation, etc., as is known. But first there must be the aspect of bitterness over the utter distance from G-dliness.
Prayer’s refrain, “Blessed are You, Havayah,” asks that the hidden be drawn into revelation. Yet prayer must begin with bitterness over how utterly far one is from G-dliness.




21וכמאמר מים תחתונים בוכין95 כו׳. להתבונן בגדולת ה׳ ברוך שאמר9697 כו׳ שבאמירה אחת נתהוו כל העולמות וכו׳
As it is said, “The lower waters weep,” etc. [One is] to contemplate the greatness of G-d, “Blessed is He who spoke,” etc.: that with a single utterance all the worlds came into being, etc.,
The lower waters “weep” at being far from G-d, and a person should feel the same. He contemplates G-d’s greatness: as the blessing “Blessed is He who spoke” says, all the worlds came into being through a single utterance.


ושכדאי כל יסורי גיהנם כו׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מוטב דלידייניה98 וליתי לעלמא דאתי להיות נהנין מזיו השכינה.99
and that it is worth all the sufferings of Gehinnom, etc., as our Sages, of blessed memory, said, “Better that he be judged and come into the World to Come,” to delight in the radiance of the Shechinah.
He also considers that delighting in G-d’s presence is worth all the sufferings of Gehinnom, as in the Sages’ words, “Better that he be judged and come into the World to Come.” Such thoughts make his present distance bitter to him.




22ועי״ז יתמרמר נפשו מאד על ריחוקו בתכלית. אך בכי׳ תקיעא בלבאי מסטרא דא וחדוה מסטרא דא. היינו שבאמת מצד הגוף הוא רחוק בתכלית.
Through this his soul will become very embittered over his utter distance. But “weeping is lodged in my heart on one side, and joy on the other side.” That is: in truth, from the side of the body he is utterly distant;
Such contemplation makes a person bitter over his distance. Yet the Aramaic saying describes weeping lodged on one side of the heart and joy on the other: as a body, a person is indeed utterly far from G-d.


אך מצד נש״י [נשמות ישראל] יש בחי׳ שמחה רבה לשמוח בה׳ בשמחה של מצוה שהוא מבחי׳ מהותו ועצמותו כביכול למעלה מבחי׳ סוכ״ע כו׳.
but from the side of the souls of Israel there is great joy, to rejoice in G-d with the joy of a mitzvah, which is from the level of His very being and essence, as it were, higher than the level of the light that encompasses all worlds (sovev kol almin), etc.
As a soul, though, he can rejoice in G-d with the joy of a mitzvah. That joy comes from G-d’s very essence, higher even than sovev kol almin.


אך ע״י מה נתחברו בחי׳ שני הפכים האלו בתכלית בכיה וחדוה כו׳. הנה הוא ע״י בחי׳ יעקב שהוא בחי׳ רחמנות100
But through what are these two utter opposites, weeping and joy, joined together, etc.? It is through the level of Yaakov, which is the level of compassion,
Weeping and joy are complete opposites. What joins them is Yaakov, whose attribute is compassion.


וכמאמר ברחמיך הרבים רחם עלינו וע״י בחי׳ רחמנות כנ״ל יוכל להיות בחי׳ שמחה של מצוה שהוא בחי׳ גילוי כו׳ כנ״ל.
as it is said, “In Your great compassion, have compassion on us.” And through compassion, as mentioned, there can be the joy of a mitzvah, which is revelation, etc., as mentioned above.
Compassion, as in the prayer “In Your great compassion, have compassion on us,” bridges the bitterness and the joy. Through it the joy of the mitzvah, which is revelation, can come about.




23וזהו הקל קול יעקב101102 וכמשל הקול שהוא ג״כ גילוי ההעלם והקול נעשה ע״י ג׳ בחי׳ אש ומים
And this is [the meaning of] “The voice is the voice of Yaakov.” As in the analogy of the voice, which is also a revelation of what is concealed; and the voice is produced through three elements: fire and water,
“The voice is the voice of Yaakov”: a voice brings out what is hidden within a person. It is formed from three elements, and the first two are fire and water.


שהם דברים הפכיים ובחי׳ הרוח הוא הממוצע ומחברו כמו״כ [כמו כן] להיות בחי׳ גילוי מעשה המצות למטה הוא ג״כ ע״י בחי׳ יעקב בחי׳ רחמנות כנ״ל
which are opposite things, and air (ruach), which is the intermediary that joins them. So too, for there to be the revelation of the performance of the mitzvos below, this is also through the level of Yaakov, the level of compassion, as mentioned above.
Fire and water are opposites, and air (ruach), the third element, stands between them and joins them. So too the revelation brought by the mitzvos below comes through Yaakov, compassion, which joins opposites.


ולכן נק׳ יעקב בריח התיכון103 שמבריח מן הקצה104 העליון אל הקצה התחתון כו׳ לחבר הקרשים שלא יתפרדו והיו לאחדים105 כו׳:
Therefore Yaakov is called the middle bar, which runs through from the upper end to the lower end, etc., to join the boards so that they will not come apart, “and they shall become one,” etc.
Yaakov is called the “middle bar” of the Mishkan, which ran through all the boards from end to end and held them together so that they would not separate. Like that bar, Yaakov joins the highest level to the lowest.




Section 8 · ¶24–25
Egypt, exile and the answer
24וזהו הבאים ישרש יעקב. היינו שבכדי שיקבלו ישראל התומ״צ [התורה ומצות]106 שהוא בחי׳ יעקב וישראל כו׳ ולהיות פב״פ [פנים בפנים] דבר107 ה׳ כו׳ באו מקודם למצרים שהוא בחי׳ המרירות כו׳ בחומר ובלבנים108 כו׳.
And this is “Those who came, Yaakov will take root.” That is: in order that Israel receive the Torah and mitzvos, which are the levels of Yaakov and Yisrael, etc., and that there be “face to face G-d spoke,” etc., they first came to Egypt, which is the aspect of bitterness, etc., “with mortar and with bricks,” etc.
The opening verse is now applied to Egypt itself. For Israel to receive the Torah and mitzvos, the levels of Yaakov and Yisrael, and to hear G-d speak “face to face” at Sinai, they first had to come to Egypt and the bitterness of “mortar and bricks.”


ואח״כ קבלו התורה להיות ישרש יעקב יציץ ופרח109 כו׳ וזה היה במצרים בכדי לקבל את התורה בגשמיות בבחי׳ חיצוניות.
And afterward they received the Torah, so that “Yaakov will take root; [Yisrael] will bud and blossom,” etc. And this was in Egypt, in order to receive the Torah in physicality, in the aspect of the outer dimension (chitzoniyus).
Only afterward did they receive the Torah, so that Yaakov would take root and Yisrael bud and blossom. The descent into Egypt prepared them to receive the Torah in physical form, in its outer dimension.




25וגם עתה בגלות ושעבוד פרנסה הוא ג״כ בכדי שלעתיד יוכלו לקבל בחי׳ פנימיות התורה להיות עין בעין יראו110 כו׳.111
And now too, [being] in exile and in the servitude of [earning a] livelihood is likewise in order that in the time to come they will be able to receive the inner dimension (pnimiyus) of the Torah, so that “eye to eye they will see,” etc.
The present exile and the burden of making a living serve the same purpose as Egypt. They prepare Israel to receive the inner dimension of the Torah in the time to come, when “eye to eye they will see.”


וזהו בוראך יעקב112 ויוצרך ישראל113 כמ״ש יוצר אור ובורא חשך.114 היינו שבכל דבר יש בחי׳ חומר וצורה.
And this is “Your Creator [is] Yaakov, and your Former [is] Yisrael,” as it is written, “He forms light and creates darkness.” That is: in everything there is matter and form.
The opening question about Yaakov as “Creator” and Yisrael as “Former” is now resolved with the verse “He forms light and creates darkness,” where “creating” goes with darkness and “forming” with light. Everything is made of matter and form.


ובחי׳ בריאת החומר שירדה למטה הוא בחי׳ יעקב ויוצרך הוא בחי׳ הצורה וגילוי הוא בחי׳ ישראל כנ״ל.
The creation of the matter, which descended below, is the level of Yaakov; and “your Former” is the form and the revelation, which is the level of Yisrael, as mentioned above.
Here “creation” means bringing matter into being, the dark substance that descended below; that is Yaakov. “Forming” gives shape and revelation, the light; that is Yisrael, so the question from the beginning falls away.


וזהו ענין מארז״ל [מאמר רבותינו זכרונם לברכה] כל שיראת חטאו קודמת115 לחכמתו חכמתו מתקיימת116 היינו להיות חכמתו מתקיימת בבחי׳ צמיחה כנ״ל צ״ל מקודם בחי׳ יראת חטאו כו׳ וכמבואר למעלה אשה יראת117 ה׳ דוקא היא תתהלל כו׳:
And this is the meaning of the saying of our Sages, of blessed memory, “Anyone whose fear of sin precedes his wisdom, his wisdom endures.” That is: for his wisdom to endure, in the manner of growth mentioned above, there must first be fear of sin, etc., as explained above: specifically “a woman who fears G-d, she shall be praised,” etc.
The Mishnah teaches that wisdom endures only when fear of sin comes first. In the maamar’s terms, wisdom “endures” and grows like a planted seed only after the preparation of awe, as in “a woman who fears G-d, she shall be praised.”



In one’s avodah
The maamar draws the lesson that before prayer a person should feel bitterness over his distance from G-d, contemplating G-d’s greatness, yet rejoice in the soul’s bond with Him; Yaakov’s compassion joins the two. The physical mitzvos, charity and Torah truly absorbed are seeds of revelation, and fear of sin must precede wisdom for wisdom to endure. Exile and the burden of earning a living are themselves a preparation for the revelation of the Torah’s inner dimension.
Questions for discussion
	Why would a tasteless seed be a better image for the mitzvos than grain that is already edible?
	The maamar says tefillin on a table reveal nothing, though a forehead is just as physical. What, then, makes the act fruitful?
	Why is G-d’s kingship revealed more through Israel, who feel separate, than through the angels?
	How can weeping and joy be lodged in the heart at the same time, and how does compassion join them?
	How does reading “creation” as the making of matter answer the question of why Yaakov is called the Creator and Yisrael the Former?

Sources and references
Notes
Paragraph 1
1הבאים ישרש
It explains why this verse is in the haftarah of Parshas Shemos: the parsha as a whole tells of the literal coming into Egypt, the Egyptian exile, and the haftarah reveals that through it specifically “Yisrael will bud and blossom.”
Kehot’s noteהפטרת פ׳ שמות ע״פ מנהג אשכנז, וכ״ה מנהג חב״ד. ”מה שפסוק זה הוא בההפטרה דפ׳ שמות, דכללות ענין פרשה זו הוא ענין הבאים מצרימה כפשוטו גלות מצרים וע״ז מגלה ההפטרה שעי״ז דוקא יהי׳ יציץ ופרח ישראל” — ד״ה הבאים תשל״ט. ד״ה זה נזכר בלקו״ת אחרי כו, ב.
2הבאים ישרש יעקב
Two other transcripts of this maamar are printed there.
Kehot’s noteב׳ הנחות אחרות במאמרי אדה״ז נביאים ע׳ פג. וע׳ צד. ובתוס׳ הגהות וביאורים באוה״ת שמות כרך א ע׳ עז. כרך ז ע׳ ב׳תקלב. ב׳תקלט. הנחה אחרת מהמאמר ובהגהות אחרות בכרך ח ע׳ ב׳תתנד. קיצורים נדפסו שם ע׳ ב׳תתסב. וראה גם ד״ה זה בסה״מ הנחות תרט״ו מהצ״צ ע׳ נד. ובמ״מ לשם. וע׳ קפז. נזכר בלקו״ת אחרי כו, ב. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ראה ד״ה זה במאמרי אדה״א שמות כרך א ע׳ א שמיוסד על מאמר זה. במאמרי אדמו״ר הצ״צ הנחות תרי״ד-תרט״ו ע׳ נד מיוסד על מאמר זה. חלק מהמאמר בד״ה קדש ישראל תרמ״א ע׳ יח. לד״ה זה ראה הבאים ישרש תשל״ח. תשל״ט. תשמ״ג. תשמ״ח (נדפס בסה״מ מלוקט ח״ד ע׳ קכה ואילך). פלח הרמון שמות ע׳ כא.
3הבאים ישרש יעקב
“Those who came, Yaakov will take root; Yisrael will bud and blossom, and they will fill the face of the world with produce.” The maamar’s opening verse, which it reads as the descent into Egypt leading to growth.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, ו. ופרש״י הלא ידעם מה עשית בראשונה הבאים למצרים אשר השריש יעקב צצו ופרחו שם עד אשר מלאו פני תבל, עכ״ל. — אוה״ת שמות ע׳ עז. ובד״ה זה תשל״ט (מהנחה בלתי מוגה): ”כפירוש רש״י והטעם שבוחר בפירוש רש״י ואינו מפרש כפשטני המקרא [תיב״ע (הובא באוה״ת שמות כרך ז ע׳ ב׳תקלב), ראב״ע, רד״ק ומצו״ד עה״פ שם — הערת המו״ל שם] דפי׳ הבאים הם בימים הבאים, כי לפי פי׳ זה הרי המקרא קצר הוא והול״ל בימים הבאים”.
4הבאים ישרש יעקב
Rashi explains the verse as those who came to Egypt, whom Yaakov rooted, and who budded and blossomed there until they filled the world. The maamar follows this reading in linking the verse to the coming into Egypt.
Rashi on Isaiah 27:6רש"י על ישעיהו כ״ז:ו׳
הבאים ישרש יעקב. הלא ידעתם מה עשיתי בראשונה הבאים למצרים אשר השריש יעקב צצו ופרחו שם עד (אשר) מלאו פני תבל תנובה:
Those who came, whom Jacob caused to take root Do you not know what I did at first? Those who came to Egypt which Jacob caused to take root, flourished and blossomed there until they filled the face of the world with fruitage.
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
5צ״ל השייכות
The note points to these maamarim on the question of how taking root is connected with the coming into Egypt.
Kehot’s noteראה ד״ה הבאים תש״ל, תשל״ט ותשמ״ז.
6כה אמר ה׳ בוראך יעקב
“Thus says G-d, who created you, Yaakov, and who formed you, Yisrael.” In its plain sense G-d is the Creator of Yaakov; the maamar goes on to read it through the Midrash.
Isaiah 43:1ישעיהו מ״ג:א׳
וְעַתָּה כֹּה־אָמַר ה׳ בֹּרַאֲךָ יַעֲקֹב וְיֹצֶרְךָ יִשְׂרָאֵל אַל־תִּירָא כִּי גְאַלְתִּיךָ קָרָאתִי בְשִׁמְךָ לִי־אָתָּה:
But now thus saith the L-RD that created thee, O Jacob, And He that formed thee, O Israel: Fear not, for I have redeemed thee, I have called thee by thy name, thou art Mine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, א.
7אמר הקב״ה לעולם מי בראך יעקב בראך
The note gives Or HaTorah on Shemos for the source of this Midrash, in the Midrash Rabbah on Bechukosai.
Kehot’s noteבמ״ר פ׳ בחוקותי פט״ו גבי ד״א וזכרתי את בריתי יעקב. — אוה״ת שמות ע׳ עח. וראה ילקוט שמעוני לנ״ך רמז תנב.
8מי בראך יעקב בראך וישראל יצרך
The Midrash on “I will remember My covenant with Yaakov” has G-d tell His world, “Who created you? Yaakov created you,” reading Isaiah 43:1 as “your Creator, Yaakov; your Former, Yisrael.” The maamar asks what this means and why the terms are divided this way.
Vayikra Rabbah 36:4ויקרא רבה ל״ו:ד׳
Paragraph 2
9והלא בחי׳ ישראל הוא גדול מבחי׳ יעקב כו׳
It notes that Yisrael’s superiority is plain: the name Yaakov comes from holding Esav’s heel, while Yisrael comes from having striven with G-d and with men and prevailed; and the names hint at it too, Yaakov as yud-akev (“yud, heel”) and Yisrael as li rosh (“a head to Me”).
Kehot’s note”וכמובן גם מפשטות הענינים דהשם יעקב הוא ע״ש וידו אוחזת בעקב עשו [תולדות כה, כו] משא״כ ישראל הוא ע״ש כי שרית עם אלקים ועם אנשים ותוכל [וישלח לב, כט] ובפרט ע״פ הרמזים שבשמות אלו דיעקב הוא אותיות יו״ד עקב וישראל אותיות לי ראש” — ד״ה הבאים תשל״ט (מהנחה בלתי מוגה).
10היום לעשותם
“Keep the commandment… which I command you today, to do them.” The maamar uses the phrase for the purpose of the soul’s descent: to perform the mitzvos in this world.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11בראשית בשביל ישראל
The Midrash counts Israel among the things that came before the creation of the world, in G-d’s thought: “the thought of Israel preceded everything.” The Kehot note gives it among the sources for creation being for the sake of Israel.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
”בְּרֵאשִׁית בָּרָא אֱלֹקִים” ששה דברים קדמו לבריאת העולם יש מהן שנבראו ויש מהן שעלו במחשבה להבראות. התורה והכסא הכבוד נבראו תורה מנין שנאמר (משלי ח, כב): ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 36:4ויקרא רבה ל״ו:ד׳
Kehot’s noteראה ב״ר א, ד. ויק״ר לו, ד. רש״י ורמב״ן בראשית א, ה. ראה הערת כ״ק אדמו״ר זי״ע באוה״ת שמות כרך א ע׳ עט.
12קדש ישראל לה׳
“Israel is holy to G-d, the first of His produce.” The source for Israel being called reishis, and the starting point for the maamar’s question about what this “produce” is.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג.
13במאמרי אדה״ז נביאים ע׳ צד
This other transcript spells out the question: Yisrael is higher, as it says, “Your name shall no longer be called Yaakov but Yisrael”; so Beriah (Chochmah, Binah and Daas, Yisrael as li rosh) should have gone with Yisrael, and Yetzirah (the emotive attributes, Tiferes) with Yaakov.
Kehot’s note”הלא מדריגות ישראל גבוה ממדריגות יעקב וכמ״ש לא יעקב יקרא עוד שמך כ״א ישראל והל״ל בחי׳ בריאה לישראל ויצירה ליעקב (כידוע דהבריאה בבחי׳ חב״ד והוא בחי׳ ישראל לי ראש והיצירה בבחי׳ חג״ת שהוא בבחי׳ יעקב בחי׳ הת״ת)”. ראה בספר הליקוטים ממאמרי הצ״צ ערך יעקב ע׳ א׳ק.
Paragraph 3
14ולהבין מהו השייכות לישראל
Likkutei Torah opens with the same verse, “Israel is holy to G-d, the first of His produce,” and asks what this growing produce is of which Israel are called first.
Kehot’s noteראה גם בלקו״ת פ׳ פנחס עט, ב.
15על המצות נאמר בזהר שהם בחי׳ לבושין
The Zohar passage the Kehot note gives here describes the souls in Gan Eden standing clothed in garments, crowned before their Master. The maamar cites the Zohar’s teaching that the mitzvos are these garments.
Zohar II, 211bזח״ב ריא, ב
Kehot’s noteזח״ב ריא, ב.
16לבושין שכ״א
The manuscript reads “garments for the soul, and therefore each one of Israel,” making explicit that the obligation in all 613 follows from the garments.
Kehot’s noteבבוך 1113 גוכתי״ק הצ״צ: לבושים לנפש ולכן כל א׳ מישראל.
17לבד מצות המלך
The note points to a footnote there on the exception of the king’s mitzvos.
Kehot’s noteראה לקו״ש חי״ח ע׳ 192 הערה 52 בשולי העמוד.
18וכל המצות מחוייב
The manuscript reads “and all the 613 mitzvos each one is obligated [to fulfill].”
Kehot’s noteבגוכתי״ק הצ״צ: וכל התרי״ג מצות מחוייב.
19וצריך להיות בגלגול
Iggeres HaKodesh, epistle 19, says in the name of the Arizal that every person must come back in gilgul until he has fulfilled all 613 mitzvos in actual deed, for the Torah’s purpose is the mitzvos done in practice, “today, to do them.”
Kehot’s noteראה אגה״ק סי׳ יט (דף קכח, ב) בשם האריז״ל. ספר הגלגולים פ״ד. לקו״ת בהר מב, ב. בארוכה בלקו״ש חי״ח ע׳ 192 הערה 55. וראה בליקוט פי׳ לאגה״ק — חיטריק שם.
20שיהיה לבוש מן כל התרי״ג מצות
The other transcript adds that since there are many mitzvos a person cannot fulfill, such as the mitzvos of priesthood or communal mitzvos, he comes in several gilgulim.
Kehot’s noteבמאמרי אדה״ז נביאים ע׳ צה: ”וגם שיש הרבה מצות שא״א שיקיים אדם כמו מצות כהונה בישראל או מצות רבים וכה״ג הנה הוא בא בכמה גלגולים. ויש להעיר שבגוכתי״ק הצ״צ אחר תי׳ ”התרי״ג מצות” נוסף: ואפילו להיות כהן או לוי ע״י גלגול”: לבד — ואח״כ העביר ע״ז קולמוס.
21בגלגול או בבחי׳ עיבור . . וכשחיסר
The manuscript reads: “in the manner of gilgul or ibbur, to fulfill the mitzvos that depend on priesthood and Levites and the like; and all this is so that the soul’s garments in Gan Eden be complete, that there be a garment from all 613 mitzvos.”
Kehot’s noteבגוכתי״ק הצ״צ: בבחינת גלגול או עיבור לקיים מצות התלויות בכהונה ולויה וכיוצא. וכ״ז הוא כדי להיות שלימות הלבושים לנפש בג״ע שיהי׳ לבוש מן כל התרי״ג מצות: וכשחיסר.
Paragraph 4
22ולכן ביקש משה ליכנס לארץ
Or HaTorah on this passage points to Likkutei Torah, Shelach 36c.
Kehot’s noteבאוה״ת פ׳ שמות ע׳ פ מציין ללקו״ת פ׳ שלח לו, ג.
23בקש משה ליכנס לארץ לקיים המצות התלויין בה
Rabbi Simlai asks why Moshe longed to enter the Land: not to eat its fruit, but because many mitzvos can be fulfilled only in the Land of Israel. The maamar cites it to show how much each mitzvah adds.
Sotah 14a:7–8סוטה י״ד א:ז׳-ח׳
דָּרַשׁ רַבִּי שִׂמְלַאי: מִפְּנֵי מָה נִתְאַוָּה מֹשֶׁה רַבֵּינוּ לִיכָּנֵס לְאֶרֶץ יִשְׂרָאֵל? וְכִי לֶאֱכוֹל מִפִּרְיָהּ הוּא צָרִיךְ?! אוֹ לִשְׂבּוֹעַ מִטּוּבָהּ הוּא צָרִיךְ?! אֶלָּא כָּךְ אָמַר מֹשֶׁה: הַרְבֵּה מִצְוֹת נִצְטַוּוּ יִשְׂרָאֵל, וְאֵין מִתְקַיְּימִין אֶלָּא בְּאֶרֶץ יִשְׂרָאֵל. אֶכָּנֵס אֲנִי לָאָרֶץ כְּדֵי שֶׁיִּתְקַיְּימוּ כּוּלָּן עַל יָדִי. אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא: כְּלוּם אַתָּה מְבַקֵּשׁ אֶלָּא לְקַבֵּל שָׂכָר? מַעֲלֶה אֲנִי עָלֶיךָ כְּאִילּוּ עֲשִׂיתָם, שֶׁנֶּאֱמַר: ״לָכֵן אֲחַלֶּק לוֹ בָרַבִּים וְאֶת עֲצוּמִים יְחַלֵּק שָׁלָל תַּחַת אֲשֶׁר הֶעֱרָה לַמָּוֶת נַפְשׁוֹ וְאֶת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
24ובגמרא המשילו
The Gemara explains that the eglah arufah, a heifer that has borne no fruit, is broken in a place that bears no fruit, to atone for the slain man whom they did not let “produce fruits.” The maamar takes this as the Sages calling mitzvos “fruits.”
Sotah 46a:22סוטה מ״ו א:כ״ב
אָמַר רַבִּי יוֹחָנָן בֶּן שָׁאוּל, מִפְּנֵי מָה אָמְרָה תּוֹרָה: הָבֵיא עֶגְלָה בְּנַחַל? אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: יָבֹא דָּבָר שֶׁלֹּא עָשָׂה פֵּירוֹת, וְיֵעָרֵף בִּמְקוֹם שֶׁאֵין עוֹשֶׂה פֵּירוֹת, וִיכַפֵּר עַל מִי שֶׁלֹּא הִנִּיחוּ[הוּ] לַעֲשׂוֹת פֵּירוֹת. מַאי פֵּירוֹת? אִילֵימָא פְּרִיָּה וּרְבִיָּה — אֶלָּא מֵעַתָּה אַזָּקֵן וְאַסָּרִיס הָכִי נָמֵי דְּלָא עָרְפִינַן?! אֶלָּא מִצְוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבגוכתי״ק הצ״צ: ובגמרא שלהי מסכת סוטה המשילו. סוטה מו, א. ”ובדרז״ל לשון פירות בעגלה ערופה אמרו ע״פ אשר לא יעבד ולא יזרע הוא לא הניחו לעשו׳ פירות יערף בנחל איתן במקום שאינו עושה פירות, ופריך אלא מעתה זקן או סריס מאי, ומשני אלא מאי פירות מצות” — מאמרי אדה״ז נביאים ע׳ פד. וראה שם בארוכה משל מענין הזריעה. באוה״ת פ׳ שמות ע׳ פ מציין ללקו״ת שה״ש טז, א. באוה״ת וירא כרך ז תתשפד, ב מצין לכאן: מאי פירות מצות שנזרעים בארץ.
Paragraph 5
25אלא מאי פירות מצות
The Gemara’s conclusion that the “fruits” of the slain man are mitzvos, since the Torah does not distinguish an old man or a eunuch. The maamar takes this as the source for calling mitzvos fruits.
Sotah 46a:22סוטה מ״ו א:כ״ב
אָמַר רַבִּי יוֹחָנָן בֶּן שָׁאוּל, מִפְּנֵי מָה אָמְרָה תּוֹרָה: הָבֵיא עֶגְלָה בְּנַחַל? אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: יָבֹא דָּבָר שֶׁלֹּא עָשָׂה פֵּירוֹת, וְיֵעָרֵף בִּמְקוֹם שֶׁאֵין עוֹשֶׂה פֵּירוֹת, וִיכַפֵּר עַל מִי שֶׁלֹּא הִנִּיחוּ[הוּ] לַעֲשׂוֹת פֵּירוֹת. מַאי פֵּירוֹת? אִילֵימָא פְּרִיָּה וּרְבִיָּה — אֶלָּא מֵעַתָּה אַזָּקֵן וְאַסָּרִיס הָכִי נָמֵי דְּלָא עָרְפִינַן?! אֶלָּא מִצְוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
26זרעו לכם לצדקה
“Sow for yourselves for righteousness, reap according to kindness.” One of the verses that call good deeds sowing.
Hosea 10:12הושע י׳:י״ב
זִרְעוּ לָכֶם לִצְדָקָה קִצְרוּ לְפִי־חֶסֶד נִירוּ לָכֶם נִיר וְעֵת לִדְרוֹשׁ אֶת־ה׳ עַד־יָבוֹא וְיֹרֶה צֶדֶק לָכֶם:
Sow to yourselves according to righteousness, Reap according to mercy, Break up your fallow ground; For it is time to seek the L-RD, Till He come and cause righteousness to rain upon you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע י, יב. ראה לקו״ת שלח לח, ב.
27אשריכם זורעי על כל מים
“Fortunate are you who sow upon all waters.” A second verse of sowing, which the maamar later reads as sowing above all the “waters” of Gan Eden.
Isaiah 32:20ישעיהו ל״ב:כ׳
אַשְׁרֵיכֶם זֹרְעֵי עַל־כׇּל־מָיִם מְשַׁלְּחֵי רֶגֶל־הַשּׁוֹר וְהַחֲמוֹר:
Happy are ye that sow beside all waters, That send forth freely the feet of the ox and the ass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לב, כ. ראה באוה״ת נ״ך כרך ב ע׳ תשצא מציין לכאן: דזריעה דמעשה המצות נמשך עי״ז גילוי סוכ״ע שהוא למעלה מג״ע וזהו על כל מים למעלה מבחי׳ ונהר יוצא מעדן להשקות את הגן כו׳.
28זורע צדקות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבברכת ק״ש.
29זורע צדקות
The first blessing before the morning Shema praises G-d who “sows righteous deeds, makes salvations grow.” The Kehot note gives this blessing as the source.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ח׳
לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ מְהֵרָה לְאוֹרוֹ: בָּרוּךְ אַתָּה ה׳ יוֹצֵר הַמְּאוֹרוֹת:
To the Blessed Almighty, they offer pleasant melodies; to the King, the Almighty, [Who is] living and enduring, they utter hymns and make praises heard. For He alone is the Performer of mighty deeds, Maker of new things; Master of battles, Sower of acts of righteousness,Deuteronomy 3:6 Causer of deliverance to sprout forth; Creator of cures. Awesome in praise, Master of wonders, He renews in His goodness, each day, continuously, the work of creation, as it is said: “[Give thanks to Him] Who makes the great luminaries,” for His kindness …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
30נק׳ מעשה מצות בשם זריעה
Likkutei Torah explains that the sowing is through the animal soul, since almost all the mitzvos are practical and were given for the sake of the animal soul.
Kehot’s noteבלקו״ת האזינו עד, ג נתבאר שענין הזריעה הוא ע״י נפש הבהמית, ואין זה סותר למש״כ שכנס״י נק׳ ארץ חפץ דמ״מ זריעה זו היא דוקא בהיות הנפש האלקית מלובשת בנפש הבהמית ע״ש. וראה אוה״ת שמות כרך ח ע׳ ב׳תתנה ובהנסמן שם.
31שו״ה זריעה — ולהבין זאת
From the Tzemach Tzedek’s manuscript: the mitzvos have three names, garments, fruit, and the sowing of the fruit.
Kehot’s note”ענין ג׳ שמות של המצות היינו בחי׳ לבושים ובחי׳ פירי ובחי׳ זריעה של הפרי” — (מגוכתי״ק הצ״צ) אוה״ת כרך ח ע׳ ב׳תתנה.
32נתאוה הקב״ה להיות לו דירה בתחתונים
The Rebbe’s note there gives the sources of this Midrash.
Kehot’s noteתנחומא נשא טז. ועייג״כ במדבר רבה יג, ו. — הערת כ״ק אדמו״ר זי״ע באוה״ת פ׳ שמות ע׳ פא. וראה תניא פרק לו ובליקוט פי׳ שם.
33נתאוה הקב״ה להיות לו דירה בתחתונים
The Midrash that G-d desired a dwelling place among the lower realms. The maamar uses it to explain why the mitzvos are performed in the physical world.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
34נתאוה הקב״ה להיות לו דירה בתחתונים
A parallel Midrash: from the first day of creation G-d desired to dwell with His creatures below. Cited alongside the Tanchuma.
Bamidbar Rabbah 13:6במדבר רבה י״ג:ו׳
Paragraph 6
35לית אתר פנוי מיני׳
“There is no place empty of Him.” The maamar cites it as the reason a “dwelling” below seems puzzling.
Tikkunei Zohar, Tikkun 57 · 91b:6–92a:1תקו״ז תיקון נז
… בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד אַרְבַּע אַתְוָון, בֵּקהּ אִתְקְרִיאוּ יהו״ה בְּיִחוּדָא חֲדָא יהו״ה אֶחָד וּשְׁמוֹ אֶחָד, וּבְגִין דָּא שַׁוִּי אֱמוּנָה דְיִשְׂרָאֵל בְּאַרְבַּע אַתְוָון אִלֵּין, וְכָל שְׁמָהָן שַׁוִּי כִּנּוּיִין לִשְׁמָא דָא, לֵית שְׁמָא עַד אֵין סוֹף וְעַד אֵין תַּכְלִית רַבְרְבָא וְשָׁלְטָנָא מִן דָּא, לְעִילָא עַד אֵין סוֹף, וּלְתַתָּא עַד …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז תי׳ נז. ובשמ״ר פ״ב ה: שאין מקום פנוי בלא שכינה — הערת כ״ק אדמו״ר זי״ע באוה״ת שמות ע׳ פא.
36לית אתר פנוי מיניה
The Midrash on the burning bush teaches that there is no place empty of the Shechinah. Cited by the Rebbe as a parallel to the Tikkunei Zohar.
Shemot Rabbah 2:5שמות רבה ב׳:ה׳
37הלא את השמים
“Do I not fill the heavens and the earth? says G-d.” A second proof that G-d is everywhere, which sharpens the question about a dwelling below.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
38ואתה מחי׳ את כולם
“You give life to them all.” The maamar reads the word Atah (“You”) as the letters through which G-d’s life-force enters creation, the level of memalei kol almin.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
39ע״י בחי׳ אתה אותיות כו׳
The other transcript explains Atah as alef–tav and the five places of articulation in the mouth; the vav of ve’Atah is the drawing down from sovev into memalei, as in “for Havayah is Elokim,” and sovev is the essence of the Infinite Light before its light spreads into the worlds as a kav.
Kehot’s noteבמאמרי אדה״ז נביאים ע׳ צו: ”א״ת וה׳ מוצאות הפה והוי״ו דואת״ה הוא בחי׳ המשכות מן בחי׳ סובב לממלא כמ״ש כי ה׳ הוא אלקים כו׳, ובחי׳ סובב שהוא בחי׳ עצמות אוא״ס שלפני התפשטות אורו באבי״ע בבחי׳ קו כו׳” ע״ש.
Paragraph 7
40שחייב אדם לברך מאה ברכות בכל יום
Rabbi Meir taught that a person is obligated to recite a hundred blessings every day. The maamar explains their purpose as drawing the hidden light into revelation.
Menachot 43b:15–17מנחות מ״ג ב:ט״ו-י״ז
תניא היה רבי מאיר אומר חייב אדם לברך מאה ברכות בכל יום שנאמר (דברים י, יב) ועתה ישראל מה ה׳ אלקיך שואל מעמך רב חייא בריה דרב אויא בשבתא וביומי טבי טרח וממלי להו באיספרמקי ומגדי תניא היה ר״מ אומר חייב אדם לברך שלש ברכות בכל יום אלו הן שעשאני ישראל שלא עשאני אשה שלא עשאני בור
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות מג, ב. ראה לעיל כ, א. עיין אוה״ת כאן ע׳ פב.
Paragraph 8
41ברוך בחי׳ בריכה
Likkutei Torah cites this maamar’s explanation of baruch as breichah, a drawing from concealment into revelation, adds that Rabbeinu Bachya on Eikev says the same, and concludes that the term “blessed” then applies even to sovev kol almin, drawn from concealment into revelation.
Kehot’s note”מקום ריכוז של מים” — ע״פ ישעי׳ כב פסוק ט. יא. וראה גם בלקו״ת עקב טז, ב. מציין לכאן ומוסיף ”וכ״כ הבחיי פ׳ עקב”.
42בחי׳ בריכה
“You gathered the waters of the lower pool (breichah).” The Kehot note gives this verse for breichah as a place where water collects, the basis for reading baruch as a drawing from the hidden to the revealed.
Isaiah 22:9ישעיהו כ״ב:ט׳
וְאֵת בְּקִיעֵי עִיר־דָּוִד רְאִיתֶם כִּי־רָבּוּ וַתְּקַבְּצוּ אֶת־מֵי הַבְּרֵכָה הַתַּחְתּוֹנָה:
And ye saw the breaches of the city of David, that they were many; and ye gathered together the waters of the lower pool.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43בחי׳ בריכה
“A reservoir… for the waters of the old pool (breichah).” A second verse cited for breichah as a gathering of water.
Isaiah 22:11ישעיהו כ״ב:י״א
וּמִקְוָה עֲשִׂיתֶם בֵּין הַחֹמֹתַיִם לְמֵי הַבְּרֵכָה הַיְשָׁנָה וְלֹא הִבַּטְתֶּם אֶל־עֹשֶׂיהָ וְיֹצְרָהּ מֵרָחוֹק לֹא רְאִיתֶם:
ye made also a basin between the two walls for the water of the old pool— But ye looked not unto Him that had done this, Neither had ye respect unto Him that fashioned it long ago.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44יו״ד צמצום ה׳ התפשטות
the passage shares nothing with the note
Kehot’s noteראה אגה״ת פ״ד.
45ע״י ישראל
Or HaTorah reads “through the souls” in place of “through Israel.”
Kehot’s noteבאוה״ת שמות ע׳ פג: ע״י הנשמות.
46בית ישראל ברכו את ה׳
“House of Israel, bless G-d.” The maamar reads it as showing that drawing G-d’s light into revelation is specifically Israel’s task.
Psalms 135:19תהילים קל״ה:י״ט
בֵּית יִשְׂרָאֵל בָּרְכוּ אֶת־ה׳ בֵּית אַהֲרֹן בָּרְכוּ אֶת־ה׳
O house of Israel, bless ye the L-RD; O house of Aaron, bless ye the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלה, יט.
47שיש בכאו״א מישראל בכח למסור נפשו
Or HaTorah traces this power to the root of the soul, the level of its “mazal” that sees from above, for Israel “arose in thought.”
Kehot’s note”שזהו מצד שרש נשמתו בחי׳ מזלי׳ חזי שישראל עלו במחשבה” — אוה״ת כרך ח ע׳ ב׳תתנו.
48וימי שנותינו שבעים שנה
“The days of our years are seventy years.” The maamar counts the days of a lifetime as all given for drawing down through the daily blessings.
Psalms 90:10תהילים צ׳:י׳
יְמֵי־שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרֹת שְׁמוֹנִים שָׁנָה וְרׇהְבָּם עָמָל וָאָוֶן כִּי־גָז חִישׁ וַנָּעֻפָה:
The days of our years are threescore years and ten, Or even by reason of strength fourscore years; Yet is their pride but travail and vanity; For it is speedily gone, and we fly away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, י.
49כי עין בעין יראו
“For eye to eye they will see G-d’s return to Zion.” It describes the complete revelation of the time to come.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
Paragraph 9
50והנה המאה ברכות . . ע״י מעשה המצות
Or HaTorah distinguishes there between Barchu and Kedushah.
Kehot’s noteראה באוה״ת כרך ח ע׳ ב׳תתנו שיש הפרש בין ברכו לקדושה ובע׳ ב׳תתסג. ובאוה״ת בראשית פ׳ ויחי תתשכה, א.
Paragraph 10
51וכשאיש ישראל מניח אותם
The note points to this discussion in the Tzemach Tzedek’s explanations of the mitzvos.
Kehot’s noteראה דרך מצותיך קסח, א. אוה״ת ויקרא כרך ג ע׳ תתפא. וראה הערת כ״ק אדמו״ר זי״ע באוה״ת פ׳ שמות ע׳ פו. ויש להוסיף שבאוה״ת שמות כרך ח ע׳ ב׳תתנז הגי׳: שאדם מישראל. בלקו״ת בהעלותך לד, ב מציין לכאן.
52וכמאמר הזהר
The Zohar on Mishpatim reads “her covering” (Exodus 21:10) as “the King’s spread”: the spread of the King’s garment, which He spreads over the soul. The maamar uses the phrase for the tallis.
Tikkunei Zohar, Tikkun 6תקו״ז תיקון ו
Zohar II, 97bזח״ב צז, ב
Kehot’s noteראה ת״ז תי׳ ו (כב, א) תכ״א (נה, ב). בזח״ג קכ, ב. פרישו דמצוה — הערת כ״ק אדמו״ר זי״ע באוה״ת פ׳ שמות ע׳ פז. זח״ב צז, ב. לקו״ת שלח מז, ב. סה״מ תקס״ב ע׳ רכד. באוה״ת כרך ח ע׳ ב׳תתנז מוסיף ”ולכאורה אינו מובן איך ע״י הנחת תפילין מקלף ודיו גשמיי׳ יומשכו גילוי אור א״ס ב״ה בחו״ב עילאי׳ בחי׳ חכים ולא בחכמה ידיעא מבין ולא בבינה ידיעא כו׳, אך הוא כמו שע״י זריעת הגרעין שאין בו טעם כלל נצמח פרי משובח בטוב טעם כנ״ל וזהו שנאמר זרעו לכם לצדקה כו׳”.
53טלית
Tikkun 21 calls the Shechinah “the tallis of the Holy One, blessed be He,” in which He wraps Himself, as in “He wraps Himself in light as a garment.” The Kehot note gives it as a parallel to the saying quoted here.
Tikkunei Zohar 55bתקוני הזהר נ״ה ב
Paragraph 11
54הגם שמצח האדם הוא ג״כ דבר גשם
The manuscript reads “even though a person’s head and hand, on which he puts the tefillin, are also a physical thing.”
Kehot’s noteבגוכתי״ק ובאוה״ת כרך ח שם: הגם שראש האדם וידו שמניח בהם התפילין הוא ג״כ: דבר גשמי.
55משא״כ כשמונחים על השולחן . . וגם כשעכו״ם מניח אותם
That maamar notes that these two examples seem unusual; but although Torah Ohr was printed from listeners’ notes, the Tzemach Tzedek reviewed the maamarim before printing, so the examples are exact: tefillin on a table, or put on by a non-Jew, achieve nothing, for the mitzvos must be in Israel, who are called “a land of desire.”
Kehot’s noteבד״ה הבאים ישרש תשמ״ג מעיר ע״ז שב׳ דוגמאות אלו בלתי רגילות לכאורה, אף שהספר תו״א נדפס מרשימת השומעים שרשמו את לשון אדמו״ר הזקן, מ״מ הרי כ״ק אדמו״ר הצ״צ הגי׳ את המאמרים טרם שנמסרו לדפוס, הרי מובן שדוגמאות אלה הם בדיוק, דכאשר התפילין מונחים על השולחן או שעכו״ם מניח אותם אין בזה שום ענין כלל, כי המצות צריכים להיות בישראל דוקא שנקראו ארץ חפץ. במאמרי אדה״ז נביאים ע׳ צז מביא ב׳ הדוגמאות הנ״ל, אבל שם ע׳ פו (הנחה אחרת). בלקו״ת שמע״צ פג, ב מביא רק הדוגמא מעו״ג, ושם ציין לכאן.
56כי תהיו אתם לי ארץ חפץ
“All the nations will call you fortunate, for you shall be a land of desire.” The maamar reads it as Israel being the “earth” in which the mitzvos are sown and grow.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, יב. ראה בד״ה הבאים תשל״ח, תשל״ט שזהו כפי׳ הבעש״ט המובא בכש״ט (הוצאת קה״ת) הוספות אות מד שכמו שבארץ נמצא בה כל הון יקר כן הוא בישראל שיש בהם כל האוצרות ולכן צ״ל קיום המצות ע״י ישראל דוקא. באוה״ת כרך ח ע׳ ב׳תתנז מוסיף אחר הכתוב כי תהיו אתם ארץ חפץ ”שבהם ועל ידם יש הכח הזה להצמיח גילוי אור א״ס ע״י זריעת מעשה המצות ולכן נאמר ויקם עדות ביעקב ותורה שם בישראל, ובכל התורה כתוב דבר אל בני ישראל כו׳ כי על ידן יהי׳ צמיחת האור והגילוי בקיום המצות לפי שבהן יש כח זה (עמ״ש במ״א ע״פ יונתי בפי׳ קומי לך)”. ראה לקו״ת שה״ש טז, ד.
57כי תהיו אתם לי ארץ חפץ
Likkutei Torah cites this maamar, where the Congregation of Israel is called “a land of desire” in which the mitzvos are sown, and reconciles it with its own point that the power to make salvations grow lies in the animal soul: the sowing takes place when the G-dly soul is enclothed in the animal soul.
Kehot’s noteמובא בלקו״ת האזינו עד, ג: ”ועמ״ש בד״ה הבאים ישרש יעקב דלשם נתבאר שכנס״י נק׳ ארץ חפץ והמצות נזרעו בארץ זו דייקא ע״ש באריכות ואין זה סותר למש״כ דמ״מ זריעה זו היא דוקא בהיות הנפש אלקית מלובשת בנפש הבהמית”.
Paragraph 12
58אני הוי׳ לא שניתי
“For I, G-d, have not changed.” The maamar cites it for Ein Sof being unaffected by creation.
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)
59מלכותך מכ״ע
“Your kingship is a kingship over all worlds.” Worlds come into being through G-d’s kingship, which requires a people.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
60אין מלך בלא עם
The Rebbe’s note there lists the sources of this saying.
Tanya, Sha’ar HaYichud 7:2תניא, חלק שני; שער היחוד והאמונה ז׳:ב׳
… כִּי תַּכְלִית בְּרִיאַת הָעוֹלָם הוּא בִּשְׁבִיל הִתְגַּלּוּת מַלְכוּתוֹ יִתְבָּרֵךְ, דְּ״אֵין מֶלֶךְ בְּלֹא עָם״, פֵּירוּשׁ ״עָם״ – מִלְּשׁוֹן ״עוֹמְמוֹת״, שֶׁהֵם דְּבָרִים נִפְרָדִים וְזָרִים וּרְחוֹקִים מִמַּעֲלַת הַמֶּלֶךְ, כִּי אִילּוּ אֲפִילוּ הָיוּ לוֹ בָּנִים רַבִּים מְאֹד – לֹא שַׁיָּיךְ שֵׁם ״מְלוּכָה״ עֲלֵיהֶם, וְכֵן אֲפִילוּ עַל שָׂרִים לְבַדָּם, רַק ״בְּרוֹב עָם״ – דַּוְוקָא – ״הַדְרַת מֶלֶךְ״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteעמק המלך שער שעשועי המלך רפ״א. ס׳ החיים פ׳ גאולה פ״ב. בחיי וישב לה, ל. תניא ח״ב פ״ז. להעיר מפדר״א פ״ג — הערת כ״ק אדמו״ר זי״ע באוה״ת פ׳ שמות ע׳ פט. וראה לעיל ה, א במ״מ לשם.
61אין מלך בלא עם
Rabbeinu Bachya explains that on Rosh Hashanah, the day the world was created, we call G-d “the King,” since that day began His works, “for there is no king without a people.” The Kehot note gives it among the sources of this saying.
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
62אין מלך בלא עם
Before creation the Torah tells G-d: if a king has no army and no camp, over whom does he reign, and if no people praise him, what is his glory? The Rebbe’s note compares it with this saying.
Pirkei DeRabbi Eliezer 3:5פרקי דרבי אליעזר ג׳:ה׳
מִיָּד נִתְיַעֵץ הַקָּדוֹשׁ בָּרוּךְ הוּא בַּתּוֹרָה שֶׁשְּׁמָהּ תּוּשִׁיָּה לִבְרֹא אֶת הָעוֹלָם. הֵשִׁיבָה לוֹ וְאָמְרָה: רִבּוֹן הָעוֹלָמִים, אִם אֵין צָבָא וְאִם אֵין מַחֲנֶה לַמֶּלֶךְ – עַל מָה הוּא מוֹלֵךְ? וְאִם אֵין עַם מְקַלְּסִין לַמֶּלֶךְ אֵי זֶה הוּא כְּבוֹדוֹ שֶׁל מֶלֶךְ? שָׁמַע אֲדוֹן הָעוֹלָם וְעָרַב לוֹ. אָמְרָה תּוֹרָה: בִּי נִתְיַעֵץ הַקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹא אֶת הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ח, יד): ״לִי עֵצָה וְתוּשִׁיָּה״ וְכוּ'. מִכָּאן אָמְרוּ חֲכָמִים: כָּל מַלְכוּת שֶׁאֵין לָהּ יוֹעֲצִים, אֵין מַלְכוּתָהּ מַלְכוּת. וּמִנַּיִן אָנוּ לְמֵדִים? מִמַּלְכוּת בֵּית דָּוִד שֶׁהָיוּ לָהּ …
Forthwith the Holy One, blessed be He, took counsel with the Torah whose name is Tushijah (Stability or Wisdom) with reference to the creation of the world. (The Torah) replied and said to Him: Sovereign of the worlds ! if there be no host for the king and if there be no camp for the king, over whom does he rule? If there be no people to praise the king, where is the honour of the king? The Holy One, blessed be He, heard this and it pleased Him. The …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
63ישתבח שמך לעד
The blessing that closes Pesukei Dezimra: “May Your Name be praised forever, our King.” One of the lines of prayer quoted here on G-d’s kingship.
Siddur Ashkenaz, Weekday, Shacharit, Pesukei Dezimra, Yishtabachסידור אשכנז, ימי חול, תפילת שחרית, פסוקי דזמרה, ישתבח
יִשְׁתַּבַּח שִׁמְךָ לָעַד מַלְכֵּנוּ. הָאֵל הַמֶּלֶךְ הַגָּדוֹל וְהַקָּדוֹשׁ בַּשָּׁמַיִם וּבָאָרֶץ. כִּי לְךָ נָאֶה ה׳ אֱלֹקֵינוּ וֵאלֹקֵי אֲבוֹתֵינוּ. שִׁיר וּשְׁבָחָה הַלֵּל וְזִמְרָה. עֹז וּמֶמְשָׁלָה. נֶצַח גְּדֻלָּה וּגְבוּרָה. תְּהִלָּה וְתִפְאֶרֶת. קְדֻשָּׁה וּמַלְכוּת. בְּרָכוֹת וְהוֹדָאוֹת מֵעַתָּה וְעַד־עוֹלָם. בָּרוּךְ אַתָּה ה׳ אֵל מֶלֶךְ גָּדוֹל בַּתִּשְׁבָּחוֹת. אֵל הַהוֹדָאוֹת אֲדוֹן הַנִּפְלָאוֹת הַבּוֹחֵר בְּשִׁירֵי זִמְרָה. מֶלֶךְ אֵל חֵי הָעוֹלָמִים.
Praised be Your Name forever, our King, Almighty the great and holy King in heaven and on earth. For to You it is fitting [to offer] Adonoy, our G-d, and G-d of our fathers, song and praise, glorification and hymns, [to proclaim Your] strength and dominion, victory, grandeur, and might, praise and glory, holiness and sovereignty, blessings and thanksgivings, from now and forever. Blessed are You, Adonoy, Almighty, King [Who is] great in [our] praise Almighty, of [to Whom we offer our] thanksgiving, Master of [Whom we praise for His] …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
Paragraph 13
64וצבא השמים לך משתחוים
“And the hosts of heaven bow down to You.” The angels’ bowing is the example of beings nullified before G-d as King.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ע״י בחי׳ הביטול מיש לאין
Likkutei Torah explains, through “G-d is a consuming fire,” that G-d’s light rests in a person only through the nullification of his will, as fire takes hold of the wick only as it consumes it; so drawing G-d’s light through Torah and mitzvos depends on Yaakov and Yisrael, the subduing and transforming of the self (iskafya and is’hapcha).
Kehot’s noteראה לקו״ת אחרי כו, ב.
66ברא כרעא דאבוה
The words here quote Yevamot 3a:2–4; the passage is shown below.
Yevamot 3a:2–4יבמות ג׳ א:ב׳-ד׳
דְּאָמַר רָבָא: אֲמַר לִי רַב יִצְחָק בַּר אַבְדִּימִי: אָתְיָא ״הֵנָּה״ ״הֵנָּה״, אָתְיָא ״זִמָּה״ ״זִמָּה״. הַשְׁתָּא דְּאָמְרַתְּ כׇּל מִלְּתָא דְּאָתְיָא מִדְּרָשָׁא חַבִּיבָא לֵקהּ, לִיתְנֵי לַאֲחוֹת אִשָּׁה לְבַסּוֹף! אַיְּידֵי דְּאַיְירִי בְּאִיסּוּר אַחְווֹתָא, תְּנָא אֲחוֹת אִשְׁתּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה תוס׳ יבמות ג, א ד״ה מקמי.
67ברא כרעא דאבוה
Tosafot cite the saying that a son is his father’s leg, an extension of the father. The gloss uses it to show why a father’s relation to his son is not kingship.
Tosafot on Yevamot 3aתוספות על יבמות ג׳ א
68(משא״כ . . בבחי׳ מלך)
The Tzemach Tzedek notes there that this parenthetical gloss is by “Maharil,” the Alter Rebbe’s brother.
Kehot’s noteבאוה״ת פ׳ שמות ע׳ צא מציין הצ״צ שהגה זו היא ל”מהרי״ל” — אחי כ״ק אדה״ז.
69תהיו אתם ארץ חפץ
“You shall be a land of desire.” Israel is the place where G-d’s will is chiefly revealed, and so the soil in which the mitzvos grow.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70אשה יראת ה׳
“A woman who fears G-d, she shall be praised.” The maamar reads it of the Congregation of Israel as G-d’s bride, whose awe brings light.
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. מובא בלקו״ת שה״ש מ, א.
71מלשון בהלו נרו
“When His lamp shone over my head.” The maamar links tis’halal (“she shall be praised”) with behilo (“shone”), so that her awe becomes illumination.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ איוב כט, ג. וראה גם בלקו״ת שה״ש מח, ג בפירוש השם בית הלל, שהוא מלשון בהילו נרו.
Paragraph 14
72הבאים ישרש יעקב
The maamar’s opening verse, now explained: Yaakov’s taking root is the mitzvos planted in physical things.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73היינו השרשה למטה הוא בחי׳ המצות
Or HaTorah notes that here the mitzvos are light sown for the righteous, absorbed and rooted in Yaakov, the “land of desire,” where they grow.
Kehot’s noteבאוה״ת כרך ז ע׳ ב׳תקלו מציין שכאן נתבאר בפי׳ ישרש יעקב שהמצות הם אור זרוע לצדיק ונקלטים ונשרשים בבחי׳ יעקב שהוא בחי׳ ארץ חפץ כו׳ הצומח להצמיח האור זרוע כו׳ שלכאורה זה ההיפך ממארז״ל כל מי שמעשיו מרובין מחכמתו דומה לאילן שענפיו מועטין ושרשיו מרובין הרי האדם נשרש ע״י מעשה המצות, ומבאר דשניהם אמת ע״ש.
74יעקב יו״ד עקב
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח ש״ג ספ״ב. פרדס שעה״כ בערכו. קהלת יעקב בערכו.
75יעקב יו״ד עקב
Etz Chaim reads Yaakov as yud akev: ten sparks of light placed in the “heel,” the World of Asiyah. The Kehot note gives this place for the reading.
Sefer Etz Chaim 3:2עץ חיים ג׳:ב׳
… כי אין עומדים כל הפרצופים בשוה ובקומה א׳ נמצא כי ראש המלכות דעשיה נפגשה בתחתית העקב דא״ק וכעד״ז בכל שאר הבחי׳ לא יכילם העין כ״א נגולו כספר השמים וכפי דבוק זה האבר שבזה הפרצוף באבר הפרצוף שכנגדו לפעמים יפגשו עין בחוטם ואזן בעקב וכיוצא בזה לאין קץ. וזהו ענין חכמת הצירוף כ״ב אותיות א״ב אל״ף עם כולם וכולם עם אל״ף וכיוצא בשאר האותיות והם הם גורמים השינוי שאין לך יום שדומה לחבירו ואין צדיק דומה לחבירו ואין בריה דומה לחבירתה וכל הנבראים כולם לצורך גבוה כי אין יניקת כולם …
Sefer Etz Chaim (Public Domain)
76יעקב יו״ד עקב
The Pardes, in its gate of appellations (entry Yaakov), derives Yaakov from akev, “heel,” and explains that with the yud the name alludes also to the hidden level above. Cited by the Kehot note for this reading.
Pardes Rimmonim 23:10:31פרדס רמונים כ״ג:י׳:ל״א
יעקב הוא ת״ת אלא חילוק גדול יש בין יעקב ובין ישראל כי ישראל הרמז בתפארת כאשר יתבאר בערכו. אבל יעקב מלשון עקב והרמז במלכות. וכן נרמז בזהר פרשת בלק (דף ר״י ע״ב) בפסוק מי מנה עפר יעקב וכן בפ׳ ויגש (דף ר״י ע״ב) בפסוק ותחי רוח יעקב אביהם. אמנם כשהוא מלא בוא״ו הרמז בתפארת שהוא מדת יעקב אבינו והוא ו׳ שבשם הכולל ו׳ קצוות. ויש חילוק בין עקב ממש ליעקב כי עקב הרמז במציאותה התחתונה לבד אבל עם היו״ד ירמוז גם כן אל מציאותה הנעלם אל הנקודה המאירה אל העגולה …
Pardes Rimonim (Public Domain)
77בחי׳ יו״ד שירדה בבחי׳ עקב למטה
Likkutei Torah refers here: the task is to draw the hidden level down into this world, the “heels,” through practical mitzvos made of physical things in which the Infinite Light rests, the yud enclothed in the heels.
Kehot’s noteבלקו״ת בלק עא, ד מציין לכאן.
Paragraph 15
78זורע צדקות מצמיח ישועות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבברכת יוצר אור.
79זורע צדקות מצמיח ישועות
The first blessing before the morning Shema (Yotzer Or) praises G-d who “sows righteous deeds, makes salvations grow.” The maamar reads it as the sowing of mitzvos and the growth of revelation.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ח׳
לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ מְהֵרָה לְאוֹרוֹ: בָּרוּךְ אַתָּה ה׳ יוֹצֵר הַמְּאוֹרוֹת:
To the Blessed Almighty, they offer pleasant melodies; to the King, the Almighty, [Who is] living and enduring, they utter hymns and make praises heard. For He alone is the Performer of mighty deeds, Maker of new things; Master of battles, Sower of acts of righteousness,Deuteronomy 3:6 Causer of deliverance to sprout forth; Creator of cures. Awesome in praise, Master of wonders, He renews in His goodness, each day, continuously, the work of creation, as it is said: “[Give thanks to Him] Who makes the great luminaries,” for His kindness …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
Paragraph 16
80לכל תכלה ראיתי קץ
“To every longing I have seen an end; Your commandment is exceedingly broad.” The maamar contrasts the limited reach of comprehension with the unlimited reach of the mitzvah.
Psalms 119:96תהילים קי״ט:צ״ו
לְכׇל־תִּכְלָה רָאִיתִי קֵץ רְחָבָה מִצְוָתְךָ מְאֹד:
I have seen an end to every purpose; but Thy commandment is exceeding broad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, צו.
81על בחי׳ השגות וכלות הנפש
Iggeres HaKodesh, epistle 17, explains tichlah the same way, from kelos hanefesh, the soul’s yearning in Gan Eden, which has an end and a limit, while me’od is the light without limit drawn down through the mitzvah (there, the mitzvah of charity).
Kehot’s noteוכן פי׳ באגה״ק סי׳ יז. וראה באוה״ת בראשית כרך ג תקה, ב בפי׳ הפסוק לכל תכלה. אוה״ת פ׳ תרומה ע׳ א׳שעז. ראה סה״מ תר״מ כרך ב ע׳ תשכט. סה״מ תרכ״ט (הוצאה חדשה) ע׳ רט.
82לשון כלתה נפשי
“My soul longs, indeed pines away, for the courts of G-d.” The source of the term kelos hanefesh, the soul’s yearning, which the maamar finds in the word tichlah.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
Paragraph 17
83אשריכם זורעי על כל מים
Kehot’s note points to Isaiah 33:20 for these words.
Isaiah 33:20ישעיהו ל״ג:כ׳
Kehot’s noteישעי׳ לג, כ.
84אשריכם זורעי על כל מים
“Fortunate are you who sow upon all waters” (Isaiah 32:20; the Kehot note here prints 33:20). The maamar reads “upon” as “above”: the sowing of mitzvos is above all the “waters” of comprehension.
Isaiah 32:20ישעיהו ל״ב:כ׳
אַשְׁרֵיכֶם זֹרְעֵי עַל־כׇּל־מָיִם מְשַׁלְּחֵי רֶגֶל־הַשּׁוֹר וְהַחֲמוֹר:
Happy are ye that sow beside all waters, That send forth freely the feet of the ox and the ass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ונהר יוצא מעדן
“And a river went out of Eden to water the garden.” The source for calling the comprehension of Gan Eden “water.”
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
Paragraph 18
86אשרי מי שבא לכאן ותלמודו בידו
The saying heard in the upper world: “Fortunate is he who comes here with his learning in his hand.” The maamar explains why learning about physical matters is valued there.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א. ראה מאמרי אדה״ז אתהלך ליאזניא ע׳ קכו.
87אלו מציאות
The Mishnah opens, “These found objects belong to the finder.” The maamar uses it as an example of Torah dealing with physical matters.
Mishnah Bava Metzia 2:1משנה בבא מציעא ב׳:א׳
אֵלּוּ מְצִיאוֹת שֶׁלּוֹ, וְאֵלּוּ חַיָּב לְהַכְרִיז. אֵלּוּ מְצִיאוֹת שֶׁלּוֹ, מָצָא פֵרוֹת מְפֻזָּרִין, מָעוֹת מְפֻזָּרוֹת, כְּרִיכוֹת בִּרְשׁוּת הָרַבִּים, וְעִגּוּלֵי דְבֵלָה, כִּכָּרוֹת שֶׁל נַחְתּוֹם, מַחֲרוֹזוֹת שֶׁל דָּגִים, וַחֲתִיכוֹת שֶׁל בָּשָׂר, וְגִזֵּי צֶמֶר הַבָּאוֹת מִמְּדִינָתָן, וַאֲנִיצֵי פִשְׁתָּן, וּלְשׁוֹנוֹת שֶׁל אַרְגָּמָן, הֲרֵי אֵלּוּ שֶׁלּוֹ, דִּבְרֵי רַבִּי מֵאִיר. רַבִּי יְהוּדָה אוֹמֵר, כָּל שֶׁיֶּשׁ בּוֹ שִׁנּוּי, חַיָּב לְהַכְרִיז. כֵּיצַד. מָצָא עִגּוּל וּבְתוֹכוֹ חֶרֶס, כִּכָּר וּבְתוֹכוֹ מָעוֹת. רַבִּי שִׁמְעוֹן בֶּן אֶלְעָזָר אוֹמֵר, כָּל כְּלֵי אֶנְפּוֹרְיָא אֵינוֹ חַיָּב …
Which found objects belong to the finder and which ones must be proclaimed [in the lost and found]? These found objects belong to the finder: if a man found scattered fruit, scattered money, small sheaves in the public domain, cakes of figs, bakers’ loaves, strings of fish, pieces of meat, wool shearings [as they come] from the country of origin, stalks of flax and strips of purple wool, according to Rabbi Meir. Rabbi Judah says: “Anything which has in it something unusual, must be proclaimed. How is this so? If …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
88נהנין מזיו השכינה
In the World to Come the righteous sit and “delight in the radiance of the Shechinah.” The maamar places the growth from absorbed Torah above this.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 19
89ויקם עדות ביעקב
“He established a testimony in Yaakov and set a Torah in Yisrael.” Proof that Yaakov is associated with the Torah.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
90תתן אמת ליעקב
“Grant truth to Yaakov.” With the next source, it shows that Yaakov’s attribute, truth, is the Torah.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, כ. ראה לעיל לו, ג.
91ואין אמת אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי ר״ה ג, ח.
92ואין אמת אלא תורה
The Sages’ saying that “truth” means Torah. It completes the link between Yaakov and Torah.
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
… בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה. רִבִּי לִֵוי בְשֵׁם רִבִּי חָמָא בַּר חֲנִינָה. וְהָיָה הַנְּשׁוּךְ אֵין כְּתוּב כָּאן אֶלָּא כָּל הַנָּשׁוּךְ. אֲפִילוּ נְשִׁיכַת כֶּלֶב. אֲפִילוּ נְשִׁיכַת נָחָשׁ. וְלֹא דַמְיָא. נְשִׁיכַת כֶּלֶב וְרָאָה. נְשִׁיכַת נָחָשׁ וְהִבִּיט. רִבִּי יוּדָה גוֹזְרַיָּא בְשֵׁם רִבִּי אָחָא. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מִמִּינוּ. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מִמִּינוֹ. וְהִבִּיט. וְרַבָּנִן אָ‍מְרֵי. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מְחַלְחֵל. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מְחַלְחֵל. וְהִבִּיט.
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
93ומלאו פני תבל
The end of the maamar’s opening verse: “and they will fill the face of the world with produce.” The maamar reads tenuvah as the fruit of the mitzvos planted in Israel.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, ו. — המשך הפסוק הבאים ישרש יעקב.
Paragraph 20
94תפלות אבות תקנום
Rabbi Yosei son of Rabbi Chanina says that the Patriarchs instituted the prayers. The maamar uses it to link the three Patriarchs with drawing down through prayer.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
Paragraph 21
95מים תחתונים בוכין
The Tikkunei Zohar says that the lower waters weep, saying, “We want to be before the King.” The maamar uses it as the model for the bitterness that must precede prayer.
Tikkunei Zohar, Tikkun 5 · 19a:15–16תקו״ז תיקון ה
בקדמיתא איהי מ״ם סתימא. וכד אתפשט קו דאיהי ו׳ מן המדה איהי אתפתחת ואתעבידת ב׳. ודא בראשית ב׳ ראשית נקודה בהיכליה. וכד איהי ם סתימא איהי מ״ם רבתא מלםרבה המשרה (ס״א למרב״ה בגימט׳ עז״ר או זר״ע בההוא היכל זרע זרעין לתקונא דיליה המשר״ה בגימט׳ תקו״ן עם האותיות והמלה ודא מם רבתי) ואתעבידת עזקא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז תי׳ ה.
96ברוך שאמר
Torah Ohr explains “Blessed is He who spoke, and the world came to be”: the life and existence of all worlds come from a mere utterance, the level of Malchus as speech, which is only a glimmer that does not touch G-d’s essence.
Kehot’s noteראה גם לקמן סז, א.
97ברוך שאמר
The blessing that opens Pesukei Dezimra: “Blessed is He who spoke, and the world came to be.” The maamar uses it for contemplating how all the worlds came into being through a mere utterance.
Siddur Ashkenaz, Weekday, Shacharit, Pesukei Dezimra, Barukh She'amar 1–2סידור אשכנז, ימי חול, תפילת שחרית, פסוקי דזמרה, ברוך שאמר א׳-ב׳
ברוך שאמר צריך לאומרו בניגון ובנעימה כי הוא שיר נאה ונחמד. וכתב בספר היכלות שיש בו פ״ז תיבות וסי׳ ראשו כתם פז (טור או״ח נא) בָּרוּךְ שֶׁאָמַר וְהָיָה הָעוֹלָם. בָּרוּךְ הוּא. בָּרוּךְ עוֹשֶׂה בְרֵאשִׁית. בָּרוּךְ אוֹמֵר וְעוֹשֶׂה. בָּרוּךְ גּוֹזֵר וּמְקַיֵּם. בָּרוּךְ מְרַחֵם עַל־הָאָרֶץ. בָּרוּךְ מְרַחֵם עַל־הַבְּרִיּוֹת. בָּרוּךְ מְשַׁלֵּם שָׂכָר טוֹב לִירֵאָיו. בָּרוּךְ חַי לָעַד וְקַיָּם לָנֶצַח. בָּרוּךְ פּוֹדֶה וּמַצִּיל. בָּרוּךְ שְׁמוֹ. בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם הָאֵל הָאָב הָרַחֲמָן הַמְהֻלָּל בְּפִי עַמּוֹ מְשֻׁבָּח וּמְפֹאָר בִּלְשׁוֹן חֲסִידָיו וַעֲבָדָיו וּבְשִׁירֵי דָוִד …
This blessing introduces the Pesukei Dezimrah . It was mentioned by Rabbi Isaac Alfasi (Rif) over 800 years ago in his commentary to Maseches Berachos 32. The Taz (Orach Chaim 51:1) states that this prayer was instituted by the “Men of the Great Assembly.” The blessing contains eighty-seven words suggesting the numerical value of פָּז poz, refined gold. Blessed is He Who spoke, and the world came into being, blessed is He; blessed is He Who maintains the creation; blessed is He Who says and does; blessed is He Who …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
98מוטב דלידייני׳
Said of Elisha ben Avuyah: better that he be judged and enter the World to Come. The maamar cites it to show that closeness to G-d is worth even the sufferings of Gehinnom.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב. ראה לעיל ח, ד.
99נהנין מזיו השכינה
In the World to Come the righteous “delight in the radiance of the Shechinah.” This is the closeness for which the suffering is worthwhile.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 22
100יעקב שהוא בחי׳ רחמנות
The Zohar: Avraham brought blessing, Yitzchak aroused judgment, and “Yaakov came and aroused compassion in the world.” The Kehot note gives it for Yaakov as the attribute of compassion.
Zohar I, 87bזח״א פז, ב
Kehot’s noteזח״א פז, ב. ועוד.
Paragraph 23
101הקל קול יעקב
The note points to the maamar on this verse in the Siddur for the theme of the voice.
Kehot’s noteמענין קול עיין בסידור בד״ה הקל קול יעקב. ובבה״ז פ׳ פנחס למאמר לדף רנד. אוה״ת בראשית כרך ד פ׳ תולדות ד״ה זה.
102הקל קול יעקב
Yitzchak’s words, “The voice is the voice of Yaakov.” The maamar uses the voice, formed from opposites joined by a middle element, as an analogy for Yaakov’s compassion.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103יעקב בריח התיכון
The Zohar calls the middle bar “the pillar of Yaakov.” Given by the Kehot note for Yaakov as the middle bar.
Zohar III, 186aזח״ג קפו, א
Zohar II, 175bזח״ב קעה, ב
Kehot’s noteזח״ג קפו, א. ראה זח״ב קעה, ב.
104בריח התיכון שמבריח מן הקצה
“The middle bar in the midst of the boards shall run from end to end.” The maamar applies it to Yaakov, who joins the upper end to the lower.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105והיו לאחדים
“And bring them close to each other as one stick, and they shall become one in your hand.” The maamar borrows the words for the middle bar joining the boards into one.
Ezekiel 37:17יחזקאל ל״ז:י״ז
וְקָרַב אֹתָם אֶחָד אֶל־אֶחָד לְךָ לְעֵץ אֶחָד וְהָיוּ לַאֲחָדִים בְּיָדֶךָ:
and join them for thee one to another into one stick, that they may become one in thy hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
106וזהו הבאים ישרש . . שיקבלו ישראל התומ״צ
The note refers to the Rebbe’s explanation of this passage there.
Kehot’s noteראה ביאור כ״ק אדמו״ר זי״ע בד״ה הבאים ישרש תשמ״ח הנ״ל ע׳ קכו.
107פב״פ דבר ה׳
“Face to face G-d spoke with you on the mountain, out of the fire.” The revelation at Sinai, for which the descent into Egypt was the preparation.
Deuteronomy 5:4דברים ה׳:ד׳
Kehot’s noteדברים ה, ד.
108בחומר ובלבנים
“They embittered their lives with hard labor, with mortar and with bricks.” The maamar identifies Egypt with bitterness, the stage that comes before revelation.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ישרש יעקב יציץ ופרח
The opening verse, now read as the growth of the Torah in Israel after the descent into Egypt.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
110עין בעין יראו
“For eye to eye they will see G-d’s return to Zion.” The open revelation of the time to come, for which exile is the preparation.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111בכדי לשעתיד יוכלו לקבל בחי׳ פנימיות התורה
Likkutei Torah refers here: as explained in this maamar, the growth of the time to come is the level of Yisrael, and so too the revelation of the inner dimension of the Torah, the inner core and essence of supernal Chochmah, will be in the time to come.
Kehot’s noteבלקו״ת בלק עה, א מציין לכאן. ”שבחי׳ הצמיחה שלעתיד זהו בחי׳ ישראל וכך התגלות פנימיות התורה שהיא פנימית ועצמות ח״ע יהי׳ לעתיד”.
112וזהו בוראך יעקב
The Rebbe notes there: “See on all this above [in Or HaTorah], p. 45 ff.”
Kehot’s noteבאוה״ת פ׳ שמות ע׳ ק מציין כ״ק אדמו״ר זי״ע ”ראה בכ״ז לעיל [באוה״ת שם] ע׳ מה ואילך”.
113בוראך יעקב ויוצרך ישראל
The verse from the start of the maamar, now explained: creation is the matter, Yaakov; formation is the form and revelation, Yisrael.
Isaiah 43:1ישעיהו מ״ג:א׳
וְעַתָּה כֹּה־אָמַר ה׳ בֹּרַאֲךָ יַעֲקֹב וְיֹצֶרְךָ יִשְׂרָאֵל אַל־תִּירָא כִּי גְאַלְתִּיךָ קָרָאתִי בְשִׁמְךָ לִי־אָתָּה:
But now thus saith the L-RD that created thee, O Jacob, And He that formed thee, O Israel: Fear not, for I have redeemed thee, I have called thee by thy name, thou art Mine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114יוצר אור ובורא חושך
“He forms light and creates darkness.” It shows that “creating” goes with matter and darkness and “forming” with light, resolving the question about Yaakov and Yisrael.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, ז.
115כל שיראת חטאו קודמת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, ט. זח״ג ערה, ב.
116כל שיראת חטאו קודמת לחכמתו חכמתו מתקיימת
Rabbi Chanina ben Dosa’s teaching that one whose fear of sin precedes his wisdom, his wisdom endures. The maamar reads it as awe preparing the ground for growth.
Pirkei Avot 3:9משנה אבות ג׳:ט׳
רַבִּי חֲנִינָא בֶן דּוֹסָא אוֹמֵר, כָּל שֶׁיִּרְאַת חֶטְאוֹ קוֹדֶמֶת לְחָכְמָתוֹ, חָכְמָתוֹ מִתְקַיֶּמֶת. וְכָל שֶׁחָכְמָתוֹ קוֹדֶמֶת לְיִרְאַת חֶטְאוֹ, אֵין חָכְמָתוֹ מִתְקַיֶּמֶת. הוּא הָיָה אוֹמֵר, כָּל שֶׁמַּעֲשָׂיו מְרֻבִּין מֵחָכְמָתוֹ, חָכְמָתוֹ מִתְקַיֶּמֶת. וְכָל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, אֵין חָכְמָתוֹ מִתְקַיֶּמֶת:
Rabbi Hanina ben Dosa said: anyone whose fear of sin precedes his wisdom, his wisdom is enduring, but anyone whose wisdom precedes his fear of sin, his wisdom is not enduring. He [also] used to say: anyone whose deeds exceed his wisdom, his wisdom is enduring, but anyone whose wisdom exceeds his deeds, his wisdom is not enduring.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
117אשה יראת ה׳
“A woman who fears G-d, she shall be praised,” recalled from earlier in the maamar: awe comes first, and then light and revelation.
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)
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ביאור על הנ״ל
An Explanation of the Above
Israel and the Torah are each higher than the other, from different points of view. As they are Above, the Torah and mitzvos surpass Israel; but they have come down into this world like tasteless seeds, and only Israel, the “earth” whose bittul is a power of growth, can make the divine delight hidden in them sprout into revelation, fully in the Time to Come.
The maamar in brief
This maamar explains the root of the one before it. It opens with a contradiction: that Israel are bound to the Torah places the Torah above Israel, while the Torah as a bride and as produce, with Israel “the first of His produce,” places Israel above it. The answer begins from the Talmud’s “the latter miracle is greater”: descent from nothing to something is the natural order, while raising the something into nothing goes against it, and that power belongs to Israel, “a land of desire.” The mitzvos have come down like tasteless seeds that hold the supernal delight; Israel’s souls, rooted in Malchus and defined by bittul, are the earth whose power of growth makes it sprout, as a mother brings out what the father’s drop conceals. This needs light from Above. The full fruit comes in the Time to Come, when the present encompassing light is drawn inward and a greater one revives the dead. So Israel are higher than the Torah as a seed below, and the Torah higher as it is Above. The maamar ends with Yaakov as matter, Yisrael as form, and fear of sin as the ground of lasting wisdom.

Outline
	1The questionOne saying of the Sages places the Torah above Israel; the Torah as a bride, the scholar as its “master,” and Israel as “the first of His produce” place Israel above the Torah.¶1–2
	2Something into nothingDescent from nothing to something is the natural order; raising the something into nothing is the greater wonder. Israel, “a land of desire,” rooted in Malchus and its bittul, are the earth that makes the seed of the mitzvos grow, and their iskafya is restraint even in what is permitted.¶3–7
	3The seed takes holdLike the father’s drop brought into form in the mother’s womb, the mitzvos, rooted in the supernal will, are revealed through their absorption in Israel. This needs light from Above (“she shall be praised” as “she will be made to shine”), and Torah must be learned so it is truly “in hand.”¶8–11
	4Two kinds of encompassing lightThe resurrection will come through the revelation of sovev kol almin. Today’s sovev is a makif that relates to the inner, like a minyan that stirs one person and not another; in the future the present makifim will be drawn inward and new heavens revealed, a light that reaches even the dead and that grows from the mitzvos.¶12–16
	5Garments and fruit; the answerThe mitzvos are now concealing garments and seeds and will later be fruit whose taste is revealed. As they are Above they are a “broad” vessel for the Infinite. So Israel are above the Torah as a seed below, and the Torah above Israel as it is Above.¶17–19
	6Yaakov and YisraelYaakov, the heel and the connecting voice, is the rooting and the matter; Yisrael, li rosh, is the blossoming and the revealed form. Fear of sin, the bittul of the “land of desire,” is what lets wisdom endure.¶20–22


Key concepts
	Power of growthכח הצומח
	The earth’s power to make a seed sprout into fruit like itself. In the maamar it is the power of the souls of Israel, rooted in the Malchus of Ein Sof, to bring the hidden delight of the mitzvos into revelation.

	Seedגרעין
	A thing that holds the whole fruit hidden but has no taste of its own: the image of the mitzvos and the Torah as they have come down into this world, like tzitzis of wool or tefillin of parchment.

	The nullification of the something into nothingביטול היש לאין
	The ascent of created existence back into G-dliness, the reverse of creation “something from nothing.” It goes against the natural order, and it is G-d’s “desire” that Israel fulfill.

	Iskafyaאתכפיא
	Subduing oneself, here in what is permitted. It is the practical form of the bittul of Malchus, the “land of desire,” and the “fear of sin” that lets wisdom endure.

	Absorption (kelitah)קליטה
	The seed’s taking hold in the earth or the womb. Torah and mitzvos must be absorbed in the soul, and learning held “in hand,” for them to grow.

	Encompassing light (makif)מקיף
	Light that stays beyond what it affects. One kind relates to the inner and shines into it; the general kind surrounds equally without entering. Today’s sovev kol almin is the first kind; the Time to Come will reveal a greater one.

	Yaakov and Yisraelיעקב וישראל
	Yaakov (yud and akev, “heel”) is the rooting, the connecting middle level and the matter of things, creation something from nothing; Yisrael (li rosh, “a head for Me”) is the blossoming, the form and the revealed light.


Section 1 · ¶1–2
The question
1ביאור על הנ״ל
An explanation of the above.
The heading marks this maamar as a biur, an “explanation,” of the maamar just before it. Likkutei Torah, quoted in the notes on paragraph 3, refers to it as “the explanation on [the verse] ‘In days to come, Yaakov will take root.’”




2להבין שרש הדברים. הנה ג׳ קשרי׳1 מתקשרין2 ישראל באורייתא כו׳ שמדרגת התורה היא למעלה מישראל והרי התורה נקראת בשם בחי׳ כלה3
To understand the root of these matters: now, “three bonds are bound together: Israel to the Torah,” etc., which means that the rank of the Torah is above Israel. Yet the Torah is called by the name of the level of a bride,
The Alter Rebbe sets out to explain the root of the previous maamar’s ideas by raising a contradiction between sayings of the Sages. The saying that Israel is bound to the Torah, and through it to G-d, puts the Torah above Israel; yet the Torah is also likened to a bride, which would make Israel, the groom, the higher partner.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] אל תקרי מורשה4 אלא מאורשה5 כו׳ ונק׳ העוסק בתורה בעל תורה מארי דאורייתא6 כו׳ וכתיב קדש ישראל לה׳ ראשית תבואתה7 כו׳
as our Sages, of blessed memory, said, “Do not read morashah (‘inheritance’) but me’orasah (‘betrothed’),” etc. And one who occupies himself with Torah is called a baal Torah, a “master of the Torah” (marei de’oraisa), etc. And it is written, “Israel is holy to G-d, the first of His produce,” etc.,
The Sages read the verse “The Torah that Moshe commanded us is an inheritance (morashah) of the congregation of Yaakov” as me’orasah, “betrothed,” making the Torah Israel’s bride. A Torah scholar is likewise called baal Torah, and baal also means “husband,” so the one who learns is the Torah’s master. A third proof, the verse calling Israel “the first of His produce,” is explained in the next part.


כי התורה נק׳ בשם בחי׳ לחם כמ״ש לכו לחמו בלחמי8 וגם נקראת בשם יין תבואת הכרם9 ונק׳ שמן10 דזית נמי אקרי תבואה11 כו׳.
for the Torah is called by the name of the level of bread, as it is written, “Come, eat of my bread,” and it is also called by the name of wine, the produce of the vineyard, and it is called oil, “for the olive, too, is called produce,” etc.
The Torah is called by the names of produce: bread (“Come, eat of my bread”), wine, the yield of the vine, and oil, since the Sages count the olive, too, as “produce.” If Israel are “the first,” the source, of this produce, then Israel would seem to stand above the Torah, the opposite of the first saying.




Section 2 · ¶3–7
Something into nothing
3והענין הוא דארז״ל [דאמרו רבותינו זכרונם לברכה] מן שמיא מיהב יהבי12 מישקל לא שקלי וגדול הנס האחרון כו׳.
And the explanation is: our Sages, of blessed memory, said, “From Heaven they give; they do not take [back],” and “the latter miracle is greater,” etc.
The answer begins with a story in the Talmud: a sage’s household, in great poverty, was given the leg of a golden table from Heaven, and later, at his prayer, it was taken back. The Sages remarked that the second miracle was greater than the first, since Heaven gives but does not take back.


כי הנס הראשון שנתנו לו זהב מן השמים אינו גדול כ״כ [כל כך] שכך הוא סדר ההשתלשלות להיות יורד למטה עד שיורד מרוחניות לגשמיות
For the first miracle, that he was given gold from Heaven, is not so great, since this is the order of the chain of descending worlds (hishtalshelus): to come down below, until it descends from spirituality to physicality,
Gold coming down from Heaven is not so remarkable, because flowing downward is the natural direction of the chain of descending worlds. Every physical thing receives its existence from a spiritual source above it.


כי אין לך עשב13 שאין לו מזל14 והמזל הוא רוחני ונמשך מאין ליש. משא״כ הנס האחרון להתעלות מיש לאין הוא נפלא ביותר15 נגד הדרגת ההשתלשלות.
for “there is no blade of grass that has no mazal,” and the mazal is spiritual, and it is drawn from nothing to something. The latter miracle, however, to be raised up from something to nothing, is most wondrous, against the gradation of the hishtalshelus.
As the Sages say, every blade of grass has a mazal, a spiritual force above it from which its life is drawn, “from nothing to something.” The second miracle, the gold rising back up, runs against that whole order: it is a movement from something to nothing, and therefore far more wondrous.




4ובחי׳ זו אינה אלא בישראל דוקא וכמ״ש כי תהיו אתם לי ארץ חפץ.16 פי׳ חפץ ורצון שלמעלה שיהיה ביטול היש לאין וחפץ זה תהיו אתם לי כו׳.
And this level exists only in Israel specifically, as it is written, “For you shall be for Me a land of desire.” That is: the desire and will Above is that there be self-nullification (bittul) of the something into nothing, and it is this desire that “you shall be for Me,” etc.
This power to raise the something into nothing belongs specifically to Israel, whom the prophet calls “a land of desire.” The “desire” is G-d’s own will that created existence become nullified to Him, and Israel are to be that desire.


דהנה כנס״י [כנסת ישראל] מקור נש״י [נשמות ישראל] נקרא׳ [נקראת] בשם ארץ שיש בה כח הצומח להצמיח כל פרי למינהו ע״י אשר זרעו בו על הארץ17
For the Community of Israel (Knesses Yisrael), the source of the souls of Israel, is called by the name “land” (eretz), for it has the power of growth, to make every fruit grow according to its kind, through “that whose seed is in it, upon the earth.”
Knesses Yisrael, the Community of Israel, is the collective source of all Jewish souls. It is called “land” (eretz, which also means “earth”) because, like the earth, it has the power of growth, making each seed sprout into fruit of its own kind.


והנה בהגרעין אין בו טעם ומתיקות אלא הוא כעץ בעלמא וגם בכח הצומח אין בו תמונת הפרי
Now, in the seed there is no taste or sweetness; rather, it is like mere wood. And in the power of growth, too, there is no image of the fruit,
The analogy is examined closely. A seed has no taste or sweetness of its own; it is like a bit of wood. Nor does the earth’s power of growth contain the form of any particular fruit.


שהרי נצמח ממנו כל פרי לפי הגרעין הנזרע חטה ושעורה וגפן וא״כ מוכרח שאין בו בחי׳ חטה דא״כ לא היה נצרך להזריע
for every fruit grows from it according to the seed that is sown: wheat, barley and vine. If so, it must be that there is no aspect of wheat in it, for if there were, there would be no need to sow.
The proof that the earth itself holds no fruit-form: the same earth grows wheat, barley or grapes, depending on what is sown. If the earth already contained wheat, no one would need to sow wheat.


אלא שע״י התאחדות הגרעין שיש בו בהעלם תמונת הפרי18 עם הארץ עי״ז מתלבש בו כח הצומח להצמיח בדומה לגרעין.19
Rather, through the union of the seed, which holds the image of the fruit in concealment, with the earth, through this the power of growth enclothes itself in it, to make [fruit] grow resembling the seed.
So fruit needs both partners. The seed holds the fruit’s form, but hidden, and the earth supplies the power of growth; when the seed unites with the earth, that power enters the seed and brings out fruit like it.




5וכך הוא הענין המצות שנשתלשלו וירדו למטה עד שנעשה כדמות הגרעין שאין בו טעם כמו ציצית מצמר ותפילין מקלף כו׳
And so it is with the mitzvos, which came down through the chain of descending worlds (hishtalshelus) and descended below until they became like the seed that has no taste, such as tzitzis of wool and tefillin of parchment, etc.
The mitzvos follow the same pattern. Coming down through all the worlds, they have reached this world in a form that seems tasteless, like a seed: tzitzis are plain wool and tefillin are parchment, and nothing about the physical object shows its divine meaning.


אך מ״מ יש בהם ענג העליון וע״י ישראל העושים ומקיימים המצות נצמח ונגדל ענג העליון להיות בגילוי.
Yet nevertheless, the supernal delight is in them, and through Israel, who do and fulfill the mitzvos, the supernal delight sprouts and grows, to be revealed.
Yet hidden within them is the supernal delight, G-d’s own pleasure in the mitzvah. When Jews perform the mitzvos, that delight “sprouts” and grows until it is revealed, as the earth draws fruit out of a seed.




6והיינו לפי שישראל הם בבחי׳ ארץ בחי׳ מלכות שכל הי״ס [הי׳ ספירות] נמשכים בה שהוא בחי׳ בטול בחי׳ אתכפייא ואתהפכא כו׳.
This is because Israel are on the level of land (eretz), the level of Malchus (sovereignty), into which all the ten Sefiros are drawn, which is the level of self-nullification (bittul), the level of iskafya and is’hapcha (subduing and transforming), etc.
Israel can do this because they are on the level of “earth,” which is Malchus, the last of the Sefiros, into which all ten flow. The nature of Malchus is bittul, and in a person’s service it appears as iskafya, subduing one’s inclinations, and is’hapcha, transforming them.


ואין פי׳ אתכפייא על רע גמור כי האומר אחטא כו׳20 אין מספיקין בידו כו׳. אלא במותר לך21 כו׳ שהוא בחי׳ בטול היש לאין שהוא נעלה מבחי׳ יש מאין.
And iskafya does not refer to outright evil, for “one who says, ‘I will sin…,’” etc., “is not given the opportunity [to repent],” etc. Rather, [it refers] to “what is permitted to you,” etc., which is the level of the nullification of the something into nothing, which is higher than the level of something from nothing.
Iskafya here is not about outright evil: with real sin one may not count on repairing it afterward, for the Sages say that one who says “I will sin and repent” is not given the chance to repent. Iskafya means holding back in what is permitted, in the spirit of the Sages’ teaching “Sanctify yourself in what is permitted to you,” and that is the bittul of the something into nothing, higher than creation’s something from nothing.




7וזהו שרש ומקור נשמות ישראל. ולכן ע״י קליטת הגרעין דתורה ומצות בנשמות ישראל שיש בהם כח הצומח בחי׳ נעוץ סופן בתחלתן22 מלכות דא״ס נצמח ונגלה הענג העליון שבמצות להיות בגילוי.
And this is the root and source of the souls of Israel. Therefore, through the absorption (kelitah) of the seed of Torah and mitzvos in the souls of Israel, which possess the power of growth, the level of “their end is wedged in their beginning,” the Malchus of the Infinite One (Ein Sof), the supernal delight in the mitzvos sprouts and is disclosed, to be revealed.
Bittul, then, is the root of the souls of Israel. When the “seed” of Torah and mitzvos is absorbed in the souls, their power of growth, the Malchus of Ein Sof, makes the supernal delight hidden in the mitzvos sprout and show itself. This Malchus is described as “their end is wedged in their beginning”: the last level is rooted in the very first, which is why the lowest can bring out what the highest holds.


ולכן נקראת כנ״י [כנסת ישראל] בשם אשה יראת23 ה׳ כי בחי׳ הבטול הוא בחי׳ היראה ופחד ה׳ לנגד עיניו.
Therefore the Community of Israel is called by the name “a woman who fears G-d,” for the level of self-nullification (bittul) is the level of awe, and of the dread of G-d before his eyes.
This is also why the Community of Israel is called “a woman who fears G-d.” Bittul expresses itself as awe, living with “the dread of G-d before one’s eyes,” and this awe is what the verse praises.




Section 3 · ¶8–11
The seed takes hold
8והנה עיקר יצירת והתהוות הולד הוא מטפת האב מזריע לובן24 שממנו עצמות וגידין25 כו׳.
Now, the main formation and coming-into-being of the child is from the drop of the father, [who] “sows the white, from which [come] the bones and sinews,” etc.
A second analogy, from the formation of a child. The Talmud teaches that the father “sows the white,” from which the bones and sinews form, so the essence of the child comes from the father.


אלא שע״י שהייה בבטן אמו אוכל ממה שאמו אוכלת26 כו׳ יוצא מההעלם אל הגילוי בכל אבריו מה שהי׳ [שהיה] בתחלה בהעלם בטפת האב.
But through its stay in its mother’s womb, [where] “it eats from what its mother eats,” etc., it emerges from concealment into revelation in all its limbs: what was at first concealed in the father’s drop.
In the father’s drop all of this is only potential and hidden. During its months in the mother’s womb, where, the Sages say, the child “eats from what its mother eats,” it develops limb by limb and comes out into revealed existence.




9וכמו״כ [וכמו כן] הוא ענין המצות שרשם למעלה הוא רצון העליון וירדו למטה ברבוי ההשתלשלות להיות בבחי׳ גרעין תר״ך עמודי אור
So too is the matter of the mitzvos: their root Above is the supernal will, and they descended below through the many [stages of] the chain of descending worlds (hishtalshelus), to be in the state of a seed: the 620 pillars of light,
The mitzvos are like the father’s drop: their root is G-d’s supernal will, and they came down through the many stages of the worlds until they reached the form of a “seed.” They are the 620 “pillars of light,” the 613 commandments of the Torah and the seven of the Sages; 620 is also the numerical value of keser, “crown,” the level of the divine will.


כמו העמוד שמחבר מעלה ומטה וע״י הקליטה שנקלטו בישראל שיש בהם כח הצומח נצמח גילוי המצות כמו שהן למעלה.
like the pillar that connects above and below. And through the absorption, by which they were absorbed in Israel, who possess the power of growth, the revelation of the mitzvos as they are Above sprouts forth.
Like a pillar, each mitzvah joins above and below. When the mitzvos are absorbed in Israel, whose souls hold the power of growth, they grow until they are revealed as they truly are Above.




10וזהו אשה יראת היא תתהלל27 לשון בהלו נרו28 כו׳ הללו י״ה שטעם אמירת פסוקי דזמרה קודם ק״ש [קריאת שמע]
And this is [the meaning of] “A woman who fears [G-d], she shall be praised”: an expression of “when His lamp shone,” etc., [as in] “Praise Yah.” For the reason for reciting the Pesukei deZimrah (the Verses of Song) before the Shema
The verse “a woman who fears G-d, she shall be praised” is read in a new way: the Hebrew for “she shall be praised” shares its root with behilo, “when His lamp shone,” so it also means “she will be made to shine.” The same root is in halelu Yah, “praise Yah,” read as “make Yah shine,” and this explains the order of the morning prayers.


כי ק״ש [קריאת שמע] ואהבת הוא מחמת התבוננות בפסוקי דזמרה שהוא ספור שבחיו של מקום יוצר משרתים ואשר משרתיו כו׳ וצריך להאיר ולהלל התבוננו׳ [התבוננות] בחי׳ י״ה מלמעלה.
is that the Shema [with its] “You shall love” comes from contemplation in the Pesukei deZimrah, which is a recounting of the praises of the Omnipresent: “Who forms ministering [angels], and Whose ministers,” etc. And one must illuminate and make shine the contemplation, the level of Yud-Hei, from Above.
The love of G-d commanded in the Shema (“You shall love”) is born of contemplating G-d’s greatness in the Pesukei deZimrah, the psalms said before it, which recount His praises; the words “Who forms ministering [angels]” come from the blessing before the Shema, which praises Him in the same way. Yet that contemplation, the level of Yud-Hei (the letters that stand for Chochmah and Binah, the mind), must itself be lit up from Above.




11וזהו הללו יה ועשרה הללויה להלל מלמעלה מעלה עד רום המעלו׳ [המעלות] וכך הוא בענין ישראל שנק׳ אשה יראת ה׳ שצריכה להתהלל ולהאיר מלמעלה בכדי להיות בהן בחי׳ קליטה,
And this is [the meaning of] “Praise Yah,” and the ten [times] halleluyah: to make shine from higher and higher, up to the loftiest heights. And so it is with Israel, who are called “a woman who fears G-d,” who must be made to shine and be illuminated from Above, so that there will be in them the level of absorption.
The many halleluyahs, ten in all, express the same idea: light drawn from the highest heights. So too Israel, the “woman who fears G-d,” must be lit up from Above, and only then can the seed of Torah and mitzvos be absorbed in them and grow.


וכן בענין התורה אשרי מי שבא לכאן29 ותלמודו בידו הוא ג״כ על דרך זה כי התורה ג״כ ירדה מלמעלה למטה להיות בחי׳ גרעין וכדי להיות בחי׳ קליטה צריך להיות תלמודו בידו דוקא כנ״ל:
And so too with the Torah: “Fortunate is he who comes here with his learning in his hand” is also along these lines, for the Torah, too, descended from above to below to be in the state of a seed, and in order for there to be the level of absorption, his learning must be in his hand specifically, as explained above.
The same holds for the Torah, which also came down to the state of a seed. The Sages say, “Fortunate is he who comes here with his learning in his hand”: only learning that is truly absorbed and held “in hand” can take root and grow.




Section 4 · ¶12–16
Two kinds of encompassing light
12והנה כתיב אור זרוע לצדיק30 שאור תורה ומצות הוא כעת בבחי׳ זריעה ולעתיד יהי׳ [יהיה] בבחי׳ גילוי בבחי׳ פרי ומלאו פני תבל תנובה31 כו׳.
Now, it is written, “Light is sown for the righteous”: the light of Torah and mitzvos is now in the state of sowing, and in the Time to Come it will be in the state of revelation, in the state of fruit, “and they will fill the face of the world with produce,” etc.
The maamar now turns to the future. “Light is sown for the righteous”: in the present, the light of Torah and mitzvos is like sown seed, and in the Time to Come it will appear as fruit, as the prophet says, “they will fill the face of the world with produce.”


דהנה תחית המתים שיהיה לעתיד הוא ע״י גילוי בחי׳ סובב כל עלמין וקמי׳ [וקמיה] כחשיכה כאורה32 כו׳.
For the resurrection of the dead that will take place in the Time to Come will come through the revelation of the level of the light that encompasses all worlds (sovev kol almin), and before Him “darkness is like light,” etc.
The resurrection of the dead will come through the revelation of sovev kol almin, the light too great to enter the worlds. Before Him “darkness is like light,” so this light can reach even those lying in the darkness of death.


אך הנה גם כעת הוא בחינת סוכ״ע. וא״כ מהו זה התוספת והעילוי שיהי׳ [שיהיה] לעתיד. והענין כי ממלא כל עלמין וסוכ״ע הם בחי׳ מקיפים ובחי׳ פנימיי׳.33
But even now there is the level of sovev kol almin. If so, what is this addition and elevation that there will be in the Time to Come? The explanation is that the light that fills all worlds (memalei kol almin) and sovev kol almin are the levels of makifim (encompassing [lights]) and pnimiyim (inner [lights]).
But sovev kol almin exists even now, so what will be new? The answer begins by distinguishing makifim, “encompassing” lights that stay beyond a thing, from pnimiyim, “inner” lights that enter it; sovev kol almin is an encompassing light and memalei kol almin an inner one.




13והנה יש ב׳ בחי׳ מקיפים הא׳ הוא מה ששייך לפנימי ומאיר בו שהארה זו הוא מחי׳ אותו והב׳
Now, there are two levels of makifim (encompassing [lights]). The first is that which relates to the inner and shines into it, so that this radiance gives it life. And the second
There are two kinds of encompassing light. The first stays outside, yet it relates to the inner and shines into it, and its radiance gives the inner life.


הוא מקיף הכללי שמקיף בהשוואה אחת ואינו מאיר בפנימי כלל.34 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אכל בי עשרה שכינתא שריא35 בבחי׳ מקיף כו׳.
is the general makif, which encompasses in one equal way and does not shine into the inner at all. As our Sages, of blessed memory, said, “Upon every group of ten the Shechinah (Divine Presence) rests,” in the manner of a makif, etc.
The second is the general makif, which surrounds everything equally and does not shine into the inner at all. The Sages’ teaching that the Shechinah rests upon every group of ten is an example of a makif: the Divine Presence rests over the gathering as a whole, encompassing it.




14והנה יש מתפעל כשמתפלל בעשרה או כשרואה שחבירו מתפלל בכוונה מתפעל גם הוא להתפלל יותר מרגילותו שכוונת חבירו בתפלתו אצלו הוא בחי׳ מקיף ואינו נכנס בו בבחינת פנימית עכ״ז [עם כל זה] הוא מתפעל והוא בחי׳ מקיף המאיר בפנימי.
Now, there is one who is stirred when he prays with ten, or when he sees his fellow praying with devotion: he too is stirred to pray more than his usual. For his fellow’s devotion in his prayer is, for him, on the level of a makif (encompassing [light]), and it does not enter into him in an inner way; nevertheless he is stirred. This is the level of a makif that shines into the inner.
An example of the first kind: someone praying in a minyan, or watching another pray with devotion, is moved to pray with more feeling than usual. The other person’s devotion does not become his own inner experience, yet it stirs him; it is a makif that shines into the inner.




15ויש שאינו מתפעל כלל והיינו שאין מאיר בו בפנימיות ונשאר בחי׳ מקיף הכללי שאינו מאיר כלל.
And there is one who is not stirred at all; that is, it does not shine into his inner being, and it remains the level of the general makif (encompassing [light]), which does not shine [within] at all.
Another person in the same minyan is not moved at all. For him the presence remains a general makif, surrounding him without shining within.


וכך יובן הדבר בבחי׳ סוכ״ע דעכשיו הוא בחי׳ מקיף וסובב השייך לפנימי סובב כל עלמין דייקא משא״כ לעתיד לבא36 כתיב ונגולו כספר השמים.37
So can the matter be understood regarding the level of the light that encompasses all worlds (sovev kol almin): now it is the level of a makif, a sovev that relates to the inner: sovev kol almin, “encompassing all worlds,” precisely. But concerning the Time to Come it is written, “And the heavens shall be rolled up like a scroll.”
Sovev kol almin as it is now is the first kind, a makif that relates to the inner: its very name, “encompassing all worlds,” defines it in relation to the worlds. Of the Time to Come, though, Isaiah foretells that “the heavens shall be rolled up like a scroll,” and the next paragraph explains what this means.




16וגם נאמר כאשר השמים החדשים38 והארץ החדשה וגו׳ ששמים בחינת מקיפים דכעת יגולו כספר להתלבש בבחי׳ פנימי ויתגלו מקיפי׳ [מקיפים] ושמים חדשים ואז
And it is also said, “As the new heavens and the new earth,” etc.: that the heavens, the level of the makifim (encompassing [lights]) of the present, will be rolled up like a scroll, to be enclothed in the level of the inner, and makifim and new heavens will be revealed. And then,
Isaiah also speaks of “the new heavens and the new earth.” The maamar reads the present heavens as today’s makifim: they will be “rolled up,” drawn inward to become inner light, and new makifim, new heavens, will be revealed.


ע״י אור הגדול ההוא גם המתים שוכני עפר יחיו39 לפי שלפניו כחשיכה כאורה40 וכמשל האור והשלהבת היותר גדולה מאירה למרחוק ביותר.
through that great light, even the dead, the dwellers in the dust, will live, because before Him darkness is like light; as in the analogy of light and flame: the greater one shines the farthest.
Through that great light the dead will live, for before Him darkness is like light. The analogy is a flame: the larger it is, the farther its light reaches, and so the greatest light reaches even those who lie in the dust.


וגילוי ההוא שלעתיד הוא ע״י המצות שיעשו פרי למעלה וכמשל הוולד הגם שגידולו מן האשה.
And that revelation of the Time to Come comes through the mitzvos, which will produce fruit Above. It is like the analogy of the child: although its growth is from the woman,
That future revelation will come from the mitzvos, which bear their fruit Above. The analogy of a child, which grows within its mother, shows how what grows through something can surpass it.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] אוכל ממה שאמו אוכלת41 כו׳ עכ״ז [עם כל זה] אפשר שהולד יהי׳ [יהיה] גדול במעלה מן האשה שהולד זכר הוא בחי׳ משפיע ואמו בחי׳ מקבל בחי׳ נוקבא כו׳:
as our Sages, of blessed memory, said, “It eats from what its mother eats,” etc., nevertheless it is possible for the child to be greater in stature than the woman, for a male child is on the level of a giver (mashpia), and his mother on the level of a receiver (mekabel), the level of Nukva (the feminine / Malchus), etc.
Although the unborn child is nourished by its mother, a male child may be greater than she. In the Kabbalistic terms the maamar uses, male and female stand for the functions of giving (mashpia) and receiving (mekabel), the receiver being called Nukva; the point of the analogy is that what grows by means of the receiver can be greater than the receiver.




Section 5 · ¶17–19
Garments and fruit; the answer
17וזהו שהמצות נקראים לבושים ובחי׳ פירות שהמצות כעת הם בבחינת גרעין והם בחינת לבושים המעלימים עד שנראה כאלו אין בהם טעם כלל ציצית מצמר כו׳.
And this is [why] the mitzvos are called garments and [also] the level of fruits: the mitzvos now are in the state of a seed, and they are the level of garments that conceal, until it seems as though they have no taste at all: tzitzis of wool, etc.
This explains why the mitzvos are called both “garments” and “fruits.” Now they are seeds and garments that hide what is in them, so that tzitzis of wool, for example, seem to have no taste at all.


משא״כ גילוי המצות כמו שיהיו לעתיד יהיו בבחי׳ פרי גילוי טעם ותענוג וכדפי׳ רש״י [רבי שלמה יצחקי] על פסוק ישקני מנשיקות פיהו4243 שלע״ל [שלעתיד לבוא] יתגלה לנו טעמי התורה.
But the revelation of the mitzvos as they will be in the Time to Come will be in the state of fruit, a revelation of taste and delight, as Rashi explains on the verse “Let him kiss me with the kisses of his mouth,” that in the Time to Come the reasons (ta’amim) of the Torah will be revealed to us.
In the Time to Come they will be fruit, their taste and delight revealed. Rashi, on the verse “Let him kiss me with the kisses of his mouth,” writes that G-d has promised to appear again to explain to Israel the secret of the Torah’s reasons; the Hebrew ta’am means both “reason” and “taste,” so the revealed reasons are the fruit’s revealed taste.




18וזהו לכל תכלה ראיתי קץ44 רחבה מצותך מאד פי׳ לכל תכלה45 הוא בחי׳ השגות נשמות ומלאכים דבריאה יצירה עשייה יש קץ וגבול להשגתם לפי שהן בחי׳ נבראים ובע״ג [ובעלי גבול / ובעל גבול]46
And this is [the meaning of] “To every purpose I have seen an end; Your commandment is exceedingly broad.” The meaning is: “to every purpose” refers to the level of the comprehension of souls and angels of the Worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action); there is an end and limit to their comprehension, because they are in the category of created and finite beings.
The verse “To every purpose I have seen an end; Your commandment is exceedingly broad” contrasts two things. “Every purpose” is the comprehension of souls and angels in the worlds of Beriah, Yetzirah and Asiyah: as created, finite beings, their understanding has a limit.


משא״כ מצותך כמו שהן למעלה היא רחבה מאד רחבה הוא בחי׳ כלי קבול רחב לקבל בתוכו אור א״ס בלי גבול
But “Your commandment,” as [the mitzvos] are Above, “is exceedingly broad”: “broad” means the level of a wide receptacle, to receive within it the Infinite Light (Or Ein Sof) without limit.
“Your commandment,” the mitzvos as they are Above, is “exceedingly broad.” “Broad” describes a wide vessel, able to receive the Infinite Light without limit.


ולכן נאמר רחבה ולא אמר ארוכה כמו שנאמר בהתורה ארוכה מארץ מדה47 והיינו לפי ששם מדבר בענין המשכות וירידות השתלשלות התורה למטה מטה
Therefore it says “broad” and does not say “long,” as is said of the Torah, “Its measure is longer than the earth.” That is because there it speaks of the drawings-down and descents of the Torah through the chain of descending worlds (hishtalshelus), lower and lower,
The verse says “broad” and not “long,” though the Torah is called “longer than the earth.” “Long” describes the Torah’s descent, drawn down step by step through the chain of worlds, ever lower.


והוא בחי׳ אורך שמשתלשל ויורד מטה מטה באורך וכאן מדבר במצות כמו שהן למעלה ומצותך דייקא קאמר רחבה כו׳:
which is the level of length, extending step by step and descending lower and lower, lengthwise. Here, however, it speaks of the mitzvos as they are Above, and it says “Your commandment” specifically [is] “broad,” etc.
Length is extension downward. This verse speaks of the mitzvos as they are Above, and so it calls “Your commandment” specifically “broad”: a capacity to contain the Infinite, not a line of descent.




19וזהו קדש ישראל לה׳ ראשית תבואתה48 היינו מצד התלבשות התורה למטה בבחי׳ גרעין הרי מעלת ישראל הוא למעלה מן התורה
And this is [the meaning of] “Israel is holy to G-d, the first of His produce”: that is, from the perspective of the Torah’s enclothement below in the state of a seed, the rank of Israel is above the Torah,
Now the opening question is resolved. “Israel is holy to G-d, the first of His produce” speaks of the Torah as it is enclothed below, in the state of a seed, and from that point of view Israel stand higher than the Torah.


שהרי בישראל יש כח הצומח ונקראים ראשית תבואתה שהן הראשית שממנו נצמח ונגדל התבואה להיות בגילוי הטעם ותוספת ברבוי כו׳.
for in Israel there is the power of growth, and they are called “the first of His produce,” for they are the beginning from which the produce sprouts and grows, to come into the revelation of its taste and into abundant increase, etc.
Israel hold the power of growth, and so they are called “the first,” the source, “of His produce”: through them the produce sprouts and grows, its taste revealed and multiplied.


משא״כ מצד התורה ומצות כמו שהן למעלה התורה מאד נעלה ממדרגת ישראל שישראל מתקשראן באורייתא כו׳.
But from the perspective of the Torah and mitzvos as they are Above, the Torah is far higher than the rank of Israel, for “Israel are bound to the Torah,” etc.
But from the point of view of the Torah and mitzvos as they are Above, the Torah is far higher than Israel, and so the saying is true that Israel are bound to the Torah. Each set of sayings is right, each from its own point of view.




Section 6 · ¶20–22
Yaakov and Yisrael
20וזהו הבאים ישרש יעקב יציץ ופרח ישראל49 שהשרשה והצמיחה הוא בבחינת יעקב יו״ד עקב בריח התיכון כו׳.
And this is [the meaning of] “[In days] to come, Yaakov will take root; Yisrael will bud and blossom”: the taking root and the growing are on the level of Yaakov, yud-akev (‘yud’ [and] ‘heel’), the middle bar, etc.
Now the verse on which this explanation is built, “In days to come, Yaakov will take root; Yisrael will bud and blossom,” is explained. Taking root and growing belong to Yaakov, a name read as yud and akev, “heel,” the lowest part of the body; Yaakov is also called “the middle bar,” the bar that ran through all the boards of the Tabernacle from end to end, a connecting level that reaches all the way down.


ועי״ז יציץ ופרח ישראל לי ראש50 כו׳. דהנה כתיב הקל קול יעקב51 שהקול מחבר ומביא הרוחניו׳ להתגשם.
And through this, “Yisrael will bud and blossom”: Yisrael, li rosh (‘a head for Me’), etc. For it is written, “The voice is the voice of Yaakov”: the voice connects, and brings the spiritual to become physical.
Through Yaakov’s rooting, “Yisrael will bud and blossom”: the letters of Yisrael spell li rosh, “a head for Me,” the level of the head and of revealed light. Yaakov’s role as connector is seen in “The voice is the voice of Yaakov,” for the voice is what brings the spiritual into physical form.


דהנה ארז״ל [אמרו רבותינו זכרונם לברכה] עינא ולבא תרין סרסורי דחטאה5253 הן כי העין רואה והלב חומד54 כו׳ לפי שבעין יש גידין ועורקי המוח ועי״ז מתפעל במוחו55 ומשם יורד ג״כ ע״י גידים ועורקים ללב ועדיין הוא רוחני חמדת הלב
For our Sages, of blessed memory, said, “The eye and the heart are the two agents of sin,” for “the eye sees and the heart desires,” etc. This is because in the eye there are sinews and veins of the brain, and through this one is affected in his brain, and from there it descends, also through sinews and veins, to the heart; and the heart’s desire is still spiritual.
To show how the voice connects, the maamar traces a desire from its start. The Sages call the eye and the heart “the two agents of sin,” for the eye sees and the heart desires: through the eye’s channels the brain is affected, and from there the impression passes to the heart, where the desire is still spiritual.


ואח״כ מהבל הלב יורד ע״י קנה הלב לקנה הריאה ולריאה ומשם מתחלק ההבל ויוצא דרך ה׳ מוצאות הפה להיות בגילוי בדבור גשמי
Afterward, from the breath of the heart, it descends through the tube of the heart to the windpipe of the lungs and to the lungs, and from there the breath divides and goes out through the five places of articulation of the mouth, to be revealed in physical speech.
Then the heart’s breath passes through the windpipe and the lungs and divides among the five places of articulation in the mouth, becoming physical speech. The inner, spiritual desire has become an audible, physical thing.


ונמצא שהקול הוא מחבר גשמית ברוחנית וגם הנה בקול עצמו יש ג׳ בחינות אש ומים שהם ב׳ הפכים ובחינת רוח הוא המחברם.
It turns out that the voice connects the physical with the spiritual. Moreover, in the voice itself there are three aspects: fire and water, which are two opposites, and the aspect of air (ruach), which joins them.
So the voice is the bridge between physical and spiritual. Even within the voice there are three elements: fire and water, which are opposites, and air (ruach), which joins them; this middle, joining element is Yaakov’s quality, as the next paragraph shows.




21וזהו תפלות אבות תקנום56 כו׳ ויעקב כלול משניהם כו׳. וכמשל הרב המשפיע לתלמידו הנה כשמשפיע השכל
And this is [the meaning of] “The prayers were instituted by the Patriarchs,” etc., and Yaakov comprises both of them, etc. It is like the analogy of a teacher imparting to his student: when he imparts the concept
The Talmud says the Patriarchs instituted the prayers, and Yaakov, the third, combines the qualities of Avraham and Yitzchak. An analogy shows why such a combining, middle level is needed: a teacher imparting an idea to a student.


כמו שהוא אצלו לא יבין התלמיד כלל. וכן אם ימנע מלהשפיע. ולכך מוכרח להיות בחי׳ ממוצע הכלול משניהם.
as it is with him, the student will not understand at all; and likewise if he refrains from imparting. Therefore there must be an intermediate level that comprises both.
If the teacher conveys the idea as it is in his own mind, the student will understand nothing; if he withholds it, the student also receives nothing. There must be a middle level that combines giving with holding back.


וזהו תתן אמת ליעקב57 ואין אמת אלא תורה5859 שהתורה היא ג״כ עד״ז יש בה מצות בבחי׳ העלאות ובבחי׳ המשכות.
And this is [the meaning of] “You will give truth to Yaakov,” and “there is no truth but Torah”: for the Torah, too, is like this; it contains mitzvos in the mode of ascents and in the mode of drawings-down.
This is “You will give truth to Yaakov”: truth is Torah, and the Torah has Yaakov’s quality. It too combines both directions: it holds mitzvos in the mode of “ascents,” raising from below, and in the mode of “drawings-down,” bringing light from Above.


וזהו כה אמר60 ה׳ בוראך יעקב כו׳. יעקב בראך ישראל יצרך כו׳. דהנה כתיב יוצר אור ובורא חשך61 כו׳.
And this is [the meaning of] “So says G-d, your Creator, Yaakov,” etc.: Yaakov, “He created you”; Yisrael, “He formed you,” etc. For it is written, “Who forms light and creates darkness,” etc.
Isaiah’s “So says G-d, your Creator, Yaakov, and He who formed you, Yisrael” pairs Yaakov with creation and Yisrael with formation. Another verse, “Who forms light and creates darkness,” links formation with light and creation with darkness, as the next paragraph explains.




22והנה ידוע שבכל דבר יש חומר וצורה62 שהחומר הוא עצם הדבר כמו שהוא הוא בחי׳ יעקב יו״ד עקב סדר השתלשלות הבריאה יש מאין.
Now, it is known that in everything there is matter and form. The matter is the essence of the thing as it is; it is the level of Yaakov, yud-akev, the order of the chain of descending worlds (hishtalshelus) of creation, something from nothing.
Every created thing has matter and form. Matter, the bare existence of the thing, corresponds to Yaakov, yud-akev, reaching down to the heel: it is the work of creation, something from nothing.


והצורה שהוא גילוי האור הוא בחינת ישראל ל״י רא״ש63 וכמשל האבוקה הגדולה שמאירה למרחוק ביותר.
And the form, which is the revelation of the light, is the level of Yisrael, li rosh (‘a head for Me’), like the analogy of the great torch that shines the farthest.
Form, the revelation of light in the thing, corresponds to Yisrael, li rosh, the head. It is like a great torch whose light reaches far.


וזהו מאמר רז״ל [רבותינו זכרונם לברכה] כל שיראת חטאו קודמת לחכמתו64 חכמתו מתקיימת65 שע״י יראת חטאו שהוא בחי׳ אתכפיא בחי׳ ארץ חפץ. הנה ע״י זה חכמתו מתקיימת שהוא בחי׳ גילוי כו׳ וד״ל [ודי למבין]:
And this is [the meaning of] the saying of our Sages, of blessed memory, “Anyone whose fear of sin comes before his wisdom, his wisdom endures”: through his fear of sin, which is the level of iskafya (subduing), the level of “a land of desire,” through this his wisdom endures, which is the level of revelation, etc. This is sufficient for one who understands.
This explains the Mishnah, “Anyone whose fear of sin comes before his wisdom, his wisdom endures.” Fear of sin is iskafya, the bittul of “a land of desire,” the earth in which seeds grow; when it comes first, wisdom, the revealed light, can endure.



In one’s avodah
The maamar draws its lesson from the Mishnah “Anyone whose fear of sin comes before his wisdom, his wisdom endures.” A person first makes himself “a land of desire” through iskafya, holding back even in what is permitted, and then the seeds of Torah and mitzvos take root in him and their hidden delight comes into the open. Torah learning must be truly absorbed, “his learning in his hand.” And prayer needs light from Above: the love of the Shema grows out of contemplating G-d’s praises in the Pesukei deZimrah.
Questions for discussion
	Why is the ascent from “something” to “nothing” a greater wonder than the descent from “nothing” to “something”?
	In what sense are the mitzvos like a seed with no taste, and what makes their hidden delight sprout?
	How does iskafya in permitted matters differ from avoiding outright sin, and why is it called the nullification of the something into nothing?
	What is the difference between a makif that shines into the inner and the general makif, and how does prayer in a minyan show it?
	How can both be true: that Israel stand above the Torah, and that the Torah stands above Israel?

Sources and references
Notes
Paragraph 2
1להבין . . הנה ג׳ קשרי׳
According to the note, a different and longer transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחה אחרת באריכות במאמרי אדה״ז נביאים ע׳ פט מתחיל: ”ולהבין שרשן של הדברים הנ״ל יובן בהקדים לבאר ב׳ מאמרים דחז״ל הסותרים זא״ז שלפעמים ארז״ל תלת קשרי׳ . . .”
2ג׳ קשרי׳ מתקשרין
The Zohar speaks of three levels bound to one another: the Holy One, blessed be He, the Torah and Israel. The maamar reads it as placing the Torah between Israel and G-d, and so above Israel.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א. ראה הערת כ״ק אדמו״ר זי״ע בסה״מ תרנ״ז ע׳ כח בשוה״ג. וראה גם במאמרי אדה״א שמות ח״א ע׳ צט-ק.
3והרי התורה נקראת בשם בחי׳ כלה
The Mishnah reads “the day of his wedding” in the Song of Songs as the day the Torah was given. The Kehot note refers to it for the image of the Torah as a bride.
Taanit 26bתענית כ״ו ב
Kehot’s noteראה תענית כו, ב. ראה רש״י ומצודת דוד בשה״ש ג, יא.
4אל תקרי מורשה
The Talmud reads the verse “The Torah that Moshe commanded us is an inheritance (morashah)” as me’orasah, “betrothed.” The maamar uses it to show that the Torah is called a bride.
Berakhot 57a:4ברכות נ״ז א:ד׳
הַבָּא עַל אִמּוֹ בַּחֲלוֹם — יְצַפֶּה לְבִינָה, שֶׁנֶּאֱמַר: ״כִּי אִם לַבִּינָה תִקְרָא״. הַבָּא עַל נַעֲרָה מְאוֹרָסָה — יְצַפֶּה לְתוֹרָה, שֶׁנֶּאֱמַר: ״תּוֹרָה צִוָּה לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב״, אַל תִּקְרֵי ״מוֹרָשָׁה״ אֶלָּא ״מְאוֹרָשָׂה״. הַבָּא עַל אֲחוֹתוֹ בַּחֲלוֹם — יְצַפֶּה לְחׇכְמָה, שֶׁנֶּאֱמַר: ״אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ״. הַבָּא עַל אֵשֶׁת אִישׁ בַּחֲלוֹם — מוּבְטָח לוֹ שֶׁהוּא בֶּן הָעוֹלָם הַבָּא. וְהָנֵי מִילֵּי דְּלָא יָדַע לַהּ וְלָא הַרְהַר בַּהּ מֵאוּרְתָּא.
Who dreams of having intercourse with his mother may hope for understanding; as it is said, "Yea, thou wilt call understanding 'mother'" (Prov. ii. 3). [Who dreams] of having intercourse with a betrothed maiden may hope for Torah, as it is said, "Moses commanded us a law [Torah], an inheritance of the congregation of Jacob" (Deut. xxxiii. 4) — read not morashah "an inheritance" but me'orasah "betrothed maiden." Who dreams of having had intercourse with his sister may hope for wisdom ; as it is said, "Say unto wisdom, thou …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נז, א וש״נ.
5אלא מאורשה
The other transcript of this maamar reads: “but me’orasah, that the Torah is called a bride, a betrothed bride, which is the reverse of the matter,” that is, the reverse of the saying that Israel is bound to the Torah.
Kehot’s noteבמאמרי אדה״ז נביאים ע׳ פח: ”אלא מאורסה שהתורה נק׳ בחי׳ כלה כלה מאורס׳ שזהו בהיפוך הענין”.
6מארי דאורייתא
The Kehot note refers to this passage of the Zohar for the expression marei de’oraisa, “masters of the Torah.” The maamar uses the title to show that the one who learns is the Torah’s master.
Zohar III, 216aזח״ג רטז, א
Kehot’s noteראה זח״ג רטז, א. במאמרי אדה״ז שם: מארי משנה מארי קבלה שזה ישתוה לזה המאמר שהתורה נק׳ מאורס׳ כנ״ל אבל במאמר דישראל מתקשראן באורייתא הוא בהיפוך”. ע״ש שמתחיל לבאר ענין השתלשלות אור ישר ואור חוזר.
7קדש ישראל לה׳ ראשית תבואתה
The prophet recalls Israel’s devotion in the wilderness: “Israel is holy to G-d, the first of His produce.” The maamar reads “first” as the source from which the produce, the Torah, grows, which would put Israel above the Torah.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג.
8לכו לחמו בלחמי
Wisdom invites: “Come, eat of my bread, and drink of the wine I have mixed.” The maamar cites it to show that the Torah is called bread, a form of produce.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
9תבואת הכרם
The Torah speaks of “the produce of the vineyard” (tevuas hakerem), calling the vineyard’s yield “produce.” The maamar uses the phrase to count wine, another name of the Torah, as produce.
Deuteronomy 22:9דברים כ״ב:ט׳
לֹא־תִזְרַע כַּרְמְךָ כִּלְאָיִם פֶּן־תִּקְדַּשׁ הַמְלֵאָה הַזֶּרַע אֲשֶׁר תִּזְרָע וּתְבוּאַת הַכָּרֶם:
Thou shalt not sow thy vineyard with two kinds of seed; lest the fulness of the seed which thou hast sown be forfeited together with the increase of the vineyard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10בשם יין תבואת הכרם ונק׳ שמן
According to the note, proofs from verses are brought there that the Torah is called wine and oil.
Kehot’s noteראה במאמרי אדה״א שמות סע״א שמביא ראיה מפסוקים.
11דזית נמי אקרי תבואה
The Kehot note gives this page of the Talmud, where the blessing over olive oil is discussed. The maamar uses the point that the olive, too, counts as produce to place oil, another name of the Torah, among the kinds of produce.
Berakhot 35bברכות ל״ה ב
Kehot’s noteברכות לה, ב.
Paragraph 3
12מן שמיא מיהב יהבי
The Talmud tells of a golden table leg given from Heaven and taken back at a sage’s prayer, and says the second miracle was greater, since Heaven gives but does not take back. The maamar sees in it the difference between descent from Above and ascent from below.
Taanit 25a:4תענית כ״ה א:ד׳
אֲמַר לַהּ: נִיחָא לָךְ דְּמֵיכָל אָכְלִי כּוּלֵּי עָלְמָא אַפָּתוּרָא דְּמַשְׁלַם וַאֲנַן אַפָּתוּרָא דִּמְחַסַּר. אֲמַרָה לֵקהּ: וּמַאי נַעֲבֵיד? בְּעִי רַחֲמֵי דְּנִשְׁקְלִינְהוּ מִינָּךְ. בָּעֵי רַחֲמֵי וְשַׁקְלוּהוּ. תָּנָא: גָּדוֹל הָיָה נֵס אַחֲרוֹן יוֹתֵר מִן הָרִאשׁוֹן. דִּגְמִירִי, דְּמֵיהָב יָהֲבִי מִישְׁקָל לָא שָׁקְלִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כה, א. וראה לעיל יז, ג. לקמן סו, ג.
13אין לך עשב
The note says the source of the saying “there is no blade of grass that has no mazal” is given at this earlier passage of Torah Ohr.
Kehot’s noteנסמן לעיל ח, ד.
14אין לך עשב שאין לו מזל
Rabbi Simon teaches that there is no blade of grass without a mazal in the heavens that strikes it and tells it, “Grow!” The maamar cites it to show that every physical thing draws its existence from a spiritual source above it, from nothing to something.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
15להתעלות מיש לאין הוא נפלא ביותר
Likkutei Torah refers back to this passage.
Kehot’s noteבלקו״ת פנחס עז, ג מציין לכאן.
Paragraph 4
16כי תהיו אתם לי ארץ חפץ
The prophet promises Israel, “for you shall be a land of desire”; the verse has no “for Me” (li), which the maamar’s wording adds. The maamar reads “desire” as G-d’s will for the nullification of the something into nothing, and “land” as the earth that makes seeds grow.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, יב.
17אשר זרעו בו על הארץ
On the third day of creation the earth is told to bring forth fruit trees “whose seed is in it, upon the earth.” The maamar uses the phrase for fruit growing from a seed in the earth.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18שיש בו בהעלם תמונת הפרי
The Siddur states the point explicitly: “as one sees, in the sown apple seed, the whole form of the apple by means of a viewing instrument, as explained in books of natural science.”
Kehot’s noteבסידור קצא, ב: ”כמו שרואים בגרעין התפוח הנזרע כל צורת התפוח ע״י כלי ההבטה כמבואר בספרי הטבע”. ובמאמרי אדה״ז פרשיות פ׳ שלח ע׳ תרלד: ”וכנאמר בספרי הפילוסופים”. וראה ביאוה״ז קג, ב ”בכלי האצטרלו״ב”, וכ״ה במאמרי אדה״א שמות ע׳ ט.
19עי״ז מתלבש בו כח הצומח להצמיח בדומה לגרעין
The other transcript adds a parenthesis, calling it the principle on which the whole matter rests: the mitzvos are the seeds that fell in the shattering into “something,” and they are refined in Malchus of Atzilus, “the dust of the earth,” through its bittul, rising as mayin nukvin (an elevation from below) to their root, the Malchus of Ein Sof, to draw down its power of growth, an addition of the Infinite Light far greater than the original.
Kehot’s noteראה במאמרי אדה״ז נביאים ע׳ צא שמוסיף: ”(וזכר כלל זה שע״ז נשען כל הענין דהיינו המצות המה הזרעי׳ שנפלו בשבירה ליש ומבררי׳ במל׳ דאצי׳ עפר הארץ ע״י מציאות הביטול שבה ונעשה מהן בחי׳ העלאת מ״ן לשרשו מל׳ דא״ס להמשיך כח הצומח דא״ס דהיינו תוס׳ אור א״ס המתוסף בתו׳ מרובה על העיקר . . ועוד זאת בתוס׳ אור המשכ׳ השפע דמל׳ ד״ס במל׳ דאצי׳ להוסיף אור שזה המ״ד [בכת״י ב׳: המ״ד שזה התוס׳] בתוס׳ אור גורם סיבת הגילוי דהאורו׳ שהי׳ נעלמי׳ כמו הכח הצומח גורם סיבת הצמיחה וד״ל ודו״ק)”. ואולי תוספות ביאור לקמן נד, ד מיוסד על ביאור זה.
Paragraph 6
20כי האומר אחטא כו׳
The Mishnah says that one who says “I will sin and repent, I will sin and repent” is not given the opportunity to repent. The maamar uses it to show that iskafya cannot refer to outright evil.
Yoma 85b:7–8יומא פ״ה ב:ז׳-ח׳
… תְּשׁוּבָה — מְכַפֶּרֶת עַל עֲבֵירוֹת קַלּוֹת: עַל עֲשֵׂה, וְעַל לֹא תַעֲשֶׂה. וְעַל הַחֲמוּרוֹת הוּא תּוֹלֶה, עַד שֶׁיָּבֹא יוֹם הַכִּפּוּרִים וִיכַפֵּר. הָאוֹמֵר: אֶחֱטָא וְאָשׁוּב, אֶחֱטָא וְאָשׁוּב — אֵין מַסְפִּיקִין בְּיָדוֹ לַעֲשׂוֹת תְּשׁוּבָה. אֶחֱטָא וְיוֹם הַכִּפּוּרִים מְכַפֵּר — אֵין יוֹם הַכִּפּוּרִים מְכַפֵּר. עֲבֵירוֹת שֶׁבֵּין אָדָם לַמָּקוֹם — יוֹם הַכִּפּוּרִים מְכַפֵּר, עֲבֵירוֹת שֶׁבֵּין אָדָם לַחֲבֵירוֹ — אֵין יוֹם הַכִּפּוּרִים מְכַפֵּר, עַד שֶׁיְּרַצֶּה אֶת חֲבֵירוֹ. דָּרַשׁ רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה: ״מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ״. עֲבֵירוֹת שֶׁבֵּין אָדָם לַמָּקוֹם — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פה, ב.
21במותר לך
Rava explains the Torah’s call to holiness as “Sanctify yourself in what is permitted to you.” The maamar takes this restraint in permitted things as the true meaning of iskafya, the nullification of the something into nothing.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
22נעוץ סופן בתחלתן
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning, and their beginning in their end.” The maamar uses it for the power of growth in the souls of Israel, the Malchus of Ein Sof: the last level, rooted in the very first.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
23אשה יראת ה׳
The closing poem of Proverbs says, “Grace is false and beauty is vain; a woman who fears G-d, she shall be praised.” The maamar applies it to the Community of Israel, whose bittul is awe of G-d.
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.
Paragraph 8
24והתהוות הולד . . האב מזריע לובן
The words here quote Niddah 31a:9; the passage is shown below.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א.
25לובן שממנו עצמות וגידין
The Talmud teaches that three partners form a person, the Holy One, blessed be He, the father and the mother, and that the father sows the white, from which come the bones, the sinews and more. The maamar uses it for the hidden essence that the father contributes.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א. וראה לעיל ו, ב.
26אוכל ממה שאמו אוכלת
The Talmud describes the unborn child, which “eats from what its mother eats and drinks from what its mother drinks.” The maamar uses it for the mother’s part in bringing the child’s hidden form into revealed existence.
Niddah 30b:18נדה ל׳ ב:י״ח
דָּרֵשׁ רַבִּי שִׂמְלַאי: לְמָה הַוָּלָד דּוֹמֶה בִּמְעֵי אִמּוֹ — לְפִנְקָס שֶׁמְּקוּפָּל, וּמוּנָּח יָדָיו עַל שְׁתֵּי צְדָעָיו, שְׁתֵּי אֲצִילָיו עַל שְׁתֵּי אַרְכוּבּוֹתָיו, וּשְׁנֵי עֲקֵבָיו עַל שְׁתֵּי עַגְבוֹתָיו, וְרֹאשׁוֹ מוּנָּח לוֹ בֵּין בִּרְכָּיו, וּפִיו סָתוּם, וְטַבּוּרוֹ פָּתוּחַ. וְאוֹכֵל מִמַּה שֶּׁאִמּוֹ אוֹכֶלֶת, וְשׁוֹתָה מִמַּה שֶּׁאִמּוֹ שׁוֹתָה, וְאֵינוֹ מוֹצִיא רְעִי שֶׁמָּא יַהֲרוֹג אֶת אִמּוֹ. וְכֵיוָן שֶׁיָּצָא לַאֲוִיר הָעוֹלָם — נִפְתָּח הַסָּתוּם, וְנִסְתָּם הַפָּתוּחַ, שֶׁאִלְמָלֵא כֵּן אֵינוֹ יָכוֹל לִחְיוֹת אֲפִילּוּ שָׁעָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 10
27אשה יראת היא תתהלל
“A woman who fears G-d, she shall be praised.” The maamar reads the Hebrew for “she shall be praised” as “she will be made to shine.”
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)
28בהלו נרו
Job recalls the days “when His lamp shone over my head.” The maamar uses behilo, “shone,” to show that the root of “praise” also means to shine.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כט, ג.
Paragraph 11
29אשרי מי שבא לכאן
In the Talmud, a sage who returns from a near-death vision reports hearing in the upper world, “Fortunate is he who comes here with his learning in his hand.” The maamar applies it to the Torah as a seed that must be absorbed in order to grow.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א.
Paragraph 12
30אור זרוע לצדיק
The psalm says, “Light is sown for the righteous, and joy for the upright in heart.” The maamar reads “sown” literally: the light of Torah and mitzvos is now a seed and will later be revealed as fruit.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא. בלקו״ת בשלח ב, א מציין לכאן.
31ומלאו פני תבל תנובה
The verse “In days to come, Yaakov will take root; Yisrael will bud and blossom” ends, “and they will fill the face of the world with produce.” Here the maamar applies it to the future fruit of Torah and mitzvos.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32כחשיכה כאורה
The psalmist says that darkness does not darken before G-d: “darkness is like light.” The maamar applies it to the light of sovev kol almin, before which even death is no barrier.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33כי — והנה יש ב׳ בחי׳ מקיפים
Or HaTorah raises a question about the makif that does not affect the vessel: one may still say that it is closer than the aspect by which sovev kol almin gives life even to evil.
Kehot’s noteראה אוה״ת ראה ע׳ תתט: ”וצ״ע בענין המקיף שאין הכלי מתפעל ממנו דמ״מ אפ״ל שקרוב יותר מבחי׳ מה שסוכ״ע מחי׳ גם את הרע והמ״י. וע׳ בהתוס׳ ביאור ע״פ יביאו לבוש מל׳, וצ״ע”. בענין ב׳ מקיפים — בלקו״ת בהר מד, ג. בלק עב, ד. מציין לכאן.
Paragraph 13
34ואינו מאיר בפנימי כלל
Likkutei Torah refers back to this maamar.
Kehot’s noteבלקו״ת ר״ה נט, ג מציין לכאן.
35אכל בי עשרה שכינתא שריא
The Talmud states that the Shechinah rests upon every gathering of ten. The maamar takes this presence as an example of an encompassing light.
Sanhedrin 39a:11סנהדרין ל״ט א:י״א
אֲמַר לֵקהּ קֵיסָר לְרַבָּן גַּמְלִיאֵל: אָמְרִיתוּ כֹּל בֵּי עַשְׂרָה שְׁכִינְתָּא שָׁרְיָא, כַּמָּה שְׁכִינְתָּא אִיכָּא? קַרְיֵיהּ לְשַׁמָּעֵיהּ, מְחָא בֵּקהּ בְּאַפָּתְקָא. אֲמַר לֵקהּ: אַמַּאי עָל שִׁמְשָׁא בְּבֵיתֵיהּ דְּקֵיסָר? אֲמַר לֵקהּ: שִׁמְשָׁא אַכּוּלֵּי עָלְמָא נָיְחָא. וּמָה שִׁמְשָׁא דְּחַד מִן אֶלֶף אַלְפֵי רִבּוֹא שַׁמָּשֵׁי דְּקַמֵּי קוּדְשָׁא בְּרִיךְ הוּא נָיְחָא אַכּוּלֵּי עָלְמָא, שְׁכִינְתָּא דְּקוּדְשָׁא בְּרִיךְ הוּא עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לט, א. ראה אגה״ק סי׳ כג תניא פרק ו. לקוטי שיחות ח״ב ע׳ 645 הערה ג.
Paragraph 15
36משא״כ לעתיד לבא
The passage contrasts the shofar of Rosh Hashanah with the Time to Come, of which it is written, “On that day a great shofar will be sounded.” The shofar now draws from sovev kol almin, yet it is only “shofar,” for sovev, since it encompasses the worlds, still belongs to their category; in the future what is now sovev will be revealed inwardly and a sovev from a level beyond all worlds will be drawn down, which Likkutei Torah links to the “new heavens” of this maamar.
Kehot’s noteראה לקו״ת ר״ה נט, ג.
37ונגולו כספר השמים
Isaiah foretells that “the heavens shall be rolled up like a scroll.” The maamar reads the “heavens” as the present makifim, which will be drawn inward and give way to a higher revelation.
Isaiah 34:4ישעיהו ל״ד:ד׳
וְנָמַקּוּ כׇּל־צְבָא הַשָּׁמַיִם וְנָגֹלּוּ כַסֵּפֶר הַשָּׁמָיִם וְכׇל־צְבָאָם יִבּוֹל כִּנְבֹל עָלֶה מִגֶּפֶן וּכְנֹבֶלֶת מִתְּאֵנָה:
And all the host of heaven shall moulder away, And the heavens shall be rolled together as a scroll; And all their host shall fall down, As the leaf falleth off from the vine, And as a falling fig from the fig-tree.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לד, ד.
Paragraph 16
38כאשר השמים החדשים
Isaiah’s closing prophecy speaks of “the new heavens and the new earth” that will stand before G-d. The maamar reads the new heavens as new makifim, revealed when the present ones are drawn inward.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, כב.
39שוכני עפר יחיו
Isaiah prophesies, “Your dead will live… awake and sing, you who dwell in the dust.” The maamar draws on it for the resurrection that the great light of the Time to Come will bring.
Isaiah 26:19ישעיהו כ״ו:י״ט
יִחְיוּ מֵתֶיךָ נְבֵלָתִי יְקוּמוּן הָקִיצוּ וְרַנְּנוּ שֹׁכְנֵי עָפָר כִּי טַל אוֹרֹת טַלֶּךָ וָאָרֶץ רְפָאִים תַּפִּיל:
Thy dead shall live, my dead bodies shall arise— Awake and sing, ye that dwell in the dust— For Thy dew is as the dew of light, And the earth shall bring to life the shades.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40כחשיכה כאורה
“Darkness is like light” before G-d. The maamar gives it as the reason the future light reaches even the dead.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41אוכל ממה שאמו אוכלת
The Talmud describes the unborn child, which “eats from what its mother eats and drinks from what its mother drinks.” The maamar uses it to show that the child grows from its mother and can still surpass her.
Niddah 30b:18נדה ל׳ ב:י״ח
דָּרֵשׁ רַבִּי שִׂמְלַאי: לְמָה הַוָּלָד דּוֹמֶה בִּמְעֵי אִמּוֹ — לְפִנְקָס שֶׁמְּקוּפָּל, וּמוּנָּח יָדָיו עַל שְׁתֵּי צְדָעָיו, שְׁתֵּי אֲצִילָיו עַל שְׁתֵּי אַרְכוּבּוֹתָיו, וּשְׁנֵי עֲקֵבָיו עַל שְׁתֵּי עַגְבוֹתָיו, וְרֹאשׁוֹ מוּנָּח לוֹ בֵּין בִּרְכָּיו, וּפִיו סָתוּם, וְטַבּוּרוֹ פָּתוּחַ. וְאוֹכֵל מִמַּה שֶּׁאִמּוֹ אוֹכֶלֶת, וְשׁוֹתָה מִמַּה שֶּׁאִמּוֹ שׁוֹתָה, וְאֵינוֹ מוֹצִיא רְעִי שֶׁמָּא יַהֲרוֹג אֶת אִמּוֹ. וְכֵיוָן שֶׁיָּצָא לַאֲוִיר הָעוֹלָם — נִפְתָּח הַסָּתוּם, וְנִסְתָּם הַפָּתוּחַ, שֶׁאִלְמָלֵא כֵּן אֵינוֹ יָכוֹל לִחְיוֹת אֲפִילּוּ שָׁעָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב.
Paragraph 17
42וכדפי׳ רש״י על פסוק ישקני מנשיקות פיהו
The verse reads, “Let him kiss me with the kisses of his mouth, for your love is better than wine.” The maamar cites the verse through Rashi’s explanation of it.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ב ”ומובטחים מאתו להופיע עוד עליהם לבאר להם סוד טעמיה ומסתר צפונותיה ומחלים פניו לקיים דברו”.
43ישקני מנשיקות פיהו
Rashi writes that Israel, remembering the giving of the Torah, are assured that G-d will appear to them again “to explain to them the secret of its reasons and the hidden places of its treasures.” The maamar takes this as the future revelation of the “taste” of the mitzvos.
Rashi on Song of Songs 1:2–3רש"י על שיר השירים א׳:ב׳-ג׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ. זֶה הַשִּׁיר אוֹמֶרֶת בְּפִיהָ בְּגָלוּתָהּ וּבְאַלְמְנוּתָהּ: ”מִי יִתֵּן וְיִשָּׁקֵנִי הַמֶּלֶךְ שְׁלֹמֹה מִנְּשִׁיקוֹת פִּיהוּ כְּמוֹ מֵאָז, לְפִי שֶׁיֵּשׁ מְקוֹמוֹת שֶׁנּוֹשְׁקִין עַל גַּב הַיָּד וְעַל הַכָּתֵף, אַךְ אֲנִי מִתְאַוָּה וְשׁוֹקֶקֶת לִהְיוֹתוֹ נוֹהֵג עִמִּי כַמִּנְהָג הָרִאשׁוֹן, כְּחָתָן אֶל כַּלָּה, פֶּה אֶל פֶּה”: כִּי טוֹבִים. לִי דוֹדֶיךָ מִכָּל מִשְׁתֵּה יַיִן וּמִכָּל עֹנֶג וְשִׂמְחָה. וְלָשׁוֹן עִבְרִי הוּא לִהְיוֹת כָּל סְעֻדַּת עֹנֶג וְשִׂמְחָה נִקְרֵאת עַל שֵׁם הַיַּיִן, כְּעִנְיָן שֶׁנֶּאֱמַר ”אֶל בֵּית מִשְׁתֵּה הַיַּיִן”, ”בַּשִּׁיר לֹא יִשְׁתּוּ …
Let him kiss me with the kisses of his mouth. She recites this song with her mouth in her exile and in her widowhood, “If only King Shlomo would kiss me with the kisses of his mouth as of yore,” because in some places they kiss on the back of the hand or on the shoulder, “but I desire and wish that he behave with me as his original behavior, like a bridegroom with a bride, mouth to mouth.” as in Bereishis 27:26 and Ibid. 29:11, and in many other …
The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY) · The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY)
Paragraph 18
44לכל תכלה ראיתי קץ
The psalmist says that everything has an end, but G-d’s commandment is exceedingly broad. The maamar reads the first half as the limited comprehension of created beings and the second as the mitzvos as they are Above, a vessel for the Infinite.
Psalms 119:96תהילים קי״ט:צ״ו
לְכׇל־תִּכְלָה רָאִיתִי קֵץ רְחָבָה מִצְוָתְךָ מְאֹד:
I have seen an end to every purpose; but Thy commandment is exceeding broad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, צו.
45פי׳ לכל תכלה
The note points to these places in Or HaTorah for further explanation of the verse “To every purpose I have seen an end.”
Kehot’s noteראה אוה״ת בראשית כרך ג תקה, ב. בלק ע׳ תתקנה.
46ומלאכים . . נבראים ובע״ג
The end of this epistle explains the same verse.
Kehot’s noteראה אגה״ק ססי׳ יז.
47ארוכה מארץ מדה
The verse says of G-d’s wisdom, “Its measure is longer than the earth and broader than the sea.” The maamar reads “longer” as the Torah’s descent through the worlds.
Job 11:9איוב י״א:ט׳
אֲרֻכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי־יָם:
The measure thereof is longer than the earth, and broader than the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יא, ט.
Paragraph 19
48קדש ישראל לה׳ ראשית תבואתה
“Israel is holy to G-d, the first of His produce.” Here the maamar explains that Israel are “first” as the source from which the produce, the Torah as it is below, grows.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
49הבאים ישרש יעקב יציץ ופרח ישראל
Isaiah prophesies that in days to come Yaakov will take root and Yisrael will bud and blossom, filling the world with produce. The maamar reads the rooting as Yaakov’s level and the blossoming as Yisrael’s.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50ישראל לי ראש
The note refers back to page 50d, where Torah Ohr explains “Yisrael, li rosh” as the level of Chochmah.
Kehot’s noteנסמן לעיל נ, ד.
51הקל קול יעקב
Yitzchak, touching Yaakov disguised as Esav, says, “The voice is the voice of Yaakov, but the hands are the hands of Esav.” The maamar takes the voice as Yaakov’s quality of joining the spiritual with the physical.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כב.
52עינא ולבא תרין סרסורי דחטאה
The note points there for another use of the saying that the eye and the heart are the two agents of sin.
Kehot’s noteירושלמי ברכות א, ה. מאמרי אדה״א שמות ח״א ע׳ כ.
53עינא ולבא תרין סרסורי דחטאה
The Jerusalem Talmud calls the eye and the heart “the two agents of sin.” The maamar uses the saying to trace how a desire passes from the eye to the brain and heart and finally into speech.
Jerusalem Talmud Berakhot 1:5תלמוד ירושלמי ברכות א׳:ה׳
54העין רואה והלב חומד
On “do not stray after your heart and after your eyes,” Rashi writes that the heart and the eyes are the body’s spies and agents of sin: “the eye sees, the heart desires, and the body commits the sin.” The maamar quotes his words in tracing a desire from the eye to the heart.
Rashi on Numbers 15:39רש"י על במדבר ט״ו:ל״ט
וזכרתם את כל מצות ה׳. שֶׁמִּנְיַן גִּימַטְרִיָּא שֶׁל צִיצִית שֵׁשׁ מֵאוֹת, וּשְׁמוֹנָה חוּטִין וַחֲמִשָּׁה קְשָׁרִים הֲרֵי תרי״ג (תנחומא): ולא תתורו אחרי לבבכם. כְּמוֹ ”מִתּוּר הָאָרֶץ” (במדבר י״ג); הַלֵּב וְהָעֵינַיִם הֵם מְרַגְּלִים לַגּוּף, מְסַרְסְרִים לוֹ אֶת הָעֲבֵרוֹת, הָעַיִן רוֹאָה וְהַלֵּב חוֹמֵד וְהַגּוּף עוֹשֶׂה אֶת הָעֲבֵרָה (תנחומא):
וזכרתם את כל מצות ה׳ AND YE SHALL REMEMBER ALL THE COMMANDMENTS OF THE L-RD — The ציצית will remind one of all the commandments because the numerical value of the letters of the word ציצית is six hundred, and there are eight threads and five knots in the fringes, so that you have six hundred and thirteen, which is also the number of the commandments of the Torah. ולא תתרו אחרי לבבכם — The verb has the same meaning as in (Numbers 13:25), “and they returned from searching (מתור) …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
55ועי״ז מתפעל במוחו
There the Tzemach Tzedek remarks: “In truth, the wording of the verse ‘after your heart and after your eyes’ implies that the beginning is from the heart.” That is the reverse of the order here, where the process starts with the eye and passes through the brain to the heart.
Kehot’s noteע׳ באוה״ת פ׳ עקב ע׳ תרכא ”ובאמת לשון הפסוק אחרי לבבכם ואחרי עיניכם משמע שההתחלה מן הלב”, ע״ש.
Paragraph 21
56תפלות אבות תקנום
One view in the Talmud holds that the daily prayers were instituted by the Patriarchs: Avraham the morning prayer, Yitzchak the afternoon prayer and Yaakov the evening prayer. The maamar adds that Yaakov combines the qualities of the other two.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
57תתן אמת ליעקב
The prophet concludes, “You will give truth to Yaakov, kindness to Avraham.” The maamar links truth, which is Torah, with Yaakov.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, כ.
58ואין אמת אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ירושלמי ר״ה פ״ג ה״ח.
59ואין אמת אלא תורה
The Kehot note refers to this passage for the equation of truth with Torah. The maamar uses it to show that the Torah shares Yaakov’s quality of combining opposites.
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
… בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה. רִבִּי לִֵוי בְשֵׁם רִבִּי חָמָא בַּר חֲנִינָה. וְהָיָה הַנְּשׁוּךְ אֵין כְּתוּב כָּאן אֶלָּא כָּל הַנָּשׁוּךְ. אֲפִילוּ נְשִׁיכַת כֶּלֶב. אֲפִילוּ נְשִׁיכַת נָחָשׁ. וְלֹא דַמְיָא. נְשִׁיכַת כֶּלֶב וְרָאָה. נְשִׁיכַת נָחָשׁ וְהִבִּיט. רִבִּי יוּדָה גוֹזְרַיָּא בְשֵׁם רִבִּי אָחָא. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מִמִּינוּ. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מִמִּינוֹ. וְהִבִּיט. וְרַבָּנִן אָ‍מְרֵי. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מְחַלְחֵל. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מְחַלְחֵל. וְהִבִּיט.
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
60כה אמר ה׳ בוראך יעקב
“So says G-d, your Creator, Yaakov, and He who formed you, Yisrael.” The maamar pairs Yaakov with creation and Yisrael with formation.
Isaiah 43:1ישעיהו מ״ג:א׳
וְעַתָּה כֹּה־אָמַר ה׳ בֹּרַאֲךָ יַעֲקֹב וְיֹצֶרְךָ יִשְׂרָאֵל אַל־תִּירָא כִּי גְאַלְתִּיךָ קָרָאתִי בְשִׁמְךָ לִי־אָתָּה:
But now thus saith the L-RD that created thee, O Jacob, And He that formed thee, O Israel: Fear not, for I have redeemed thee, I have called thee by thy name, thou art Mine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61יוצר אור ובורא חשך
G-d declares that He “forms light and creates darkness.” The maamar uses it to link formation with light, the level of Yisrael, and creation with darkness, the level of Yaakov.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, ז.
Paragraph 22
62שבכל דבר יש חומר וצורה
That passage explains that every thing has matter and form: the matter, the thing in general, such as heaven, earth, sun or moon, was created by G-d’s word from nothing to something, while its form, shape and appearance were made by G-d’s “desire” (chefetz), which did not come to revelation in speech.
Kehot’s noteראה לעיל מא, ד.
63ישראל לי ראש
As in the note on paragraph 20, the note refers back to page 50d, where Torah Ohr explains “Yisrael, li rosh” as the level of Chochmah.
Kehot’s noteנסמן לעיל נ, ד.
64כל שיראת חטאו קודמת לחכמתו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ג מ״ט.
65כל שיראת חטאו קודמת לחכמתו חכמתו מתקיימת
The Mishnah teaches that one whose fear of sin comes before his wisdom will keep his wisdom. The maamar reads fear of sin as iskafya and bittul, the ground in which wisdom, the revealed light, takes root and lasts.
Pirkei Avot 3:9משנה אבות ג׳:ט׳
רַבִּי חֲנִינָא בֶן דּוֹסָא אוֹמֵר, כָּל שֶׁיִּרְאַת חֶטְאוֹ קוֹדֶמֶת לְחָכְמָתוֹ, חָכְמָתוֹ מִתְקַיֶּמֶת. וְכָל שֶׁחָכְמָתוֹ קוֹדֶמֶת לְיִרְאַת חֶטְאוֹ, אֵין חָכְמָתוֹ מִתְקַיֶּמֶת. הוּא הָיָה אוֹמֵר, כָּל שֶׁמַּעֲשָׂיו מְרֻבִּין מֵחָכְמָתוֹ, חָכְמָתוֹ מִתְקַיֶּמֶת. וְכָל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, אֵין חָכְמָתוֹ מִתְקַיֶּמֶת:
Rabbi Hanina ben Dosa said: anyone whose fear of sin precedes his wisdom, his wisdom is enduring, but anyone whose wisdom precedes his fear of sin, his wisdom is not enduring. He [also] used to say: anyone whose deeds exceed his wisdom, his wisdom is enduring, but anyone whose wisdom exceeds his deeds, his wisdom is not enduring.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
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תוספת ביאור
An Additional Explanation
The mitzvos are like a seed: rooted in the 620 pillars of light drawn from Keser, they have descended into wool and parchment, where nothing of their light shows. The souls of Israel, through the fear of G-d and self-nullification, are the “land of desire” whose infinite power of growth brings that hidden light into revelation, and what grows is higher even than the souls themselves.
The maamar in brief
This supplement to the preceding discourse explains why the mitzvos are compared to a seed. A seed has no taste or fragrance, yet it holds the whole fruit in hidden, physical form; only when it is sown does the earth’s power of growth reveal that fruit and multiply it beyond measure, though its substance still comes from the seed. A child likewise comes from the father’s drop but grows only within the mother, and can surpass her in stature. The mitzvos are rooted in the 620 pillars of light drawn from Keser, the light that encompasses all worlds, yet they are clothed in wool and parchment, like a seed that looks like mere wood. The souls of Israel are the “land of desire”: their fear of G-d and bittul make them Malchus, rooted in the Malchus of Ein Sof, with a power of growth that is infinite. What grows, however, is rooted in Yesod of Adam Kadmon, above the souls’ own root. The maamar then distinguishes the near makif, which the mitzvos draw down now, from the separate makif, the “Will of all wills,” which will shine only in the Time to Come and bring the Resurrection of the Dead.

Outline
	1The seed and the earthA seed holds the whole fruit hidden in physical form. The earth’s power of growth reveals it and multiplies it beyond measure, but the fruit’s substance comes from the seed alone.¶1–3
	2The drop and the motherThe child’s essence is in the father’s drop, but it grows only within the mother; and so she can bear a child of higher stature than herself.¶4
	3The mitzvos as a seedTorah and mitzvos are called “sowing.” Rooted in the 620 pillars of light drawn from Keser, they are clothed in wool and parchment, like a seed that looks like plain wood; this is how they can bring an infinite revelation in the Time to Come.¶5
	4The land of desireThe souls of Israel, who keep the mitzvos, are the “land of desire” and the “woman who fears G-d.” Their bittul makes them Malchus of Atzilus, rooted in the Malchus of Ein Sof, with an infinite power to make grow.¶6–7
	5A fruit higher than the earthAs a seed, Torah and mitzvos need the souls of Israel; but the fruit that grows is rooted in Yesod of Adam Kadmon, far above Malchus of Adam Kadmon, the souls’ root.¶8
	6Two encompassing lightsThe near makif gives life and stirs the inner being; the separate makif does not shine in the worlds at all. The mitzvos now draw down the near makif, Keser and the Supernal Will; in the Time to Come the separate makif, the “Will of all wills,” will also shine, bringing the Resurrection of the Dead.¶9–10


Key concepts
	the seedגרעין
	The analogy for the mitzvos as they are in this world: it holds the whole form and power of the fruit, but hidden in a physical form that looks like plain wood.

	the power of growthכח הצומח
	The earth’s power to bring what is hidden in the seed into revelation and to multiply it beyond measure; in the analogy, the souls of Israel, whose root in the Malchus of Ein Sof makes this power infinite.

	the 620 pillars of lightתר״ך עמודי אור
	The root of the mitzvos, drawn from Keser. The number 620 is the numerical value of כתר and equals the 613 commandments of the Torah with the seven rabbinic ones.

	a land of desireארץ חפץ
	The prophet’s name for Israel, read as the souls of Israel: through the fear of G-d and bittul they are Malchus, the fertile “earth” in which the mitzvos grow.

	the near makifמקיף הקרוב
	An encompassing light that does not enter, yet still gives life and stirs the inner being, like the “mazal” of Daniel’s companions. It is the Supernal Will, Keser, which the mitzvos draw down now.

	the separate makifמקיף המובדל
	An encompassing light utterly beyond the bounds of the worlds, the “Will of all wills,” far above the level of will. It will shine only in the Time to Come.

	Malchus and Yesod of Adam Kadmonמלכות ויסוד דא״ק
	The roots of the souls of Israel and of the mitzvos. Yesod is far above Malchus, so what grows from the mitzvos is higher than the souls in which it grows.


Section 1 · ¶1–3
The seed and the earth
1תוספת ביאור
An additional explanation.
This heading marks a short supplement to the discourse just before it, which compared the mitzvos to a seed and the souls of Israel to the earth whose power of growth brings out the fruit hidden in the seed. Here that analogy is worked out in more detail.




2וביאור הענין1 דהנה הגרעין אע״פ [אף על פי] שאין בו טעם וריח מ״מ יש בו כל תמונת וכח הפרי ממש אלא שהוא בקיצור נמרץ ובבחי׳ העלם כאלו הוא עץ בעלמא.
And the explanation of the matter: for the seed, although it has no taste or fragrance, nevertheless actually contains the entire form and power of the fruit; only, it is in utmost condensation and in the aspect of concealment, as though it were mere wood.
A seed has none of the fruit’s taste or fragrance, yet everything that will make up the fruit is already inside it, compressed and hidden, so that it looks like a bit of plain wood. This is the starting point of the analogy: something can be wholly present in a form that shows nothing of it.


וכן עד״ז טפת האב2 יש בה כללות כל הרמ״ח אברים ממש וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אב מזריע לובן3 שממנו עצמות וגידים כו׳ וכנודע ג״כ בספרי הטבע רק שירדה בגשמיות מאד בדילוג הערך כגרעין לגבי ערך הפרי
And so too, in the same way, the father’s drop actually contains the general structure of all the 248 limbs, as our Sages, of blessed memory, said: “The father sows the white, from which [come] the bones and sinews,” etc.; and as is also known from the books of natural science. Only, it has descended very far into physicality, by a leap in rank, like the seed relative to the rank of the fruit.
The second example is the father’s drop, which already contains the whole body, all its 248 limbs, in general form. The Talmud’s teaching that the father supplies the “white” from which bones and sinews form, and the natural science of the time, are cited in support; yet the drop has fallen so far into physicality that it bears no comparison to the person, just as a seed bears no comparison to a fruit.


אך ע״י שנזרע הגרעין בארץ ונכלל כחו בכח הצומח וכח הצומח שבארץ זאת פעולתו להוציא לאור כח הפרי שכלול בהגרעין מההעלם אל הגילוי להיות
But through the sowing of the seed in the earth and the absorption of its power into the power of growth —and this is the work of the power of growth in the earth: to bring out to light the power of the fruit that is contained in the seed, from concealment into revelation, so that there comes to be
The seed becomes a fruit only when it is sown and its own power merges with the earth’s power of growth. That power’s whole work is to bring the fruit hidden in the seed out of concealment into revelation.


ממנו פרי בטעם וריח ומראה יפה מה שכשהי׳ [שכשהיה] זה בהגרעין הי׳ [היה] בהעלם עצום עד שלא היה ניכר ונרגש כלל שום טעם וריח רק עץ בעלמא
from it a fruit with taste and fragrance and a beautiful appearance, [all] of which, when it was in the seed, was in immense concealment, so much so that no taste or fragrance at all could be discerned or sensed, only mere wood.
The fruit that grows has taste, fragrance and beauty, all of which were so deeply hidden in the seed that nothing of them could be sensed. The earth reveals what was truly there but could not be perceived.


וגם עוד זאת שיצמיח מגרעין א׳ פירות הרבה מאד בתוספת ברכה מרובה לאין שיעור נגד פרי הא׳ שממנו נלקח הגרעין.
And moreover, from one seed it makes very many fruits grow, with an added blessing, abundant beyond measure, compared with the one fruit from which the seed was taken.
The earth does more than reveal: from a single seed it brings forth a great many fruits, a blessing out of all proportion to the one fruit from which the seed came.


אבל מ״מ מובן שעיקר טעם וריח ומראה של הפירות הצומחים נלקחו מן הגרעין הנזרע שהיו כלולים בו ממש.
But nevertheless it is understood that the essence of the taste, fragrance and appearance of the fruits that grow was taken from the seed that was sown, for they were truly contained in it.
Even so, the taste, fragrance and appearance of all the new fruits come from the seed itself, where they were truly present. What the earth adds is revelation and multiplication, not the substance of the fruit.




3ובלעדו לא הי׳ [היה] כלל צמיחת פירות אלו המשובחים כ״א ממנו דוקא צמחו ובאו. אלא שלפי שבעוד שהיו בחי׳ אלו בהגרעין
And without it there would have been no growth at all of these fine fruits; rather, it is from it specifically that they grew and came. It is only that, because while these aspects were in the seed
The fine fruits could never have grown without the seed; they came from it alone. The sentence then turns to why the earth is still needed: while these qualities were in the seed, they existed only in a lowly form.


הנה נתגשמו וירדו והיו כעץ בעלמא ולולי כח הצומח שבארץ לא הי׳ [היה] מהם שום צמיחה והי׳ [והיה] נשאר הכח בהעלם ולא הי׳ [היה] יוצא אל הגילוי כלל
they had become physical and had descended and were like mere wood, and were it not for the power of growth in the earth, no growth at all would have come from them, and the power would have remained in concealment and would not have come out into revelation at all.
In the seed, taste, fragrance and appearance had become physical and descended, so the seed was like plain wood. Without the earth’s power of growth they would never have grown or come into view at all.


וזה שיצא מההעלם אל הגילוי הוא ע״י כח הצומח וגם עי״ז נמשך הגילוי בתוספת ברכה מרובה יותר אפילו מהפרי שממנו נלקח הגרעין כנ״ל.
And that it came out from concealment into revelation is through the power of growth; and also, through it, the revelation is drawn forth with an added, abundant blessing, greater even than the fruit from which the seed was taken, as explained above.
So the power of growth does two things: it brings what is hidden in the seed into revelation, and it multiplies it, yielding far more than the one fruit from which the seed was taken.




Section 2 · ¶4
The drop and the mother
4ועד״ז ממש הוא במשל התהוות הולד מהטפה ע״י האשה שאע״פ [שאף על פי] שעיקר מהות הולד הוא כלול בהטפה מ״מ כיון שכבר ירד בדילוג הערך מבחינת מהות אדם למהות טפה גשמית
And it is exactly the same in the analogy of the child’s coming into being from the drop through the woman. Although the main essence of the child is contained in the drop, nevertheless, since it has already descended, by a leap in rank, from the level of the essence of a human being to the essence of a physical drop,
The same structure holds for a child, who comes into being from the father’s drop through the mother. The child’s essence is in the drop, but the drop has descended, by a leap that leaves no comparison, from the stature of a human being to that of a physical drop.


לכן לולי שהי׳ [שהיה] נקלט בבטן הנקבה לא הי׳ [היה] מזה שום התהוות והית׳ [והיתה] נשאר׳ טפה גשמית.
therefore, had it not been absorbed in the belly of the female, nothing at all would have come into being from it, and it would have remained a physical drop.
Because of that descent, the drop on its own produces nothing; only when it is received within the mother does anything come into being. Otherwise it would simply remain a physical drop.


רק שע״י שנקלט ברחם הנוק׳ [הנוקבא] נעשה צמיחה וגידול זה להיות ולד ברמ״ח איברי׳ כו׳ שבה דוקא יש הכח הזה.
Only, through its being absorbed in the womb of the female, this growth and development takes place, so that it becomes a child with 248 limbs, etc.; for it is specifically in her that this power exists.
Being received in the womb is what brings about the growth and development into a complete child with all 248 limbs. This power of growth is found specifically in the mother, just as, in the example of the seed, it is found in the earth.


ומ״מ עיקר ושרש הולד נמשך מהטפה ועל כן אנו רואים שהאשה יולדת ולד שהוא גדול המעלה ממנה שהרי יולדת זכר והיא עצמה מעלמא דנוקבא:
And nevertheless, the essence and root of the child are drawn from the drop. And therefore we see that the woman bears a child who is greater in stature than she, for she bears a male, while she herself is from the world of Nukva (the feminine).
Still, the child’s essence and root come from the drop, which is why a mother can bear a child of higher stature than herself: she bears a male, while she herself is of “the world of the feminine.” In the Kabbalistic terms of the preceding discourse, the male is the level of the giver (mashpia) and the female, Nukva, the level of the receiver; what grows within the receiver can stand above her because its root lies in what was given.




Section 3 · ¶5
The mitzvos as a seed
5והנמשל מזה הוא כי התומ״צ [התורה ומצות] נק׳ בשם זריעה זורע צדקות כו׳. וכמ״ש במ״א ע״פ שש שנים תזרע שדך4 שהם שיתא סדרי משנה כו׳.
And what this analogy illustrates is that the Torah and the mitzvos are called by the name “sowing”: “He sows righteous deeds,” etc. And as is written elsewhere on the verse “Six years you shall sow your field”: that these are the six orders of the Mishnah, etc.
Now the analogy is applied. The Torah and the mitzvos are called “sowing,” as in the phrase “He sows righteous deeds” from the morning prayers, and as in the reading, given elsewhere, of “Six years you shall sow your field” as the six orders of the Mishnah.


כי הנה לכאורה אינו מובן איך ע״י מצות מעשיות יומשך לע״ל [לעתיד לבוא] גלוי אור א״ס ב״ה שאין לו קץ ותכלית.
For at first glance it is not understood how, through practical mitzvos, a revelation of the Infinite Light (Or Ein Sof), blessed be He, which has no end or limit, will be drawn down in the Time to Come.
Here is the difficulty that the analogy answers: mitzvos are physical acts, so how can they bring about, in the Time to Come, a revelation of the Infinite Light, which has no end or limit? A limited deed seems unable to produce a limitless result.


אך הענין כי שרש המצות גבוה מאד שהם בחי׳ תר״ך עמודי אור הנמשך מכתר עליון בחי׳ סוכ״ע ממש אלא שירדו ונתלבשו בגשמיות ציצית בצמר תפילין בקלף וה״ז [והרי זה]
But the explanation is that the root of the mitzvos is very high: they are the level of the 620 pillars of light that are drawn from the Supernal Keser (the Crown), the very level of the light that encompasses all worlds (sovev kol almin). Only, they have descended and become enclothed in physicality: tzitzis in wool, tefillin in parchment. And this is
The answer is that the mitzvos are rooted very high: they are the 620 “pillars of light” drawn from Keser, the very level of the light that encompasses all worlds. The number 620 is the numerical value of the word keser (כתר), and it equals the Torah’s 613 commandments together with the seven rabbinic ones. In this world, though, the mitzvos are enclothed in physical things, such as wool for tzitzis and parchment for tefillin.


כמו הגרעין שאע״פ [שאף על פי] שיש בו כח ותמונת הפרי. אבל הוא בהסתר והעלם עד שאינו ניכר כלל כ״א הוא כעץ בעלמא.
like the seed: although it holds the power and form of the fruit, yet it is in hiddenness and concealment, to the point that it is not discernible at all, but is like mere wood.
In their physical form the mitzvos are like the seed: the whole power of the fruit is within them, but so hidden that nothing of it shows, as if they were plain wood.




Section 4 · ¶6–7
The land of desire
6וע״י נש״י [נשמות ישראל] שמקיים המצוה ומתעטף בציצית ומניח תפילין הם בחי׳ ארץ חפץ5 המצמיחי׳ [המצמיחים] גלוי הפרי מהגרעין בטעם ומראה וריח הוא שיהי׳ [שיהיה] גלוי תר״ך עמודי אור כו׳ ממש.
And through the souls of Israel, [each] one who fulfills the mitzvah, wraps himself in tzitzis and puts on tefillin — they are the level of “a land of desire,” which makes the revelation of the fruit grow from the seed, with taste and appearance and fragrance; that is, that there will be an actual revelation of the 620 pillars of light, etc.
The souls of Israel, each person who keeps a mitzvah, wraps himself in tzitzis and puts on tefillin, are the “land of desire” of which the prophet speaks. Like fertile earth, they make the hidden fruit of the mitzvah grow into revelation, until the 620 pillars of light themselves are revealed.


ולכן נק׳ כנס״י [כנסת ישראל] אשה יראת6 כו׳ כמו באשה יש הכח להצמיח ולהיות בה ועל ידה התהוות הולד מהטפה כנ״ל.
And therefore the Congregation of Israel (Knesses Yisrael) is called “a woman who fears [G-d],” etc.: just as in a woman there is the power to make grow, and for the coming into being of the child from the drop to take place in her and through her, as explained above.
This is why the Congregation of Israel, the source of all the souls of Israel, is called “a woman who fears G-d,” from the closing chapter of Proverbs. Like the mother in the analogy, the Congregation of Israel has the power to make grow, so that what is planted becomes a living “child” within her and through her.




7והיינו לפי שהיא בחי׳ יראת ה׳ שיש בהם בחי׳ הביטול להפך יש לאין וממרירו למיתקו שזהו בחי׳ ארץ חפץ7
That is, because she is the level of the fear of G-d, for in them there is the level of self-nullification (bittul), to turn something (yesh) into nothing (ayin), and bitterness into sweetness; and this is the level of “a land of desire,”
The Congregation of Israel has this power because she embodies the fear of G-d, which is self-nullification: setting aside one’s own “something” to become “nothing” before G-d, and turning bitterness into sweetness. This bittul is what makes the souls of Israel a “land of desire.”


היינו בחי׳ מלכות דאצי׳ ששרשה מבחי׳ מלכות דא״ס שהיא מלכות דא״ק [דאדם קדמון] ולכן יש בה הכח להצמיח כו׳ שהוא בחי׳ א״ס.
namely, the level of Malchus (sovereignty) of the World of Atzilus (Emanation), whose root is from the level of the Malchus of the Infinite One (Ein Sof), which is the Malchus of Adam Kadmon (Primordial Man); and therefore she has the power to make grow, etc., which is the level of Ein Sof.
In Kabbalistic terms, this “land” is Malchus of Atzilus, whose root is the Malchus of Ein Sof, that is, the Malchus of Adam Kadmon, the primordial level above Atzilus. Because its root is in the Infinite, it has the power to make grow, a power that is itself infinite, as shown by the single seed that becomes countless fruits.




Section 5 · ¶8
A fruit higher than the earth
8ולכן הם ראשית תבואתה8 ומארי דאורייתא שהתומ״צ [שהתורה ומצות] כמו שירדו למטה הם בחי׳ גרעין כו׳. אך לאחר שתצמח הפרי ומלאו פני תבל תנובה9 הוא בחי׳ אור שלמעלה מנש״י [מנשמות ישראל]
And therefore they are “the first of its harvest” and “masters of the Torah”: for the Torah and the mitzvos, as they have descended below, are the level of a seed, etc. But after the fruit grows, and “they will fill the face of the world with produce,” this is the level of a light that is above the souls of Israel,
Since Torah and mitzvos, as they now are, are only a seed that needs the souls of Israel in order to grow, the souls stand above them in this respect: they are called “the first of its harvest” and “masters of the Torah.” But once the fruit has grown, at the time when Israel will “fill the face of the world with produce,” the light that is revealed is higher than the souls of Israel themselves.


והיינו בחי׳ יסוד דא״ק [דאדם קדמון] שלמעלה מעלה מבחי׳ מלכות דא״ק [דאדם קדמון] כו׳ שמבחי׳ יסוד דא״ק [דאדם קדמון] הוא שרש המצות.
namely, the level of Yesod (foundation) of Adam Kadmon (Primordial Man), which is far, far above the level of Malchus (sovereignty) of Adam Kadmon, etc.; for the root of the mitzvos is from the level of Yesod of Adam Kadmon.
That higher light is Yesod of Adam Kadmon, far above Malchus of Adam Kadmon, the root of the souls. The mitzvos are rooted in Yesod of Adam Kadmon, so what grows from them surpasses the “earth” in which they grow.




Section 6 · ¶9–10
Two encompassing lights
9וזהו כמשל שהאשה יולדת זכר שהוא למעלה ממנה כנ״ל. וענין ב׳ בחי׳ מקיפים10 הענין הוא כי
And this is as in the analogy of the woman who bears a male, who is above her, as explained above. And as for the matter of the two levels of makifim (encompassing lights), the explanation is that
The souls of Israel bring forth a revelation higher than themselves, just as the mother bears a son higher than herself. The maamar now explains the two kinds of makifim, the “encompassing lights.”


הנה המקיף הוא ג״כ מחי׳ ונק׳ אור מקיף וזהו בחי׳ מקיף הקרוב וכמו אבל חרדה גדולה נפלה עליהם11 משום דמזלייהו חזי.12
the makif, too, gives life, and it is called “encompassing light” (Or Makif); and this is the level of the near makif. As in “But a great trembling fell upon them,” because “their mazal saw.”
The first kind of makif surrounds rather than enters, yet it still gives life and is felt; this is the “near makif.” Its example is Daniel’s vision: the men with him did not see it, yet “a great trembling fell upon them,” and the Sages explain that this was because “their mazal saw”: the root of their souls above them, which is itself an encompassing light.


הרי הגיע להם התפעלות בפנימיותם מחמת האור מקיף שהוא בחינת מזלייהו כו׳ ויש עוד בחינת מקיף המובדל לגמרי מגדר העולמות ואינו מאיר בהם כלל לגודל אורו.
Thus a stirring reached them in their inner dimension (pnimiyus) because of the encompassing light, which is the level of “their mazal,” etc. And there is yet another level: a makif that is utterly separate from the bounds of the worlds, and does not shine in them at all because of the greatness of its light.
Though the vision never entered their awareness, it stirred them inwardly through their mazal, an encompassing light that still affects what it surrounds. There is also a second makif, utterly separate from the worlds, whose light is so great that it does not shine in them at all.




10וזהו שהמשכת סוכ״ע כעת ע״י המצות הוא בחי׳ מקיף הקרוב הנ״ל משא״כ מקיף המובדל כו׳
And this is [the point]: the drawing down of the light that encompasses all worlds (sovev kol almin) now, through the mitzvos, is the level of the near makif mentioned above; whereas the separate makif, etc.,
The light that encompasses all worlds, which the mitzvos draw down now, is only the near makif. The separate makif is not reached by this drawing down in the present.


אינו מאיר כעת כ״א לע״ל [לעתיד לבוא] שיקויים ונגולו כספר השמים13 שמקיף הקרוב יומשך להיות בגלוי ממש ע״ד אור פנימי ואז יומשך מקיף הגדול ההוא המובדל וכו׳
does not shine now, but only in the Time to Come, when “and the heavens will be rolled up like a scroll” will be fulfilled: that the near makif will be drawn down to be truly revealed, in the manner of an inner light; and then that great, separate makif, and so on, will be drawn down
The separate makif will shine only in the Time to Come, when “the heavens will be rolled up like a scroll.” The maamar reads this as the near makif being drawn down into full revelation, like an inner light; then the great, separate makif will also be drawn down.


להיות מאיר ומחיה ג״כ ועי״ז יהי׳ [יהיה] תח״ה [תחיית המתים] ועמ״ש ע״פ יתקע בשופר גדול14 כו׳ שב׳ בחי׳ מקיפים אלו הוא
to shine and give life as well. And through this there will be the Resurrection of the Dead. And see what is written on the verse “A great shofar will be sounded,” etc., that [the matter of] these two levels of makifim is
When the separate makif too shines and gives life, the result will be the Resurrection of the Dead. The reader is referred to the discussion of the verse “A great shofar will be sounded,” where these two makifim are explained.


כי רצון העליון זהו בחי׳ כתר וסוכ״ע והוא מקיף הקרוב ויש עוד בחי׳ הנק׳ רעוא דכל רעוין שלמעלה מעלה מבחי׳ רצון כו׳. וזהו הללוהו כרב גודלו15 שיש בחי׳ אין קץ בבחי׳ גודלו כו׳ ע״ש:
that the Supernal Will is the level of Keser (the Crown) and of the light that encompasses all worlds, and it is the near makif; and there is yet another level, called “the Will of all wills” (Ra’ava deChol Ra’avin), which is far, far above the level of will, etc. And this is [the meaning of] “Praise Him according to His abundant greatness”: that there is a level of no end within the level of His greatness, etc. See there.
There the two are identified: the Supernal Will, which is Keser and the light that encompasses all worlds, is the near makif; above it is the “Will of all wills,” far beyond the level of will. This is why the psalm says to praise G-d “according to His abundant greatness”: His greatness contains a level that has no end.



In one’s avodah
When a Jew wraps himself in tzitzis and puts on tefillin, he plants a seed that holds the 620 pillars of light, even though nothing of that light can be seen. What makes it grow is the fear of G-d: self-nullification, turning one’s “something” into “nothing” and bitterness into sweetness, through which a person becomes a “land of desire.”
Questions for discussion
	What does the earth’s power of growth add to the seed, and what does it not add? How does this apply to the souls of Israel and the mitzvos?
	How can a physical mitzvah, done with wool or parchment, bring about a revelation of the Infinite Light, which has no end, in the Time to Come?
	Why does the fear of G-d, understood as self-nullification, give the souls of Israel the power to make the mitzvos grow?
	How can what grows through the souls of Israel be higher than the souls themselves, and how does the analogy of the mother and the son illustrate this?
	What is the difference between the near makif and the separate makif, and what will change in the Time to Come?

Sources and references
Notes
Paragraph 2
1וביאור הענין
According to the note, in that volume this explanation is included within the body of the maamar itself.
Kehot’s noteלביאור זה ראה מאמרי אדה״ז נביאים ע׳ צא שנכלל בתוך המאמר. וראה לעיל במ״מ נד, ב במ״מ לפיסקא ”עי״ז מתלבש בו כח הצומח” המאמר במאמרי אדה״א שמות ח״א ע׳ א מיוסד על ד״ה זה. לקטע זה ראה לקו״ת פ׳ בהר מ, ב.
2דהנה הגרעין . . יש בו כל תמונת וכח הפרי . . עד״ז טפת האב
The note says that this passage, on the seed that holds the whole form and power of the fruit and on the father’s drop, is quoted in Or HaTorah on Nach and discussed there at length.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ תל, ע״ש בארוכה.
3אב מזריע לובן
The Talmud teaches that there are three partners in a person, the Holy One, blessed be He, the father and the mother, and that the father sows the “white” from which bones and sinews come. The maamar cites it to show that the father’s drop already holds the whole body.
Niddah 31a:9–10נדה ל״א א:ט׳-י׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל. וְכֵיוָן שֶׁהִגִּיעַ זְמַנּוֹ לְהִפָּטֵר מִן הָעוֹלָם, הַקָּדוֹשׁ בָּרוּךְ הוּא נוֹטֵל חֶלְקוֹ וְחֵלֶק אָבִיו וְאִמּוֹ, …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א. וראה אוה״ת יתרו ע׳ תתקלו ואילך.
Paragraph 5
4שש שנים תזרע שדך
The Torah’s command to sow one’s field for six years before the Sabbatical year. The maamar recalls a reading, given elsewhere, of these six years as the six orders of the Mishnah, so that Torah study is itself a “sowing.”
Leviticus 25:3ויקרא כ״ה:ג׳
שֵׁשׁ שָׁנִים תִּזְרַע שָׂדֶךָ וְשֵׁשׁ שָׁנִים תִּזְמֹר כַּרְמֶךָ וְאָסַפְתָּ אֶת־תְּבוּאָתָהּ:
Six years thou shalt sow thy field, and six years thou shalt prune thy vineyard, and gather in the produce thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
5ארץ חפץ
The prophet promises that all the nations will call Israel fortunate, “for you will be a land of desire.” The maamar reads it as describing the souls of Israel as the fertile earth in which the mitzvos grow.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6אשה יראת
“A woman who fears G-d, she shall be praised,” from the closing praise of the woman of valor. Here the “woman” is the Congregation of Israel, who, like a mother, brings what is planted in her to birth.
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)
Paragraph 7
7ארץ חפץ
Malachi’s “land of desire,” identified here with Malchus of Atzilus, whose bittul gives it the power to make grow.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
8ראשית תבואתה
“Israel is holy to G-d, the first of its harvest.” The maamar uses it to show that the souls of Israel, in whom the “seed” of Torah and mitzvos grows, stand above that seed.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9ומלאו פני תבל תנובה
Isaiah’s promise that Israel will blossom and “fill the face of the world with produce.” Here it describes the fruit that grows from the mitzvos, which is higher than the souls of Israel.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
10וענין ב׳ בחי׳ מקיפים
This passage, on Shabbos, sets out the same two makifim and refers back to this discussion at the end of Parshas Shemos.
Kehot’s noteראה לקו״ת בהר מד, ג.
11אבל חרדה גדולה נפלה עליהם
Daniel alone saw the vision; the men with him did not, “but a great trembling fell upon them,” and they fled. The maamar cites it, with the Sages’ explanation that “their mazal saw,” as an example of an encompassing light that is not perceived yet stirs a person inwardly.
Daniel 10:7דניאל י׳:ז׳
וְרָאִיתִי אֲנִי דָנִיֵּאל לְבַדִּי אֶת־הַמַּרְאָה וְהָאֲנָשִׁים אֲשֶׁר הָיוּ עִמִּי לֹא רָאוּ אֶת־הַמַּרְאָה אֲבָל חֲרָדָה גְדֹלָה נָפְלָה עֲלֵיהֶם וַיִּבְרְחוּ בְּהֵחָבֵא:
And I Daniel alone saw the vision; for the men that were with me saw not the vision; howbeit a great trembling fell upon them, and they fled to hide themselves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12משום דמזלייהו חזי
The Talmud asks why Daniel’s companions were terrified if they did not see the vision, and answers: “although they did not see, their mazal saw.” The maamar takes “their mazal” as an encompassing light, the root of the soul above it, which stirred them inwardly though they saw nothing.
Megillah 3a:13–14מגילה ג׳ א:י״ג-י״ד
וְכִי מֵאַחַר דְּלָא חֲזוֹ, מַאי טַעְמָא אִיבְּעִיתוּ? אַף עַל גַּב דְּאִינְהוּ לָא חֲזוֹ, מַזָּלַיְיהוּ חֲזוֹ. אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
But if they did not see, why were they frightened? Although they themselves did not see, their star saw. Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 10
13ונגולו כספר השמים
“And the heavens will be rolled up like a scroll.” The maamar reads it as the time when the near encompassing light will be revealed like an inner light.
Isaiah 34:4ישעיהו ל״ד:ד׳
וְנָמַקּוּ כׇּל־צְבָא הַשָּׁמַיִם וְנָגֹלּוּ כַסֵּפֶר הַשָּׁמָיִם וְכׇל־צְבָאָם יִבּוֹל כִּנְבֹל עָלֶה מִגֶּפֶן וּכְנֹבֶלֶת מִתְּאֵנָה:
And all the host of heaven shall moulder away, And the heavens shall be rolled together as a scroll; And all their host shall fall down, As the leaf falleth off from the vine, And as a falling fig from the fig-tree.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14יתקע בשופר גדול
“On that day a great shofar will be sounded,” the shofar of the final redemption. The maamar refers the reader to the discourse on this verse, where the two levels of makifim are explained.
Isaiah 27:13ישעיהו כ״ז:י״ג
וְהָיָה בַּיּוֹם הַהוּא יִתָּקַע בְּשׁוֹפָר גָּדוֹל וּבָאוּ הָאֹבְדִים בְּאֶרֶץ אַשּׁוּר וְהַנִּדָּחִים בְּאֶרֶץ מִצְרָיִם וְהִשְׁתַּחֲווּ לַה׳ בְּהַר הַקֹּדֶשׁ בִּירוּשָׁלָ͏ִם:
And it shall come to pass in that day, That a great horn shall be blown; And they shall come that were lost in the land of Assyria, And they that were dispersed in the land of Egypt; And they shall worship the L-RD in the holy mountain at Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15הללוהו כרב גודלו
“Praise Him according to His abundant greatness.” The maamar reads it as pointing to a level within G-d’s greatness that has no end, above even the Supernal Will.
Psalms 150:2תהילים ק״נ:ב׳
הַלְלוּהוּ בִגְבוּרֹתָיו הַלְלוּהוּ כְּרֹב גֻּדְלוֹ:
Praise Him for His mighty acts; Praise Him according to His abundant greatness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Va’eira · Maamar 1
וארא אל אברהם אל יצחק ואל יעקב באל…
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Sha-dai”
The revelation the Avos received as Kel Sha-dai lives on in every Jew: in exile our faculties are like those of a fetus, formed but inactive, and by revealing G-d’s unity in the heart we come to “birth” and to the “milk” of joy that makes love and awe grow. Higher still is the Torah, given through Moshe’s complete self-nullification, which reveals G-d’s very Self, the level the Avos did not know.
The maamar in brief
G-d tells Moshe that He appeared to the Avos as Kel Sha-dai but was not known to them by His Name Havayah. The Alter Rebbe reads “I appeared” also as a continuing present: the Avos are the root of every Jewish soul, so their level is in every Jew. Exile is pregnancy. Like a fetus whose organs are formed but whose head is folded and breath absent, Israel keeps the mitzvos, yet their nourishment does not reach heart and mind, and service becomes cold and rote. Redemption is birth, and it depends on our service now: revealing G-d’s unity, “Havayah is One,” within the divided world and within our own emotions. Love then grows into anger at evil (Yitzchak), then compassion for one’s own soul (Yaakov), and finally true joy, the “milk” that makes love and awe grow; this is Kel Sha-dai, from shadayim, “breasts.” Above all of this is the Torah, given through Moshe’s complete self-nullification. One who speaks Torah voices the King’s own word and draws down G-d as Single, His very Self, which “was not known” to the Avos.

Outline
	1Va’eira in every generation“I appeared” is also a present tense: the level of the Avos, the root of all souls, is every Jew’s inheritance, unlike the levels of the tribes.¶1–2
	2Exile as pregnancyLike a fetus whose organs are formed but idle, Israel in exile keeps the mitzvos without vitality; the birth of redemption depends on revealing the love hidden in the heart.¶3–6
	3Havayah is One“One” is G-d’s unity revealed within the divided world, not His essence, which is Single; Israel has the power to draw this unity down, and from it comes love with both inclinations.¶7–9
	4Joy as milkService out of love is joy, which is compared to milk; milk comes from blood, and blood from food.¶10–11
	5From offerings to joyPrayer and mitzvos draw G-d’s light down like food; it becomes one with the person like blood, leading to anger at evil, compassion for the soul, and finally true joy.¶12–13
	6Kel Sha-daiSha-dai, from shadayim, is the milk of joy that makes love and awe, the qualities of the Avos, grow.¶14
	7“My Name was not known to them”The Avos served as devoted servants; Moshe’s complete self-nullification brought the Torah, through which G-d’s very Self, the level of Single, is revealed.¶15–18


Key concepts
	Pregnancy and birth (ibbur and leidah)עיבור ולידה
	Exile is like pregnancy, when every faculty exists but does not function; redemption is birth, when G-d’s light is openly revealed in the heart.

	One and Single (echad and yachid)אחד ויחיד
	“One” is G-d’s unity revealed within a world of many parts, all nullified before Him; “Single” is His essence, beyond any world or dimension.

	Kel Sha-daiאל שדי
	The Name in which G-d appeared to the Avos, read here as related to shadayim, “breasts”: the milk of joy that makes love and awe grow.

	The service of a servantעבודת עבד
	Serving G-d with love and awe, even with delight, while remaining a self who serves; this was the service of the Avos.

	Complete self-nullification (bittul)ביטול לגמרי
	Moshe’s quality of feeling no self at all, through which the Torah was given and G-d’s very Self is revealed.

	Compassion before joyרחמנות ושמחה
	Seeing one’s soul far from G-d’s light arouses compassion, which is the beginning of true joy, as a newborn first cries and then is given milk.

	“I, who I am” (Anochi mi she’anochi)אנכי מי שאנכי
	G-d’s own Self, above the Name Havayah: the level from which the Torah is drawn.


Section 1 · ¶1–2
Va’eira in every generation
1וארא אל אברהם12 אל יצחק ואל יעקב באל שדי ושמי הוי״ה לא נודעתי להם. הנה וארא יש בו ב׳ פירושים3 א׳ לשון עבר שנתגלה לאבות4 והב׳ לשון עתיד
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Sha-dai, but [by] My Name Havayah I was not known to them.” Now, [the word] va’eira (“and I appeared”) has two meanings. One is the past tense: that He was revealed to the Avos (the Patriarchs). The second is the future tense,
The maamar opens with G-d’s words to Moshe: He appeared to the Avos as Kel Sha-dai, but they did not know Him through His Name Havayah. The Alter Rebbe notes that the verb va’eira can be read two ways, and the first is the plain past tense: G-d was once revealed to Avraham, Yitzchak and Yaakov.


שהוא לשון הוה שתמיד יש בחינה זו5 בכל זמן6 בכל אדם כי הנה אין קורין אבות7 אלא לשלשה.
which is [also] a term for the present: that this level is always there, at every time, in every person. For “only three are called Avos.”
Read as a future form, va’eira describes something ongoing, so the revelation the Avos had is present at every time in every Jew. The Talmud’s rule that only these three are called Avos (fathers) leads into the next paragraph, which explains why their level belongs to all their children.




2והענין שבחי׳ האבות היא ירושה לבניהם8 אחריהם בכל דור ודור לכל חד לפום שיעורא דיליה.910
The explanation is that the level of the Avos is an inheritance for their children after them in every generation, “to each one according to his measure.”
The level of the Avos passes to their descendants as an inheritance in every generation. The Aramaic phrase “to each one according to his measure” means that each person receives it according to his own capacity.


ולכן אומרים11 אלהי אבותינו אלהי אברהם וכו׳ אבל שאר בחינות ומעלת הצדיקים כגון השבטים ראובן שמעון לוי12
Therefore we say, “the G-d of our fathers, the G-d of Avraham,” etc. But the other levels and the high standing of the tzaddikim, such as the Tribes, Reuven, Shimon, Levi,
The first blessing of the Amidah calls on the “G-d of our fathers, G-d of Avraham”: every Jew calls on the G-d of the Avos because their level is his own inheritance. The levels of the tribes, the sons of Yaakov such as Reuven, Shimon and Levi, are different, as the next part explains.


שהם ודאי בחינות אורות עליונים יש לך אדם שאין בו כלל בחי׳ ומדרגות אלו13 משא״כ בחי׳ האבות14 צריך להיות בכל אדם שהם שרש ומקור כל נשמות ישראל.
which are certainly levels of supernal lights: you may find a person who has none of these levels and ranks at all. The level of the Avos, however, must be in every person, for they are the root and source of all the souls of Israel.
The tribes stand for high spiritual lights, yet a particular Jew may lack them entirely. The Avos, by contrast, must be present in every Jew, since they are the root and source of all the souls of Israel.




Section 2 · ¶3–6
Exile as pregnancy
3ולהבין ענין גילוי זה15 שבכל דור ודור בבחי׳ ומדריגת האבות שבכל אדם מישראל. הנה הגלות נמשל לעבור.16
To understand this revelation, in every generation, of the level and rank of the Avos that is in every person of Israel: the exile is likened to pregnancy (ibbur).
To explain how the level of the Avos is revealed in every Jew in every generation, the Alter Rebbe turns to an image: exile is like pregnancy (ibbur), a state in which a child exists but is still hidden.


וגאולת ימי המשיח שיהיה במהרה בימינו נמשל ללידה כמ״ש כי חלה גם ילדה17 ציון את בניה וכשישראל נתונים בצרה ח״ו [חס ושלום] כתיב כי באו בנים
And the redemption of the days of Mashiach, which will come speedily in our days, is likened to birth, as it is written, “For Zion labored and also gave birth to her children.” And when Israel are in distress, G-d forbid, it is written, “For children have come
Redemption is likened to birth, as in Yeshayahu’s prophecy that Zion “labored and gave birth to her children.” Times of distress are described in the same language: King Chizkiyahu’s message to Yeshayahu compared the crisis of his day to children who have reached the birthstool when there is no strength to give birth.


עד משבר18 וכח אין ללידה19 וכן חבלי ימות המשיח נקראים בשם חבלי לידה כמ״ש כי חבלי לידה יבאו לך.
to the birthstool, and there is no strength to give birth.” Likewise the pangs of the days of Mashiach are called birth pangs, as it is written, “For birth pangs will come upon you.”
The suffering that comes before Mashiach is called “birth pangs.” In each of these images the redemption is a birth: what has been forming in hiding comes out into the open.




4וכן בגאולת מצרים המשיל בנבואת יחזקאל כל הענין לולד ביום הלידה כמ״ש ומולדותיך ביום הולדת אותך20 לא כרת שרך וגו׳. ולהבין משל ומליצה צריך להבין מהו ענין העיבור.
So too regarding the redemption from Egypt: in the prophecy of Yechezkel he likens the whole matter to a newborn on the day of its birth, as it is written, “And as for your birth, on the day you were born your navel was not cut,” etc. To understand the analogy and the figure of speech, we must understand what pregnancy is.
In Yechezkel’s prophecy, Israel at the time of the Exodus is pictured as a newborn on the day of its birth, whose navel had not yet been cut. To understand this image of birth, the Alter Rebbe first examines the state that comes before it: pregnancy.


כי הנה אמרו רז״ל [רבותינו זכרונם לברכה] דרש21 ר׳ [רבי] שמלאי22 למה הולד דומה במעי אמו לפינקס מקופל ראשו בין ברכיו23 ועקבותיו על עגבותיו ואוכל ממה שאמו אוכלת24 וכו׳
For our Sages, of blessed memory, said: Rabbi Simlai expounded: What does the fetus in its mother’s womb resemble? A writing tablet (pinkas): folded, its head between its knees and its heels against its buttocks, and it eats from what its mother eats, etc.;
The Talmud records Rabbi Simlai’s description of the fetus: folded like a writing tablet, its head between its knees and its heels against its buttocks, nourished by the food its mother eats. Each detail will be applied to Israel in exile.


ופיו סתום וטבורו פתוח וכשיצא לאויר העולם נפתח הסתום ונסתם הפתוח כו׳ דהיינו שיש להעובר כל חתוך האברי׳ [האברים] ראש ועינים ואזנים כו׳
its mouth is closed and its navel open; and when it comes out into the air of the world, the closed opens and the open closes, etc. That is to say, the fetus has the full formation of the limbs, head, eyes and ears, etc.,
In the womb the mouth is closed and the navel open; at birth this reverses. The Alter Rebbe stresses that the fetus already has every organ, including head, eyes and ears.


אלא שראשו מקופל ומונח בין ברכיו שאינו משמש כלום שאינו מחשב ומהרהר וכן עינים לו ולא ירא׳ ואזנים ולא ישמע
only its head is folded and resting between its knees, for it does not function at all: it does not think or reflect. Likewise it has eyes but does not see, and ears but does not hear.
Though the organs exist, they do not work: the folded head does not think, the eyes do not see and the ears do not hear.


וגם המאכל שלו אף שאוכל ממה שאמו אוכלת אינו הולך לו דרך הפה רק דרך הטבור25 לבני מעיים בלבד להגדיל הגוף
Its food too, although it eats from what its mother eats, does not go to it by way of the mouth, but only by way of the navel, to the intestines alone, to make the body grow,
The fetus is fed, but its food bypasses the mouth and goes through the navel straight to the digestive organs, serving only to build up the body.


כמו שנראה בחוש שבתשעה ירחי לידה נגדל גופו אבל להיות המאכל עובר דרך הפה דהיינו לשלוח חיות ללב ומשם למוח
as is plainly seen, that during the nine months until birth its body grows. But for the food to pass by way of the mouth, that is, to send life-force to the heart and from there to the brain,
The body’s growth during the nine months shows that this nourishment works. What it does not do is pass through the mouth, the route by which food would send life-force to the heart and from there to the brain.


שהם אברי הנשימה אף שנגמרו כל אבריו ויש בו אברי הנשימה ג״כ מכל מקום הרי אין לו נשמת רוח חיים עד שיצא לאויר העולם שאז מוציא הקול
which are the organs of breathing: although all its organs are complete and it has organs of breathing as well, it nevertheless has no breath of the spirit of life until it comes out into the air of the world, when it lets out its voice,
The heart and brain are counted here among the organs of breathing. The fetus has them fully formed, but it has no breath of life until it is born and lets out its first sound.


כמ״ש רז״ל [רבותינו זכרונם לברכה]26 שהוא סימן הלידה דשמעי לולד דצויץ משום שהוציא ראשו ולכן אינו שולח חיות לאברי הנשימה אלא לאברי המזון בלבד דרך טבורו ששם הוא משכן הבני מעיים אברי המזון
as our Sages said that this is the sign of birth: when one hears the baby cry out, it is because it has put out its head. Therefore it sends life-force not to the organs of breathing but only to the organs of nourishment, by way of its navel, where the intestines, the organs of nourishment, are housed;
The Talmud treats a baby’s cry as a sign that its head has emerged, that is, that it has been born. Until then life-force goes only to the organs of nourishment, which are fed through the navel.


משא״כ ראשו עם כל אברי הנשימה אין משמשין כלום והרי הם כמתים ולכן ראשו מוטל בין ברכיו מפני שאין לו חיות.
whereas its head, with all the organs of breathing, does not function at all, and they are as if dead. Therefore its head lies between its knees, because it has no life-force.
In the womb the head and the organs of breathing are idle, as if lifeless. This is why the head lies folded between the knees.




5והנה ככל הדברים האלה וככל המשל הזה27 כך נמשלו בני ישראל בעת הגלות דכתיב ה׳ ממרום ישאג28 פי׳ כמ״ש בזהר דסליק קוב״ה [קודשא בריך הוא] לעילא2930 וכתי׳ [וכתיב] רחל מבכה על בניה31 כו׳ כי איננו
Now, according to all these words and according to all this analogy, so are the children of Israel likened in the time of exile. For it is written, “G-d roars from on high,” meaning, as the Zohar says, that the Holy One, blessed be He, has ascended on high. And it is written, “Rachel weeps for her children,” etc., “for he is not,”
Every detail of the fetus applies to Israel in exile. “G-d roars from on high” is read, following the Zohar, as describing the Holy One, blessed be He, ascending on high, away from the world; Rachel’s weeping “for he is not” is read the same way.


ופי׳ בזהר דקאי על הקב״ה כי איננו בגו בנהא דסליק כו׳ פי׳ שסילק שכינתו וגילוי אלהותו מהתחתונים ודומה לעיני בשר כאלו העולם דבר בפני עצמו והשמן לב העם32 ועיניו השע עינים להם
and the Zohar explains that this refers to the Holy One, blessed be He: “for He is not” among her children, for He has ascended, etc. That is, He has withdrawn His Shechinah (Divine Presence) and the revelation of His G-dliness from the lower realms, and to eyes of flesh it seems as though the world were a thing in itself. “Make the heart of the people fat, and seal its eyes”; “they have eyes,”
The Zohar reads the singular “he is not” as referring to G-d: He is no longer present among Rachel’s children. This means that G-d has withdrawn the open revelation of His presence, so that to human eyes the world seems to exist on its own, as in Yeshayahu’s words about a people whose heart is dulled and whose eyes are sealed.


ולא יראו אור ה׳ כי בשמים ממעל ועל הארץ מתחת אין עוד33 ואפי׳ [ואפילו] השפעת מצות ומעשים טובים
but they do not see the light of G-d: that “in the heavens above and on the earth below there is nothing else.” And even the influence of mitzvos and good deeds,
Like the fetus, the people have eyes but do not see G-d’s light: the truth that “in the heavens above and on the earth below there is nothing else.” The same is true of the spiritual nourishment that comes from mitzvos and good deeds.


שהם מזון לנפש אינו עובר להם דרך הנשימה לשלוח חיות ללב ולמוח למען דעת ה׳ ולאהבה אותו ולעבדו בכל לבבם בלב שלם ונפש חפצה ותשוקה מורגשת בלב כרשפי אש שלהבת34 וצמאון כו׳
which are food for the soul, does not pass to them by way of the breath, to send life-force to the heart and the brain, so as to know G-d, to love Him and to serve Him with all their heart, with a whole heart and a willing soul, and with a longing felt in the heart like flashes of a fiery flame, and thirst, etc.,
Mitzvos are food for the soul, but in exile this food does not pass “through the breath” to the heart and mind. It does not produce knowledge of G-d, love, or a felt longing like flames of fire, just as a fetus’s food does not pass through its mouth and breathing organs.


כי אם כענין שנאמר ותהי יראתם אותי35 מצות אנשים מלומדה דהיינו בבחי׳ עשיה גשמית בלבד ובקרירות כו׳. וזהו עיקר הגלות ברוחניות.
but only as it is said, “Their fear of Me has become a commandment of men learned by rote”: that is, on the level of physical action alone, and with coldness, etc. And this is the essence of the exile in spiritual terms.
Instead the commandments are kept as Yeshayahu describes, “a commandment of men learned by rote”: physical action alone, done coldly. This, the Alter Rebbe says, is the core of exile in the spiritual sense.




6והנה תכלית השלימות של ימות המשיח שהוא בחי׳ לידה והתגלות אור ה׳ בקרב איש ולב עמוק36 כמ״ש ונגלה כבוד37 ה׳ וראו כל בשר וגו׳.
Now, the ultimate perfection of the days of Mashiach, which is the level of birth and the revelation of the light of G-d within a person and in the depths of the heart, as it is written, “And the glory of G-d shall be revealed, and all flesh shall see,” etc.,
The goal of the days of Mashiach is the “birth”: G-d’s light openly revealed within each person, deep in the heart. Yeshayahu foretells that G-d’s glory will be revealed and “all flesh shall see.”


וכתיב כי עין בעין יראו38 וגו׳ הוא תלוי במעשינו ובעבודתנו39 בימי הגלות ע״י התעוררות אהבה המסותרת ודאי בלבו של אדם עד שתחפוץ בחפצה ותשוקה ונפש שוקקה ולהיו׳ [ולהיות] אהבת ה׳ בהתגלות לבו.
and it is written, “For they shall see eye to eye,” etc., depends on our deeds and our service during the exile, through arousing the love that is surely hidden in a person’s heart, until it desires with desire and longing and a yearning soul, and the love of G-d comes to be revealed in his heart.
Yeshayahu adds that they will see “eye to eye.” This revelation depends on what we do during the exile: arousing the love of G-d that is hidden in every Jewish heart until it becomes a felt, revealed longing.




Section 3 · ¶7–9
Havayah is One
7וזהו שמע ישראל ה׳ אלהינו ה׳ אחד. ואהבת וגו׳.40 כי הנה41 צריך להבין מלת אחד שאינו מורה לכאורה על אמתית יחודו ית׳
And this is [the meaning of] “Hear, O Israel, Havayah is our G-d, Havayah is One,” and “And you shall love,” etc. For we need to understand the word “One” (echad), which seemingly does not express the true nature of His unity, blessed be He:
The Shema declares that G-d is “One” and then commands love. The Alter Rebbe asks why the word chosen is “One” (echad), since it does not seem to express G-d’s true unity.


שהוא לבדו הוא ואפס זולתו ואין מלת אחד מורה על זה שהרי יש אחד המנוי ג״כ
that He alone is, and there is nothing besides Him. The word “One” does not express this, since there is also a “one” that is counted [among others],
G-d’s true unity is that He alone exists and nothing exists besides Him. “One” cannot convey this, because “one” is also used for a single item counted among others.


ע״ד משל יעקב היה לו י״ב שבטים ואעפ״כ [ואף על פי כן] נק׳ ראובן אחד.42 אך יצחק נק׳ בנך יחידך43 וגם כאן הוי ליה למימר44 ה׳ יחיד.
as for example: Yaakov had twelve tribes, and even so Reuven is called “one.” Yitzchak, however, is called “your son, your only one (yechidecha).” Here too, then, it should have said, “Havayah is Single (yachid).”
Reuven is “one” of Yaakov’s twelve sons, as Yechezkel names the gates of the city “the gate of Reuven, one,” and so on: one of many. Yitzchak, by contrast, is called yechidecha, “your only one,” with no others beside him; so the Shema might have used yachid, “Single.”


אך הענין שבאמת לגבי קוב״ה [קודשא בריך הוא] מצד עצמותו ומהותו ית׳ לא שייך עליו מלת אחד כלל
But the explanation is that in truth, with regard to the Holy One, blessed be He, as He is in His own essence and being, the word “One” does not apply to Him at all,
The answer begins here: the word “One” is not meant to describe G-d as He is in His own essence, where it does not apply at all.


שהרי הוא יחיד ומיוחד45 והוא לבדו הוא אלא כמאמר רז״ל [רבותינו זכרונם לברכה] שהוא אחד בשבעה רקיעים46 ובארץ ובד׳ רוחות העולם ר״ל [רוצה לומר] שגם בשמים ובארץ ובד׳ רוחות העולם
for He is Single and Unique (yachid umeyuchad), and He alone is. Rather, [it means] as our Sages said, that He is One in the seven heavens, in the earth and in the four directions of the world. That is to say: even in the heavens, in the earth and in the four directions of the world,
In His essence G-d is Single and Unique, alone with nothing beside Him, so calling Him “one” says too little. “One” refers instead to the Sages’ teaching that He is One in the seven heavens, the earth and the four directions, that is, within creation.


שהם בחי׳ ו״ק [ו׳ קצוות] העולם בחי׳ התחלקות ופירוד אעפ״כ [אף על פי כן] שורה ומתגלה יחודו ואחדותו ית׳ ואינון מתיחדין באחד47 שכולם בטלים לגבי אור ה׳ השורה ומתגלה בהם
which are the six extremities of the world, the level of division and separateness, His unity and oneness, blessed be He, nonetheless rest and are revealed, and “they are united in One,” for they are all nullified before the light of G-d that rests and is revealed in them.
Heaven, earth and the four directions make up the six dimensions of the world, a realm of division and plurality. “One” means that G-d’s unity rests and is revealed even there, because all these things are nullified before His light within them and so become one.


וכמ״ש וצבא השמים48 לך משתחוים והם ו״ק [ו׳ קצוות] גשמיים וששה קצוות רוחניים דהיינו בחי׳ מעלה ומטה49 שיש בכל העולמות למעלה עד אין קץ ולמטה עד אין תכלית כי גבוה מעל גבוה וגו׳50
As it is written, “And the host of the heavens bow down to You.” These are six physical extremities and six spiritual extremities, that is, the level of above and below that exists in all the worlds, upward without end and downward without limit, for “one higher than the high,” etc.;
Nechemyah describes the heavenly hosts bowing before G-d, a picture of creation nullified before Him. The six directions are both physical and spiritual: in every world there is higher and lower without end, as Koheles says, “one higher than the high.”


דהיינו מה שהוא נתפס ומושג בשכל והשגת הנבראים שבכל העולמות נק׳ מטה לגבי העליון שאינו נתפס ומושג בשכל והשגת הנבראים שלמטה ממנו ולית מחשבה דלהון תפיסא ביה
that is: what is grasped and comprehended by the intellect and comprehension of the created beings in all the worlds is called “below” relative to the higher, which is not grasped and comprehended by the intellect and comprehension of the created beings beneath it, and “no thought of theirs grasps it.”
Spiritual “above” and “below” are defined by comprehension: whatever the creatures of a world can grasp is “below” relative to a higher level that they cannot grasp at all.


וכן ד׳ רוחות העולם כי חסד דרועא ימינא51 שהוא דרום וגבורה דרועא שמאלא שהוא צפון כו׳ וכולם מתייחדים ונעשים אחד ליחודו ית׳ השוכן בתוכם
So too the four directions of the world: for “Chesed (kindness) is the right arm,” which is south, and “Gevurah (restraint) is the left arm,” which is north, etc. And they are all united and become one with His unity, blessed be He, which dwells within them.
The four directions also have spiritual counterparts: in the Kabbalistic picture Chesed is the right arm, the south, and Gevurah the left arm, the north. All these dimensions are united and become one through G-d’s unity that dwells within them.


משא״כ לגבי קוב״ה [קודשא בריך הוא] בכבודו ובעצמו שהוא יחיד ומיוחד הרי הוא רם ונשא רבבות מדרגות עד אין קץ וסוף מגדר הקצוות גשמיות ורוחניות
This is not so with regard to the Holy One, blessed be He, in His glory and His very Self, who is Single and Unique: He is exalted and lofty, myriads of degrees without end or limit, beyond the bounds of the extremities, physical and spiritual.
G-d Himself, Single and Unique, is infinitely beyond all of this, beyond every dimension, physical or spiritual. So the word “One,” which describes unity within the dimensions, does not reach Him.


וכמ״ש לך ה׳ הגדולה והגבורה וכו׳ פי׳ שבחי׳ גדולה וגבורה וכו׳ בטלים לו ית׳ שאינם נקראים בשם גדולה וגבורה כלל
As it is written, “Yours, G-d, are the greatness and the might,” etc. This means that the levels of greatness and might, etc., are nullified to Him, blessed be He, so that they are not called “greatness” and “might” at all,
David’s blessing, “Yours, G-d, are the greatness and the might,” is read to mean that these attributes are so nullified before G-d that, in relation to Him, they cannot even be called greatness and might.


כי כל בשמים ובארץ פי׳ שהכל בטלים אליו ית׳ ולפניו כחשיכה כאורה52 ומעלה מטה שוין53 כי מהותו ועצמותו
“for all in the heavens and on the earth”: meaning that everything is nullified to Him, blessed be He. Before Him “darkness is as light,” and above and below are equal. For His being and essence
The verse continues, “for all in the heavens and on the earth,” meaning that everything is nullified before Him. As the psalm says that before Him “darkness is as light,” so above and below are equal to Him.


נמצא למטה כמו שנמצא למעלה ממש בלי שום חילוק ושינוי כלל ולא שייך לפניו ית׳ בחינת מעלה ומטה כלל ובחי׳ שמים וארץ כלל לא בבחינת ממלא כל עלמין ולא בבחי׳ סובב כל עלמין
are found below just as they are found above, without any distinction or change whatsoever. Before Him, blessed be He, the level of above and below does not apply at all, nor the level of heaven and earth at all: not at the level of the light that fills all worlds (memalei kol almin), nor at the level of the light that encompasses all worlds (sovev kol almin),
G-d’s essence is present below exactly as it is above, without any difference. Even the two ways His light relates to the worlds, filling them from within and encompassing them from beyond, do not describe Him Himself.


כי אינו בבחי׳ וגדר עלמין כלל54 וכדכתיב כי נשגב שמו לבדו55 רק הודו על ארץ ושמים הודו בלבד בחי׳ זיו והתפשטות והארה ממנו בלבד
for He is not within the category and bounds of worlds at all. As it is written, “For His Name alone is exalted,” only “His splendor is upon earth and heaven”: His splendor alone, the level of a radiance, an extension and a glow from Him alone.
Both of those ways concern worlds, and G-d is not within the category of worlds at all. The psalm says that His Name alone is exalted, and only His “splendor,” a radiance that extends from Him, is upon earth and heaven.


ואף גם בבחי׳ זו ארץ קדמה לשמים כו׳ כמ״ש במ״א ולכן אומרים מלא כל הארץ כבודו56 והמלאכים אומרים איה מקום כבודו להעריצו כו׳.57
And even at this level, “earth precedes heaven,” etc., as is explained elsewhere. Therefore we say, “The whole earth is full of His glory,” while the angels say, “Where is the place of His glory, to adore Him?” etc.
Even within that radiance “earth precedes heaven,” as in the verse just quoted, which names earth first; the point is explained elsewhere. That is why we below say, “The whole earth is full of His glory,” while the angels above ask, “Where is the place of His glory?”




8והנה בחי׳ עיבור דהיינו בימי הגלות סליק קוב״ה [קודשא בריך הוא]58 לעילא לעילא דהיינו לגבי בחי׳ מהותו ועצמותו59 בחינת יחיד ומיוחד שאינו בגדר עלמין כלל ואינו שורה ומתגלה יחודו ואחדותו בתחתונים
Now, in the state of pregnancy, that is, in the days of exile, “the Holy One, blessed be He, has ascended on high, on high”: that is, to the level of His being and essence, the level of Single and Unique, which is not within the bounds of worlds at all; and His unity and oneness do not rest and are not revealed in the lower realms.
In exile, the “pregnancy,” G-d has, in the Zohar’s words, ascended on high: to His essence, where He is Single and beyond all worlds. His unity is then not revealed in the lower realms.


וכדכתיב ביום ההוא60 (דהיינו לעתיד) יהיה ה׳ אחד ושמו אחד כדאמרי׳ בגמ׳ [בגמרא] אטו האידנא לאו אחד61 כו׳
As it is written, “On that day (that is, in the time to come) Havayah will be One and His Name One,” as the Gemara says, “Is He then not One now?” etc.
Zechariah’s prophecy that G-d will be One “on that day” implies that He is not openly One now, and the Talmud asks, “Is He then not One now?” The parenthesis adds that “that day” means the time to come.


והיינו משום שבזמן הגלות אינו נראה יחודו ית׳ בהתגלות ונראה כאלו העולם הוא דבר ויש בפני עצמו62
This is because in the time of exile His unity, blessed be He, is not seen openly, and it seems as though the world were a thing and an entity (yesh) in itself.
The answer is that in exile G-d’s unity is not openly seen, and the world appears to be a self-standing thing (yesh).


אלא שאף בגלותנו לא עזבנו ה׳ אחד ונותן לנו הכח להיותנו בני ישראל עם קרובו63 להיות יכולים להמשיך בחינת יחודו ואחדותו ית׳ למטה בתחתונים להיות שם ה׳ אחד בגילוי גם בבחי׳ התחלקות הקצוות מעלה ומטה כו׳
Yet even in our exile the One G-d has not forsaken us. He gives us the power, since we are the children of Israel, “the people near to Him,” to be able to draw His unity and oneness, blessed be He, down below into the lower realms, so that the Name Havayah will be One, in revelation, even at the level of the division of the extremities, above and below, etc.,
Yet G-d has not abandoned us. Because Jews are “the people near to Him,” He gives them the power to draw His unity down into the lower world, so that His Name is openly One even amid the divisions of space, physical and spiritual.


בגשמיות ורוחניות (וכן להמשיך על נפש האדם בבחי׳ ששה קצוות שלו שהם המדות אהבה ויראה כו׳ שיהיו בהתגלות לבו)
physical and spiritual (and likewise to draw [it] down upon a person’s soul, at the level of his six extremities, which are the emotive attributes (middos), love and awe, etc., so that they be revealed in his heart).
The parenthesis applies the same idea to a person: his own six “extremities” are his emotions, love, awe and the rest, and the task is to draw G-d’s unity into them so that they are openly felt in his heart.


וזהו שמע ישראל פי׳ שישראל עם קרובו לכן ניתן להם הכח להמשיך בחי׳ הוי״ה למטה שיהא אחד ומתיחד בתחתונים
And this is [the meaning of] “Hear, O Israel”: because Israel are “the people near to Him,” they have therefore been given the power to draw the level of Havayah down below, so that it be One and united in the lower realms.
This is the meaning of “Hear, O Israel”: Israel, the people near to Him, is given the power to draw the Name Havayah down so that it is One and united in the lower realms.


וזהו תכלית כל העבודה מפני שנתאוה הקב״ה להיות לו דירה בתחתונים64 דייקא לאתכפיא סט״א [סטרא אחרא] ואסתלק6566 יקרא דקוב״ה [דקודשא בריך הוא]67 כו׳ וזהו וידעו מצרים68 כי אני ה׳ ולכן במקום שבעלי תשובה69 עומדים צדיקים גמורים70 כו׳.
And this is the purpose of all the [divine] service, because the Holy One, blessed be He, desired to have a dwelling place among the lower realms specifically: “to subdue the sitra achra (the other side), and the glory of the Holy One, blessed be He, is exalted,” etc. And this is [the meaning of] “And Egypt shall know that I am Havayah.” And therefore, “in the place where baalei teshuvah (those who return) stand, perfect tzaddikim,” etc.
This is the purpose of all service: G-d desired a dwelling among the lowest realms, where subduing the sitra achra exalts His glory. Hence “Egypt shall know that I am Havayah,” and hence the Sages’ teaching that baalei teshuvah stand where even perfect tzaddikim cannot.




9וזהו ישמח ישראל בעשיו71 לשון רבים כי עושיו הם המשכותיו בבחי׳ רבוי והתחלקות כדי לקשרם וליחדם אליו ית׳ ועי״ז ממילא בא לבחי׳ ומעלת ואהבת את ה׳ וגו׳
And this is [the meaning of] “Let Israel rejoice in its Makers (be’osav),” in the plural: for “its Makers” are the extensions He draws forth at the level of multiplicity and division, in order to bind them and unite them with Him, blessed be He. And through this one comes, of itself, to the level and virtue of “And you shall love G-d,” etc.,
The psalm says that Israel rejoices in its “Makers,” in the plural. These are the many ways G-d extends Himself into multiplicity and division, which are to be bound and united with Him; from this, love of G-d follows of itself.


בכל לבבך בשני יצריך72 דהיינו שתהיה אהבת ה׳ תקועה בלבו בהתגלות כרשפי אש שלהבת כל כך עד שירגיז יצר טוב על יצר הרע73 כאדם
“with all your heart (levavcha)”: with both your inclinations. That is, the love of G-d will be fixed in his heart openly, like flashes of a fiery flame, so much so that he will rouse the good inclination to anger against the evil inclination, like a person
The Sages read “with all your heart” as “with both your inclinations,” the good and the evil. Love of G-d becomes so fixed and open in the heart that a person rouses his good inclination to anger against the evil one.


שהוא ברוגז על הפוך רצונו התקוע לו בלבו ונוגע לעצמותו ומהותו כך כשתהיה אהבת ה׳ בקרב איש ולב עמוק ונגעה עד הנפש עד עצמותה ומהותה ממילא יהיה ברוגז מאד על ההפוך.
who is angry at whatever opposes a desire that is lodged in his heart and touches his very essence and being. So too, when the love of G-d is within a person and in the depths of the heart, and it reaches the soul, its very essence and being, he will of himself be very angry at what opposes it.
Just as a person is angered by anything that goes against a desire touching his very self, a love of G-d that reaches the core of the soul makes him angry, of itself, at whatever opposes it.




Section 4 · ¶10–11
Joy as milk
10והנה עיקר העבודה מאהבה היא שמחת הנפש בה׳ עושה וקיום המצות בשמחה וכמ״ש עבדו את74 ה׳ בשמחה וכתיב תחת אשר לא עבדת את75 ה׳ אלהיך בשמחה ובטוב לבב76 מרוב כל וכמ״ש האריז״ל [האר״י זכרונו לברכה] פי׳ פסוק זה.
Now, the essence of service out of love is the soul’s joy in G-d, its Maker, and fulfilling the mitzvos with joy, as it is written, “Serve G-d with joy,” and it is written, “Because you did not serve Havayah your G-d with joy and with gladness of heart, out of the abundance of everything,” and as the Arizal wrote in explaining this verse.
Service out of love is above all joy: the soul’s joy in G-d and doing the mitzvos gladly. Two verses show this, the psalm’s call to serve with joy and the Torah’s rebuke for not serving with joy and gladness of heart; the Alter Rebbe alludes to the Arizal’s explanation of the second verse without spelling it out.




11והנה השמחה נמשלה לחלב וכמ״ש דבש וחלב תחת לשונך77 וכדכתיב כאיש אשר אמו תנחמנו78 כו׳
Now, joy is likened to milk, as it is written, “Honey and milk are under your tongue,” and as it is written, “As a man whom his mother comforts,” etc.
Joy is compared to milk. The Song of Songs speaks of “honey and milk under your tongue,” and Yeshayahu likens G-d’s comfort to a mother comforting her child.


דהיינו כשם שהאם רוצה לשעשע את הילד מניקתו בחלב וזהו שעשועים שלו כי ע״י זה מתגדלים אבריו79 עד שיכול להלך
That is: just as a mother who wants to delight her child nurses it with milk, and this is its delight, for through it its limbs grow until it can walk.
A mother delights her child by nursing it, and the milk is both its pleasure and what makes its limbs grow until it can walk. The maamar will apply this to joy, which makes love and awe grow.


והנה החלב מתהוה מדם כי דם נעכר ונעשה חלב80 והדם הוא נעשה מן אכילה ושתיה שאוכלת האם שנהפך בקרבה ונעשה דם:
Now, milk comes into being from blood, for “blood decomposes and becomes milk”; and the blood is made from the food and drink that the mother eats, which is transformed within her and becomes blood.
Milk is not a separate substance: as the Talmud says, it is blood transformed, and the blood itself comes from the mother’s food and drink. This chain, food to blood to milk, is applied to divine service in what follows.




Section 5 · ¶12–13
From offerings to joy
12ולהבין ענין זה בעבודת ה׳. הנה כתיב את קרבני לחמי לאשי81 שהקרבן נעשה לו ית׳ בחינת לחם ומזון כביכול שעולה ריח ניחח לה׳ ע״ד ישראל מפרנסין לאביהם שבשמים.8283
To understand this in the service of G-d: it is written, “My offering, My bread, for My fires”: the offering becomes for Him, blessed be He, bread and food, so to speak, for it rises as a pleasing fragrance to G-d, in the manner of “Israel sustain their Father in heaven.”
The analogy of food, blood and milk is now applied to divine service. The Torah calls the offerings G-d’s “bread”: they are, so to speak, His food, rising as a pleasing fragrance, in line with the Sages’ saying that Israel “sustain” their Father in heaven.


וענין הקרבן להקריב גם נפש84 הבהמי׳ [הבהמית] שבאדם בשעת הבאת קרבנו מן הבהמה בכוונה וברעותא דלבא למסור נפשו לה׳ להעביר רוח הטומאה מן הארץ85 וכל מחשבות והרהורין בישין יבטלון והיו לשרפת אש כליל על מזבח ה׳.
The point of the offering is to offer up also the animal soul that is in a person, at the time he brings his offering from the animals, with intent and with the heart’s desire (re’usa deliba) to give over his soul to G-d, to remove the spirit of impurity from the land, so that all evil thoughts and musings be nullified and become a burning of fire, wholly [consumed] upon the altar of G-d.
Bringing an animal was meant to offer up the person’s animal soul as well, giving it over to G-d with sincere intention. The aim was to remove the spirit of impurity, so that evil thoughts would be consumed like the offering on the altar.




13ועכשיו שאין בהמ״ק [בית המקדש] קיים בטלו הקרבנות ואין אנו יכולים לבטל ולהעביר ממשלת הנפש הבהמית מכל וכל לכן תקנו לנו תפלות כנגד תמידין.86
Now that the Holy Temple does not stand, the offerings have ceased, and we are not able to nullify and remove the rule of the animal soul entirely. Therefore [the Sages] instituted for us prayers corresponding to the daily offerings (temidin).
Without the Temple there are no offerings, and we cannot fully remove the rule of the animal soul. So the Sages instituted prayers in place of the daily offerings.


וזהו שאומרים ברוך אתה ה׳ כו׳. כלומר שאף שאין אנחנו יכולים לעשות חובותינו באתערותא דלתתא שלנו אעפ״כ [אף על פי כן] יהא אתערותא דלעילא מחמת
And this is why we say, “Blessed are You, Havayah,” etc. That is to say: although we are not able to fulfill our obligations through our own arousal from below, nevertheless may there be an arousal from above, because
The opening of every blessing, “Blessed are You, Havayah,” expresses this: though our own arousal from below cannot fulfill our obligations, we ask that G-d respond with an arousal from above.


כי חפץ חסד הוא87 ויוברך ויומשך מלעילא ברכת ה׳ להיות שמו נקרא עלינו בבחינת אלהינו שנהיה בטלים אליו למשוך אחריו בכל לב ונפש כו׳
“He desires kindness,” and the blessing of G-d will be “blessed” and drawn down from above, so that His Name be called upon us at the level of “our G-d” (Elokeinu): that we be nullified to Him, to be drawn after Him with all heart and soul, etc.,
The reason, in Michah’s words, is that G-d “desires kindness.” “Blessed” is read as “drawn down”: G-d’s blessing descends so that His Name is called upon us as “our G-d,” and we become nullified to Him and drawn after Him with all our heart.


כמ״ש במ״א ועד״ז הוא ענין כל רמ״ח מצות עשה רמ״ח המשכות גילוי אלהותו ית׳ להיות שורה בתחתונים והוא נחשב לו ית׳ עד״מ
as is explained elsewhere. And in the same way, all 248 positive commandments are 248 drawings-down of the revelation of His G-dliness, blessed be He, to rest in the lower realms. And this is considered for Him, blessed be He, by way of analogy,
The same applies to the 248 positive commandments, each a channel that draws G-dliness down to rest in the lower realms. To G-d, the Alter Rebbe says, this is, so to speak, like eating.


כמו אכילה שע״י מאכל האדם תחזק נפשו בגופו להיות משכן לנפש בתוך הגוף וכן ע״י מצות ומע״ט [ומעשים טובים] נעשה כסא ומכון לשבתו להיות לו דירה בתחתונים כשיומשך ויתגלה בהם בחי׳ ה׳ אחד
like eating: through a person’s food his soul is strengthened in his body, so that there be a dwelling for the soul within the body. So too, through mitzvos and good deeds a throne and a place for His dwelling is made, so that He has a dwelling place among the lower realms, when the level of “Havayah is One” is drawn down and revealed in them.
Food keeps the soul joined to the body so the body can house it; mitzvos and good deeds likewise make a “throne” and dwelling for G-d below, when His unity, “Havayah is One,” is drawn down and revealed there.


וגם ישראל למטה מקבלים הארה מבחי׳ אכילה זו לשלוח חיות ללב ולמוח כדי לאהבה את ה׳ ולעבדו בכל לב ונפש
And Israel below also receive a glow from this “eating,” to send life-force to the heart and the brain, so as to love G-d and serve Him with all [their] heart and soul.
Israel also benefits from this “eating”: like food that sends life to heart and brain, it gives them the vitality to love and serve G-d fully. This is the first stage of service.


ואח״כ יעלו ויבאו מזה לקבל הארת והשפעת בחי׳ הדם הוא הנפש88 כמו המזון שנהפך בקרבו ונעשה דמו
Afterwards they will rise and come from this to receive the glow and the influence of the level of “the blood is the soul,” like food that is transformed within a person and becomes his blood,
Next comes a deeper stage, “the blood is the soul”: as food becomes blood, and blood is a person’s very life, so G-d’s light can become part of the person’s own being.


וזהו חיותו וקיומו כך ע״י המשכת אור ה׳ על נפשו בקיום המצות בסור מרע ועשה טוב נעשה כסא ומכון לשבתו עד שאור ה׳ אחד שורה ומתגלה בו בתוך נקודת לבבו ונגעה עד הנפש ממש להיות
and this is his life and existence. So too, through drawing the light of G-d upon his soul by fulfilling the mitzvos, by “turning from evil and doing good,” he becomes a throne and a place for His dwelling, until the light of “Havayah is One” rests and is revealed in him, within the innermost point of his heart, and it reaches the very soul, to be
By keeping the mitzvos, turning from evil and doing good, the person becomes a throne for G-d, until His unity is revealed at the innermost point of his heart and reaches the soul itself.


כמו עצמיות אחד ממש וממילא ירגז על הרע שבקרבו כמו רוגז האדם על הפוך בדבר שנוגע לעצמותו ומהותו שבא מרתיחת הדמים
truly like one essence. And then, of itself, he will be angered at the evil within him, like a person’s anger at the opposite of something that touches his essence and being, [anger] that comes from the boiling of the blood,
G-d’s light and the person become, as it were, one essence. Then he is angered by the evil within him, as anyone is angered by what threatens his very self, an anger that comes from the boiling of the blood.


כי הדם הוא הנפש וזהו בחי׳ יצחק ובחי׳ זבחי אלקים רוח נשברה89 וגו׳ דהיינו רוח90 הס״א [הסטרא אחרא] כו׳
for “the blood is the soul.” And this is the level of Yitzchak, and the level of “The offerings of G-d are a broken spirit,” etc., that is, the spirit of the sitra achra (the other side), etc.
Since the blood is the soul, this anger is the level of Yitzchak. The verse “the offerings of G-d are a broken spirit” is read as the breaking of the spirit of the sitra achra.


ומזה יבא לבחי׳ ומדרגת יעקב מדת הרחמנות על נפשו כאשר יראה בה שהיא בתוך ההפכה ואזי ויצעק אל ה׳ בצר לו שממדת הרוגז על הרע בא למדת הרחמנות
From this he will come to the level and rank of Yaakov, the attribute of compassion for his soul, when he sees that it is in the midst of the overthrow. And then “he cries out to G-d in his distress”: from the attribute of anger at evil he comes to the attribute of compassion.
From anger at evil a person moves on to Yaakov’s level, compassion: seeing his soul caught in a place of overthrow, he cries out to G-d. Anger at evil turns into pity for his own soul.


משא״כ כשיש דרך ישר לפני איש לא שייך ונופל עליו לשון רחמנות והרחמנות הוא התחלה והכנה לשמחה שתבוא אח״כ כאשר ישיב ללבו הן אמת כו׳.
Whereas when “a way seems right before a man,” the term “compassion” does not apply or fit him. And compassion is the beginning of, and the preparation for, the joy that will come afterwards, when he takes to heart, “Indeed it is true,” etc.,
Someone whose way seems right in his own eyes feels no need for such compassion. Compassion is the beginning of, and the preparation for, the joy that follows, when he reflects, “Indeed it is true...” as Tanya explains.


כמ״ש בתניא91 ועי״ז תהיה השמחה גדולה לאלהים אשר קדשנו במצותיו בקדש העליון כו׳ כיתרון האור92 הבא מחשך
as is written in the Tanya. And through this, the joy will be great, [joy] in G-d “who has sanctified us with His commandments,” with the supernal holiness, etc., like “the advantage of light” that comes from darkness,
Tanya describes how, after the bitterness, a person comforts himself and comes to true joy. Here the joy is in G-d “who has sanctified us with His commandments,” and it is all the greater because it comes out of darkness, as light is valued most after darkness.


כמ״ש במ״א וזהו בבכי יבאו ובתחנונים אובילם93 וכתיב הלוך ובכה ילכו94 ואת ה׳ אלהיהם יבקשו כי הבכיה לעתיד תתעורר מחמת בחי׳ ראיה וראו כל בשר95 וגו׳
as is explained elsewhere. And this is [the meaning of] “With weeping they will come, and with supplications I will lead them,” and it is written, “They will walk, weeping as they go, and they will seek Havayah their G-d.” For the weeping in the time to come will be aroused by the level of seeing: “and all flesh shall see,” etc.
Yirmeyahu describes the returning exiles as weeping and seeking G-d. In the future, the Alter Rebbe says, this weeping will be aroused by seeing, when “all flesh shall see” G-d’s glory.


ואז יתעורר הרחמנות במאד על העבר והיא התחלת השמחה לשמוח באלהים חיים וקרבת ה׳ יחפץ
And then compassion will be greatly aroused over the past, and this is the beginning of the joy of rejoicing in the living G-d, and he will desire nearness to G-d,
That sight will arouse great compassion over the past, and this compassion is the beginning of joy in the living G-d and of the desire to be near Him.


כמ״ש ואת ה׳ אלהיהם יבקשו ולכן אומרים בתפלת שמונה עשרה סלח לנו כי חטאנו ולא קודם התפלה לפי שעדיין לא קבל עליו מלכות שמים בק״ש [בקריאת שמע]96
as it is written, “and they will seek Havayah their G-d.” Therefore we say in the Shemoneh Esreh prayer, “Forgive us, for we have sinned,” and not before the prayer, because he has not yet accepted upon himself the kingship of Heaven in the reading of the Shema;
This is why “Forgive us, for we have sinned” is said in the Shemoneh Esreh and not before it: until he has accepted G-d’s kingship in the Shema, a person does not yet feel his sin.


משא״כ כשאומר בק״ש [בקריאת שמע] ה׳ אחד דהיינו שיחודו ואחדותו ית׳ מתגלה בתחתונים ואזי רואה בנפשו חטאו וחסרונו שחסר לו אור ה׳ ובהבל בא ובחשך ילך97 ע״כ המו מעיו לו רחם98 ירחמנו
whereas when he says in the Shema, “Havayah is One,” that is, that His unity and oneness, blessed be He, is revealed in the lower realms, then he sees in his soul his sin and his lack: that he lacks the light of G-d, and “he came in futility and goes in darkness.” Therefore “his innards stir for him; he will surely have compassion on him.”
After saying “Havayah is One,” recognizing G-d’s unity revealed below, he sees how he lacks G-d’s light and that he “came in futility and goes in darkness.” Then compassion stirs in him, in Yirmeyahu’s words, “my innards stir for him.”


ואח״כ יוכל לבא לידי שמחה אמיתית ואין לך שמחה אמיתית יותר מזה שכאשר לא נולדה תחלה הרחמנות בנפשו אין זו שמחה אמיתית99 וכמשל התינוק הנולד שבצאתו לאויר העולם הוא צועק תחלה ואח״כ נותנים לו החלב.
And afterwards he can come to true joy, and there is no truer joy than this. For when compassion has not first been born in his soul, it is not true joy. It is like the analogy of a newborn infant: when it comes out into the air of the world it first cries out, and afterwards they give it milk.
Only then can he reach true joy; joy that is not preceded by compassion is not true joy. A newborn, likewise, first cries and only then is given milk.


והנה עיקר השמחה והתענוג הוא מהתבוננות בגדולת ה׳ ואשר בחר בנו מכל העמים וקרבנו לעבודתו ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] שהדדים הם במקום בינה:100
Now, the essence of the joy and the delight comes from contemplating the greatness of G-d, and that He chose us from all the nations and brought us near to His service. Therefore our Sages said that the breasts are in the place of Binah (understanding).
Joy and delight come mainly from contemplating G-d’s greatness and His choosing us. That is why the Alter Rebbe cites the Talmud’s remark that the breasts are “in the place of binah (understanding)”: milk, the image of joy, is placed where contemplation is.




Section 6 · ¶14
Kel Sha-dai
14וזהו וארא אל אברהם אל יצחק ואל יעקב באל שדי.101 פי׳ בבחי׳ והמשכות בחי׳ שדי מל׳ ברכות שדים102103 שהם בחי׳ דדים וחלב להגדיל המדות104 אהבה ויראה כו׳
And this is [the meaning of] “And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Sha-dai”: that is, at the level of, and through the drawings-down of, the level of Sha-dai, from the expression “blessings of the breasts (shadayim),” which are the level of breasts and milk, to make the emotive attributes (middos) grow, love and awe, etc.,
Now the opening verse is explained: G-d appeared to the Avos as Kel Sha-dai, a Name read as related to shadayim, “breasts.” This is the flow of “milk,” joy, that makes the emotive attributes, love and awe, grow.


שהן הם בחי׳ האבות אחר שה׳ אחד בהתגלות לבו בבחי׳ לידה והתגלות לשמח נפשם בתוספת אורה ושמחה להתענג על ה׳ בשמחה ובטוב לבב מרוב כל:
which are the level of the Avos, after “Havayah is One” is revealed in his heart at the level of birth and revelation: to gladden their souls with added light and joy, to delight in G-d with joy and with gladness of heart, out of the abundance of everything.
These attributes are the level of the Avos, love being Avraham and awe Yitzchak. After the “birth,” when “Havayah is One” is revealed in the heart, Kel Sha-dai nourishes them with added light and joy, so that a person delights in G-d with gladness of heart.




Section 7 · ¶15–18
“My Name was not known to them”
15אך ושמי ה׳ לא נודעתי להם. כי הנה אמרו רז״ל [רבותינו זכרונם לברכה] שקיים אברהם אבינו ע״ה [עליו השלום] את כל התורה105 עד שלא נתנה106 והיינו שקיים מעשה המצות מאהבה
But “[by] My Name Havayah I was not known to them.” For our Sages said that Avraham our father, peace be upon him, fulfilled the entire Torah before it was given; that is, he fulfilled the deeds of the mitzvos out of love,
Now the second half of the verse: “My Name Havayah I was not known to them.” The Sages say that Avraham kept the whole Torah before it was given, which the Alter Rebbe explains as performing the mitzvos out of love.


וכמאמר רז״ל [רבותינו זכרונם לברכה] אברהם תיקן תפלת שחרית107 והיינו בחינת המשכת אור ה׳ להיות ה׳ אחד שורה ומתגלה בתחתונים לאהבה את ה׳ אהבה בתענוגים ולעבדו בלב ונפש
as in the saying of our Sages, “Avraham instituted the morning prayer.” This is the level of drawing down the light of G-d, so that “Havayah is One” rests and is revealed in the lower realms, to love G-d with a love of delights and to serve Him with heart and soul.
The Sages also say that Avraham instituted the morning prayer. This is drawing down G-d’s light so that His unity rests in the lower realms, and loving G-d with a love full of delight.


אבל מ״מ כל זה נק׳ עדיין בשם עבודת עבד ששומע בקול רבו ועושה ציוויו מאהבה ובשמחה ובטוב לבב וכן יצחק מיראה ופחד יצחק108 כו׳.
Nevertheless, all this is still called the service of a servant, who obeys his master’s voice and carries out his command out of love, with joy and with gladness of heart. And likewise Yitzchak, out of awe, “the Fear of Yitzchak,” etc.
For all its greatness, this is still the service of a servant, who obeys his master gladly but remains a separate self who serves. Yitzchak served likewise through awe, as the Torah calls G-d “the Fear of Yitzchak.”


אבל משה רבינו ע״ה [עליו השלום] מדה אחרת היתה בו שאמר ונחנו מה109 בחי׳ בטול לגמרי110 לפיכך זכה שנתנה תורה על ידו בבחי׳ דבור
But Moshe our teacher, peace be upon him, had a different quality in him, for he said, “And what are we?”, the level of complete self-nullification (bittul). Therefore he merited that the Torah was given through him, at the level of speech.
Moshe had a different quality, complete self-nullification, expressed in his words “And what are we?” For this reason the Torah was given through him, in the form of speech.


ואמרו רז״ל [רבותינו זכרונם לברכה] שהיתה שכינה מדברת מתוך גרונו של משה111 כי לא שייך בחי׳ אהבה ותענוג רק בבחי׳ התגלות נגלות אור ה׳ להיות השראתו בתחתונים שהם בגדר עלמין מעלה ומטה כו׳
And our Sages said that the Shechinah (Divine Presence) spoke from within the throat of Moshe. For love and delight apply only at the level of the revelation of the revealed light of G-d, so that it dwells in the lower realms, which are within the bounds of worlds, above and below, etc.
The Sages say that the Shechinah spoke from Moshe’s throat. Love and delight belong to the revealed level of G-d’s light, the light that dwells within the worlds, where there is above and below.


אבל דבר ה׳ זו הלכה112 ואורייתא וקוב״ה [וקודשא בריך הוא] כולא חד113 שהוא יחיד ומיוחד ולית מחשבה תפיסא ביה לא שייך בזה שום הרגשת אהבה או תענוג שאינו מרגיש את עצמו כלל
But “the word of G-d: this is halachah,” and “the Torah and the Holy One, blessed be He, are all one,” He who is Single and Unique and whom “no thought can grasp.” In this, no feeling of love or delight applies, for he does not feel himself at all;
The Torah is different: “the word of G-d” is halachah, and the Torah is one with G-d, who is Single and beyond the grasp of thought. In conveying it there is no feeling of love or delight, because the speaker does not feel himself at all.


רק הוא בטל במציאות ואינו תופס מקום לעצמו כלל114 אלא שהוא נמשך אחריו לדבר מה שהוא מדבר
rather, he is nullified in his very existence and takes up no place for himself at all, only he is drawn after Him to speak what He speaks.
He is nullified in his very existence, occupying no place of his own, and is simply drawn after G-d to say what G-d says.


וכמ״ש ואשים דברי בפיך115 ובזה הוא ממשיך המשכת יחודו ואחדותו ית׳ בכבודו ובעצמו כמו קודם שנברא העולם שיתגלה למטה שגם עכשיו העולם כאין ואפס והי׳ [והיה] כלא היה ואין כאן לא מעלה ולא מטה כו׳.
As it is written, “And I have put My words in your mouth.” Through this he draws down His unity and oneness, blessed be He, in His glory and His very Self, as before the world was created, so that it be revealed below that even now the world is as nothing and naught, and it is as though it had never been, and there is here neither above nor below, etc.
As Yeshayahu says, “I have put My words in your mouth.” Through this the person draws down G-d’s own unity, as it was before creation, revealing that even now the world is as nothing and there is neither above nor below.




16ומזה אינו נמשך על נפש האדם בחי׳ אהבה או תענוג רק בחי׳ בטול לגמרי וזהו לשון דבור מלשון ידבר עמים תחתנו116 שהוא ל׳ [לשון] הנהגה והמשכ׳
From this, what is drawn upon a person’s soul is not love or delight but only the level of complete self-nullification (bittul). And this is the term “speech” (dibbur), from the expression “He leads (yadber) peoples under us,” which is a term for leading and drawing,
What this draws upon the soul is not love or delight but total self-nullification. This is why the Torah came as dibbur, “speech,” a word the Alter Rebbe connects with yadber in the verse “He leads peoples under us,” meaning leading and drawing down.


דהיינו שממשיך שיתגלה למטה בבחי׳ היותו יחיד117 שהוא בחי׳ עצמותו ומהותו כביכול ולא בבחי׳ אחד בלבד
that is, he draws [Him] down to be revealed below as He is Single (yachid), which is the level of His essence and being, so to speak, and not only as One (echad).
Speaking Torah draws G-d down to be revealed below as He is Single (yachid), His very essence, and not only as One (echad) within the worlds.


והיינו ע״י התורה דכתיב בה וידבר ה׳ אל משה וגם אינה נקראת בשם עבודת עבד כי כשלומד הדין זה ומדבר דין זה הוא כמלך שמצוה לעשות משפט עמו.
And this is through the Torah, of which it is written, “And G-d spoke to Moshe.” Nor is it called the service of a servant: for when one studies this law and speaks this law, he is like a king who commands that judgment be executed for his people.
This happens through the Torah, whose laws are introduced again and again with “And G-d spoke to Moshe.” Such study is not a servant’s service: one who learns and states a law is like a king issuing a decree for his people.




17ולכן אמרו מאן מלכי רבנן118 ואמרו מתניתא מלכתא119 שהרי הוא כאומר דבר המלך בלבד ואינו עושה כלום ואינו מדבר דברי עצמו כלל
Therefore they said, “Who are kings? The Rabbis,” and they said, “The Mishnah is a queen.” For he is like one who only states the word of the king: he does nothing and does not speak his own words at all.
This is why the Talmud calls the Rabbis “kings” and the Mishnah a “queen.” One who states Torah law is like one who announces the king’s word: he adds nothing of his own.


כמו העבד העושה צווי רבו שהרי הוא העושה והמקיים דבר המלך ודתו ואפילו עושה מאהבה בתענוגים אעפ״כ [אף על פי כן] יש מי שאוהב120 כו׳ ולפי שלא נתנה תורה להאבות עדיין
[He is not] like the servant who carries out his master’s command, for [the servant] is the one who does and fulfills the king’s word and his decree; and even when he does it out of a love of delights, nevertheless there is one who loves, etc. And because the Torah had not yet been given to the Avos,
A servant, by contrast, is the one who carries out the king’s decree, so even when he serves out of delight he remains a self who loves. Because the Avos lived before the Torah was given, their service, however lofty, was of this kind.


לכן כתיב ושמי ה׳ לא נודעתי להם לא הודעתי אין כתיב כאן121 אלא נודעתי122 שאלו כתיב הודעתי היה משמע דקאי על שמי ה׳
therefore it is written, “[by] My Name Havayah I was not known (noda’ti) to them.” It does not say here “I did not make known (hoda’ti),” but “I was not known.” For had it said “I did not make known,” it would imply that it refers to “My Name Havayah.”
Hence the verse: “My Name Havayah I was not known (noda’ti) to them.” It does not say “I did not make known (hoda’ti),” which would mean only that the Name Havayah was not taught to them.


אבל עכשיו דכתיב לא נודעתי פי׳ שאני בעצמי לא נודעתי להם דהיינו בבחי׳ אני בעצמי בחי׳ יחיד.
But now that it says “I was not known,” it means that I Myself was not known to them: that is, the level of “I Myself,” the level of Single (yachid).
The passive “I was not known” means that G-d Himself, His essence, was not known to them. This is the level of yachid, which was revealed through the Torah given by way of Moshe.




18וזהו והיו הדברים האלה אשר אנכי מצוך היום123 פי׳ אנכי מי שאנכי דהיינו בחי׳ יחיד124 משא״כ אצל ואהבת כתיב ואהבת את125 ה׳ אלקיך
And this is [the meaning of] “And these words which I (Anochi) command you today shall be”: Anochi means “I, who I am,” that is, the level of Single (yachid). Whereas with “And you shall love,” it is written, “And you shall love Havayah your G-d.”
The command “these words which I (Anochi) command you” uses Anochi, read as “I, who I am”: G-d’s own Self, the level of yachid. The command to love, by contrast, speaks of “Havayah your G-d.”


אבל התורה היא נמשכה למעלה מבחי׳ הוי״ה דהיינו בחינת לפני ה׳ וכו׳ הוא בחינת אנכי מי שאנכי126 כמ״ש במ״א:
But the Torah is drawn from above the level of Havayah, that is, the level of “before Havayah,” etc., which is the level of “I, who I am,” as is explained elsewhere.
Love is tied to the Name Havayah, but the Torah comes from above that Name, from “before Havayah,” the level of “I, who I am.” So the maamar ends where it began: the Torah reveals what even the Avos did not know.



In one’s avodah
Arouse the love of G-d that is hidden in every Jewish heart until it is felt and revealed, rather than keeping the mitzvos coldly, by rote. Let that love grow until it becomes anger at the evil within you, and then compassion for your own soul when you see how far it is from G-d’s light, as we ask “Forgive us” only after accepting G-d’s kingship in the Shema; that compassion opens the way to true joy in G-d. And when you study and speak Torah, speak it as the King’s own word, without a sense of self.
Questions for discussion
	Why does the Alter Rebbe ask why the Shema says “One” rather than “Single,” and what does each word express?
	In what ways is a Jew in exile like a fetus that has every organ but does not use them, and what turns this into “birth”?
	Why must compassion for one’s own soul come before true joy, and how is this reflected in the order of the prayers?
	What is the difference between serving G-d out of love, as the Avos did, and the self-nullification through which the Torah was given?
	How does speaking words of Torah make a person like a king rather than a servant?

Sources and references
Notes
Paragraph 1
1וארא אל אברהם
The Mitteler Rebbe’s transcript (hanachah) of this maamar is printed there, with an explanation of it and an abridgment by the Tzemach Tzedek of that transcript.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ב ע׳ קלד. ביאור בע׳ קלז. ושם ע׳ רצא קיצור לכ״ק אדמו״ר הצ״צ [על הנחת כ״ק אדה״א]. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות באוה״ת וארא ע׳ קלט, וע׳ קמ. כרך ז ע׳ ב׳תקמט. עוד הגהות בע׳ ב׳תקפד. כרך ח ע׳ ב׳תתסה. ד״ה דודי לי ואני לו בסה״מ תרכ״ז ע׳ רכב. לכללות מאמר זה ראה ד״ה ועברתי בארץ מצרים תרמ״ד סעי׳ ו (הוצאת תשס״ב ע׳ שלז ואילך). ובד״ה וארא תשכ״ז. תשל״ט. תשמ״ה. ד״ה כי כאשר תשמ״ז.
2וארא אל אברהם
G-d tells Moshe, “I appeared to Avraham, to Yitzchak and to Yaakov as Kel Sha-dai, but by My Name Havayah I was not known to them.” The whole maamar explains this verse: first its opening word, and at the end the Name that the Avos did not know.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ג.
3וארא יש בו ב׳ פירושים
The opening of this maamar is explained there at length.
Kehot’s noteתחילת המאמר נתבאר בארוכה בספר השיחות תשמ״ט ע׳ 189.
4א׳ לשון עבר שנתגלה לאבות
That maamar notes that this first reading, the past tense, is the plain meaning of the verse as Rashi explains it.
Kehot’s noteכפשוטו של מקרא בפרש״י — ד״ה וארא תשל״ט.
5והב׳ . . שתמיד יש בחינה זו
The note points there on the second reading, that this level is always present.
Kehot’s noteראה לקו״ש ח״י ע׳ 97. בד״ה וארא תשל״ח ”והיינו שהענין דוארא הי׳ (לא רק אצל האבות, כ״א גם) בזמן משה רבינו וגם ישנו עתה בזה״ז”. ”ומאחר ושני הפירושים ה״ה בתיבה אחת וענין אחד הרי מובן שיש להם שייכות זה לזה. והיינו שבאותו האופן שהי׳ הענין דוארא אצל האבות, באותו האופן הוא גם תמיד בכל אחד מבני ישראל” — ד״ה וארא תשל״ד (מהנחה בלתי מוגה).
6שו״ה זו בכל — בכל זמן
This manuscript has the words “at every time” here.
Kehot’s noteכ״ה בבוך 633. אבל באוה״ת וארא כרך ח ע׳ ב׳ תתסה (שנדפס מגוכתי״ק הצ״צ עם הגהות) ליתא תי׳ אלו.
7אין קורין אבות
The Sages taught, “Only three are called Avos, and only four are called Imahos (Matriarchs).” The maamar uses it to show that the Avos are fathers of the whole people, whose level passes to every Jew.
Berakhot 16b:13–14ברכות ט״ז ב:י״ג-י״ד
תָּנוּ רַבָּנַן: אֵין קוֹרִין ״אָבוֹת״ אֶלָּא לִשְׁלֹשָׁה, וְאֵין קוֹרִין ״אִמָּהוֹת״ אֶלָּא לְאַרְבַּע. אָבוֹת מַאי טַעְמָא? אִילֵּימָא מִשּׁוּם דְּלָא יָדְעִינַן אִי מֵרְאוּבֵן קָא אָתֵינַן אִי מִשִּׁמְעוֹן קָא אָתֵינַן, אִי הָכִי אִמָּהוֹת נָמֵי לָא יָדְעִינַן אִי מֵרָחֵל קָא אָתֵינַן אִי מִלֵּאָה קָא אָתֵינַן! אֶלָּא, עַד הָכָא חֲשִׁיבִי, טְפִי לָא חֲשִׁיבִי.
Our Rabbis have taught : We restrict the name "Patriarch" to three, and "Matriarch" to four. Why is the name "Patriarch" [restricted to three]? Is it because we are not certain whether we are descended from Reuben or Simeon ? If so, in the case of the Matriarchs we are not certain whether we are descended from Rachel or Leah ! But up to here they were esteemed sufficiently [to be called "Patriarchs"] ; their successors were not so esteemed.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות טז, ב.
Paragraph 2
8שבחי׳ האבות היא ירושה לבניהם
The note points there on the level of the Avos as an inheritance for their children.
Kehot’s noteראה לקו״ש ח״י ע׳ 97.
9לכל חד לפום שיעורא דילי׳
The Zohar describes how many places are prepared for the Holy One, blessed be He, in the World to Come, in all of which He settles the righteous, “each one according to his level, as is fitting for him.” The Kehot note gives it beside the passage above.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteבלקו״ת במדבר א, א מציין לזח״א קג, ב. וראה זח״א קכט, ב. לקו״ת מסעי פה, ב.
10לכל חד לפום שיעורא דיליה
On “Her husband is known in the gates,” the Zohar says that the Holy One, blessed be He, is known and cleaved to by each one “according to what he measures in his heart,” as far as he is able. The maamar applies the phrase to the inheritance of the Avos: each receives according to his measure.
Zohar, Vayera 9:153–164ספר הזהר, וירא ט׳:קנ״ג-קס״ד
But of a truth the Holy One makes Himself known to every one according to the measure of his understanding and his capacity to attach himself to the spirit of Divine wisdom; and thus “Her husband is known”, not “in the gates” (bishe’arim), but, as we may also translate, “by measure”, though a full knowledge is beyond the reach of any being.’ R. Simeon said: ‘The “gates” mentioned in this passage are the same as the gates in the passage, “Lift up your heads, O ye gates” (Ps. 24, 7), …
The Zohar; London, Soncino Press, 1933 (Public Domain)
11ולכן אומרים אלקי אבותינו אלקי אברהם
The note points there on why we say “G-d of our fathers, G-d of Avraham.”
Kehot’s noteראה בספר השיחות תשמ״ט ח״א ע׳ 189 הערה 13.
12“These are the sons of Israel: Reuven, Shimon, Levi and Yehudah, Yissachar and Zevulun.” The Alter Rebbe names the first three tribes as examples of levels that are found only in some people.
I Chronicles 2:1דברי הימים א ב׳:א׳
אֵלֶּה בְּנֵי יִשְׂרָאֵל רְאוּבֵן שִׁמְעוֹן לֵוִי וִיהוּדָה יִשָּׂשכָר וּזְבֻלוּן:
These are the sons of Israel: Reuben, Simeon, Levi, and Judah, Issachar, and Zebulun;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13יש לך אדם שאין בו כלל בחי׳ ומדריגות אלו
It explains that the meaning is that a person may lack the levels of all the tribes, unlike the Avos, all three of whose levels must be in every Jew.
Kehot’s noteהכוונה, שאין בו הבחי׳ של כל השבטים. ודלא כהאבות, שבחי׳ כל ג׳ האבות צ״ל בכ״א. — לקו״ש ח״ו ע׳ 11 הערה 39. חט״ו ע׳ 360.
14משא״כ בחי׳ האבות
The note points there on the level of the Avos in every Jew.
Kehot’s noteע׳ לקו״ש ח״ד ע׳ 1068 הערה יב.
Paragraph 3
15ולהבין ענין גילוי זה
This manuscript adds “(of va’eira, etc.),” making explicit that the revelation in question is the one in the word va’eira.
Kehot’s noteבבוך באב׳ 17 כו, א נוסף: (דוארא כו׳).
16הגלות נמשל לעבור
The note lists it among the places where the comparison of exile to pregnancy is explained.
Zohar III, 50aזח״ג נ, א
Kehot’s noteזח״ג נ, א. ביאוה״ז לאדה״א מז, ג ואילך. ע׳ מאמרי אדה״ז פרשיות ח״א ע׳ רט. שם ח״ב ע׳ תקיא ובהמ״מ שם. מאמרי אדה״א דברים ח״א ע׳ לב ובמ״מ לשם. אוה״ת שמות ע׳ נט. קלט. ביאורי הזהר לכ״ק אדמו״ר הצ״צ ע׳ רכא. ראה גם אוה״ת ויקרא כרך ד ע׳ א׳מב. בסה״מ תרכ״ז ע׳ רכג. וראה לקמן נח, ד בשם הפרע״ח שער חג המצות פ״א.
17כי חלה גם ילדה
“Who has heard such a thing?... For Zion labored and also gave birth to her children.” The prophet portrays the final redemption as a birth, which is how the maamar describes the days of Mashiach.
Isaiah 66:8ישעיהו ס״ו:ח׳
מִי־שָׁמַע כָּזֹאת מִי רָאָה כָּאֵלֶּה הֲיוּחַל אֶרֶץ בְּיוֹם אֶחָד אִם־יִוָּלֵד־גּוֹי פַּעַם אֶחָת כִּי־חָלָה גַּם־יָלְדָה צִיּוֹן אֶת־בָּנֶיהָ:
Who hath heard such a thing? Who hath seen such things? Is a land born in one day? Is a nation brought forth at once? For as soon as Zion travailed, She brought forth her children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, ח.
18כי באו בנים עד משבר
Chizkiyahu’s message to Yeshayahu during the Assyrian siege: “This day is a day of distress... for children have come to the birthstool, and there is no strength to give birth.” Israel’s distress is pictured as a birth that has not yet happened.
Isaiah 37:3ישעיהו ל״ז:ג׳
וַיֹּאמְרוּ אֵלָיו כֹּה אָמַר חִזְקִיָּהוּ יוֹם־צָרָה וְתוֹכֵחָה וּנְאָצָה הַיּוֹם הַזֶּה כִּי בָאוּ בָנִים עַד־מַשְׁבֵּר וְכֹחַ אַיִן לְלֵדָה:
And they said unto him: ‘Thus saith Hezekiah: This day is a day of trouble, and of rebuke, and of contumely; for the children are come to the birth, and there is not strength to bring forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לז, ג.
19וכח אין ללידה
These manuscripts add: “(and so it is implied in the Mishnah, chapter 4 of Berakhos: ‘even at the time that You are filled with wrath (evrah) against them, like a pregnant woman (ubarah),’ etc.)”.
Kehot’s noteבבוך באב׳ 17. 170 נוסף: (וכ״מ במשנה פ״ד דברכות אפילו בשעה שאתה מתמלא עליהם עברה כאשה עוברה כו׳): וכן.
Paragraph 4
20ומולדותיך ביום הולדת אותך
“And as for your birth, on the day you were born your navel was not cut, nor were you washed in water...” Yechezkel pictures the nation at its beginning as an abandoned newborn; the Alter Rebbe applies it to the redemption from Egypt as a birth.
Ezekiel 16:4יחזקאל ט״ז:ד׳
וּמוֹלְדוֹתַיִךְ בְּיוֹם הוּלֶּדֶת אוֹתָךְ לֹא־כׇרַּת שׇׁרֵּךְ וּבְמַיִם לֹא־רֻחַצְתְּ לְמִשְׁעִי וְהׇמְלֵחַ לֹא הֻמְלַחַתְּ וְהׇחְתֵּל לֹא חֻתָּלְתְּ:
And as for thy nativity, in the day thou wast born thy navel was not cut, neither wast thou washed in water for cleansing; thou was not salted at all, nor swaddled at all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל טז, ד.
21אמרו רז״ל דרש
The manuscript adds the source: “(in chapter 3 of Niddah), in the name of Rabbi Simlai.”
Kehot’s noteבבוך הנ״ל נוסף: (בפ״ג דנדה) בשם ר׳ שמלאי.
22דרש ר׳ שמלאי
Rabbi Simlai taught that the fetus is folded like a writing tablet, its head between its knees, its mouth closed and its navel open, eating from what its mother eats; when it comes out into the air of the world, the closed opens and the open closes. The maamar builds its analogy of exile on this description.
Niddah 30b:18נדה ל׳ ב:י״ח
דָּרֵשׁ רַבִּי שִׂמְלַאי: לְמָה הַוָּלָד דּוֹמֶה בִּמְעֵי אִמּוֹ — לְפִנְקָס שֶׁמְּקוּפָּל, וּמוּנָּח יָדָיו עַל שְׁתֵּי צְדָעָיו, שְׁתֵּי אֲצִילָיו עַל שְׁתֵּי אַרְכוּבּוֹתָיו, וּשְׁנֵי עֲקֵבָיו עַל שְׁתֵּי עַגְבוֹתָיו, וְרֹאשׁוֹ מוּנָּח לוֹ בֵּין בִּרְכָּיו, וּפִיו סָתוּם, וְטַבּוּרוֹ פָּתוּחַ. וְאוֹכֵל מִמַּה שֶּׁאִמּוֹ אוֹכֶלֶת, וְשׁוֹתָה מִמַּה שֶּׁאִמּוֹ שׁוֹתָה, וְאֵינוֹ מוֹצִיא רְעִי שֶׁמָּא יַהֲרוֹג אֶת אִמּוֹ. וְכֵיוָן שֶׁיָּצָא לַאֲוִיר הָעוֹלָם — נִפְתָּח הַסָּתוּם, וְנִסְתָּם הַפָּתוּחַ, שֶׁאִלְמָלֵא כֵּן אֵינוֹ יָכוֹל לִחְיוֹת אֲפִילּוּ שָׁעָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב. ראה ד״ה למה הולד במאמרי אדה״ז על מארז״ל ע׳ קל.
23ראשו בין ברכיו
The note points there on the fetus whose head is between its knees.
Kehot’s noteראה ד״ה בלילה ההוא תשד״מ. ראה תו״ח שמות מד, סע״ב. ספהמ״צ להצ״צ עז, סע״א ואילך. אוה״ת שמיני ע׳ לה ובכ״מ.
24ואוכל ממה שאמו אוכלת
There it is added: “(and not the milk, which comes after the refining, pure and clean).”
Kehot’s note(ולא החלב שהוא לאחר הבירור הזך והנקי) — מאמרי אדה״ז על מארז״ל ע׳ קלא.
25רק דרך הטבור
There, on “It shall be healing to your navel,” the Alter Rebbe distinguishes outer eating, through the mouth, which needs refining step by step, from inner eating: the fetus, whose mouth is closed, receives through its open navel only the most refined, inner part of what its mother eats, and from this it grows during the nine months.
Kehot’s noteראה לקמן קכד, ב.
26כמ״ש רז״ל
A man told Rava that he had heard a baby cry on Friday although it was born only on Shabbos; Rava ruled that it had already put its head out, so its circumcision was not on its proper day and could not override Shabbos. The maamar takes the cry as the sign of birth.
Niddah 42bנדה מ״ב ב
Chullin 72aחולין ע״ב א
Kehot’s noteנדה מב, ב. וראה חולין עב, א.
Paragraph 5
27וככל המשל הזה
It notes that the analogy mentions the organs of breathing while the application does not explain them, and explains: as the fetus has organs of breathing that do not yet act, so in exile a person’s powers do not act, until his service lacks vitality and is “a commandment of men learned by rote.”
Kehot’s noteבד״ה וארא תשל״ט (מהנחה בלתי מוגה): שבהמשל מובא גם ע״ד אברי הנשימה, אך בהנמשל אינו מבארם. ומבאר זה ע״פ המבואר בתו״א מקץ לו, ב כי נשמה הוא מלשון נשימה שבאדם שהיא בחי׳ רצוא ושוב. ועד״ז באדם צ״ל העבודה בבחי׳ רצוא והעבודה בבחי׳ שוב, וזהו שהגלות נמשל לעיבור בענין אברי הנשימה, דכמו שבעיבור ישנו חתוך כל האברים גם אברי הנשימה, אך אינם פועלים פעולתם, עד״ז הוא גם בזמן הגלות (הנמשל לעיבור) דהכחות אינם פועלים פעולתם, ועד שהעבודה אינו בחיות כ״א כענין שנאמר ותהי יראתם אותי מצות אנשים מלומדה. ע״ש בארוכה.
28ה׳ ממרום ישאג
“G-d roars from on high, and from His holy dwelling He gives forth His voice.” Following the Zohar, the maamar reads it as G-d withdrawing on high during exile.
Jeremiah 25:30ירמיהו כ״ה:ל׳
וְאַתָּה תִּנָּבֵא אֲלֵיהֶם אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה וְאָמַרְתָּ אֲלֵיהֶם ה׳ מִמָּרוֹם יִשְׁאָג וּמִמְּעוֹן קׇדְשׁוֹ יִתֵּן קוֹלוֹ שָׁאֹג יִשְׁאַג עַל־נָוֵהוּ הֵידָד כְּדֹרְכִים יַעֲנֶה אֶל כׇּל־יֹשְׁבֵי הָאָרֶץ:
Therefore prophesy thou against them all these words, and say unto them: The L-RD doth roar from on high, And utter His voice from His holy habitation; He doth mightily roar because of His fold; He giveth a shout, as they that tread the grapes, Against all the inhabitants of the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כה, ל.
29כמ״ש בזהר דסליק קוב״ה לעילא
The Zohar reads “for he is not” as “because the holy King had ascended on high, on high, and was not found within her”; that is why the verse says einenu, “he is not,” rather than einam, “they are not.”
Zohar I, 210aזח״א רי, א
Zohar III, 20bזח״ג כ, ב
Kehot’s noteזח״א רי, א. זח״ג כ, ב. עה, א. ע׳ בסידור ע״פ יתום ואלמנה. מובא גם בלקו״ת נצבים מח, סע״א ואילך. שה״ש מה, א. אוה״ת שה״ש כרך ב ע׳ תקו. תתצו.
30דסליק קוב״ה לעילא
The Zohar there describes the time when “the King has ascended on high, on high,” and people cry out and He does not heed them, and it cites from the same verse, “He shall surely roar over His dwelling.”
Zohar, Achrei Mot 54:332–56:340ספר הזהר, אחרי מות נ״ד:של״ב-נ״ו:ש״מ
1The first 18 lines of the Hebrew text are not found in our translation.THE NAKEDNESS OF THY FATHER’S WIFE SHALT THOU NOT UNCOVER. Who is meant by thy father’s wife? Said R. Simeon: ‘We have learnt: As long as the Matrona is with the King and giveth suck to thee, she is called “thy mother”. Now, however, that she is banished with thee and is removed from the King, she is called “thy father’s wife”. She is his wife, because he has not divorced her, although she is in exile. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
31רחל מבכה על בני׳
“A voice is heard in Ramah... Rachel weeps for her children; she refuses to be comforted for her children, for he is not.” (In the Kehot edition’s numbering, 31:14.) The singular “he is not” is the word the Zohar interprets.
Jeremiah 31:15ירמיהו ל״א:ט״ו
כֹּה אָמַר Havayah קוֹל בְּרָמָה נִשְׁמָע נְהִי בְּכִי תַמְרוּרִים רָחֵל מְבַכָּה עַל־בָּנֶיהָ מֵאֲנָה לְהִנָּחֵם עַל־בָּנֶיהָ כִּי אֵינֶנּוּ:
Thus saith the L-RD: A voice is heard in Ramah, Lamentation, and bitter weeping, Rachel weeping for her children; She refuseth to be comforted for her children, Because they are not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, יד. וראה אוה״ת פ׳ שלח ע׳ תסז.
32והשמן לב העם
“Make the heart of this people fat, make its ears heavy and seal its eyes.” The maamar uses it for the dulled perception of exile, in which the world seems to stand on its own.
Isaiah 6:10ישעיהו ו׳:י׳
הַשְׁמֵן לֵב־הָעָם הַזֶּה וְאׇזְנָיו הַכְבֵּד וְעֵינָיו הָשַׁע פֶּן־יִרְאֶה בְעֵינָיו וּבְאׇזְנָיו יִשְׁמָע וּלְבָבוֹ יָבִין וָשָׁב וְרָפָא לוֹ:
Make the heart of this people fat, and make their ears heavy, and shut their eyes; lest they, seeing with their eyes, and hearing with their ears, and understanding with their heart, return, and be healed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, י.
33בשמים ממעל ועל הארץ מתחת אין עוד
“Know this day and take it to your heart that Havayah is G-d in the heavens above and on the earth below; there is nothing else.” This is the truth that, in exile, eyes do not see.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34כרשפי אש שלהבת
“For love is strong as death... its flashes are flashes of fire, a flame of G-d.” The maamar borrows the image for a love of G-d that is felt in the heart.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ותהי יראתם אותי
G-d says the people honor Him with mouth and lips while their heart is far from Him, “and their fear of Me is a commandment of men learned by rote.” The maamar calls such cold, mechanical observance the essence of spiritual exile.
Isaiah 29:13ישעיהו כ״ט:י״ג
וַיֹּאמֶר אֲדֹ־נָי יַעַן כִּי נִגַּשׁ הָעָם הַזֶּה בְּפִיו וּבִשְׂפָתָיו כִּבְּדוּנִי וְלִבּוֹ רִחַק מִמֶּנִּי וַתְּהִי יִרְאָתָם אֹתִי מִצְוַת אֲנָשִׁים מְלֻמָּדָה:
And the L-rd said: Forasmuch as this people draw near, and with their mouth and with their lips do honour Me, But have removed their heart far from Me, And their fear of Me is a commandment of men learned by rote;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כט, יג.
Paragraph 6
36בקרב איש ולב עמוק
The psalm speaks of “the inner part of a man, and a deep heart.” The maamar borrows the phrase for G-d’s light revealed in the innermost heart.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ונגלה כבוד ה׳
“And the glory of G-d shall be revealed, and all flesh together shall see.” The maamar takes it as the open revelation of the days of Mashiach, the birth that follows the pregnancy of exile.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
38כי עין בעין יראו
“For they shall see eye to eye, when G-d returns to Zion.” Seeing, and not only knowing, marks the future revelation.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
39הוא תלוי במעשינו ובעבודתנו
It explains that pregnancy here is Netzach, Hod and Yesod: the fetus’s head is between its knees, it eats through the navel and has no taste in its food; in service this is action alone, which is Netzach and Hod, “as explained in the maamar Va’eira.”
Kehot’s noteבאוה״ת שה״ש כרך ב ע׳ תרד מבאר שכאן הכוונה: ”עיבור הוא נה״י שהולד ראשו בין ברכיו ואוכל דרך הטבור ואין טעם במאכל כי חך אוכל יטעם, וענין בחי׳ זו בעבודה היינו רק בחי׳ מעשה שהוא נו״ה, כן נתבאר בד״ה וארא”. וכן הלשון בתניא רפל״ז. וראה משיחת ש״פ וארא תשמ״ט סה״ש תשמ״ט ע׳ 197 הערה 70 שהמקור לדיוק לשון אדה״ז מעשינו ועבודתינו הוא מדיוק לשון הרמב״ם בפ״י מהלכות תשובה ע״ש.
Paragraph 7
40שמע ישראל . . ואהבת וגו׳
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The paragraph asks why the Shema says “One” and not “Single.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
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Kehot’s noteדברים ו, ד.
41כי הנה צ״ל מלת אחד
At Tazria 23c, “Havayah is One” is explained as the true union of the attributes through the Infinite Light: the ches of echad stands for the seven heavens and the earth, above and below, and the dalet for the four directions, all united in One.
Kehot’s noteראה לקו״ת תזריע כג, ג. בלק ע, א. ואתחנן ד״ה שמע ישראל. מאמרי אדה״ז על מארז״ל ע׳ קי. מאמרי אדה״א בראשית ע׳ תק. תו״ח שמות (אותיות מרובעות) מז, א ואילך. אוה״ת פ׳ ואתחנן ע׳ ריא וע׳ תכט ההפרש בין אחד ליחיד. בראשית כרך ז תתנד, ב. תתשנט, א ואילך. תתרלא, א. שבועות ע׳ רב. אמרי בינה שער הק״ש פ״ח. שרש מצות התפלה פי״א קכד, א. סה״מ תרכ״ז (הוצאת תש״ס) ע׳ קע. סה״מ תרנ״ד ע׳ נו. סה״מ תש״ח ע׳ 244. ד״ה על שלשה דברים תרנ״א. וראה בסה״מ תקס״ב ע׳ רמט בשם חובת הלבבות. ד״ה דודי לי פ׳ אחרי תשכ״ז. ד״ה אתה אחד תשכ״ט (סה״מ מלוקט ח״ד ע׳ סט). לקו״ש חי״א ע׳ 11. חי״ב ע׳ 66. המבואר כאן בין אחד ויחיד — אינו נזכר בהנחת כ״ק אדה״א בסה״מ תקס״ב.
42ראובן אחד
In Yechezkel’s plan of the future city the gates bear the names of the tribes: “the gate of Reuven, one; the gate of Yehudah, one; the gate of Levi, one.” Reuven is “one” among many.
Ezekiel 48:31יחזקאל מ״ח:ל״א
וְשַׁעֲרֵי הָעִיר עַל־שְׁמוֹת שִׁבְטֵי יִשְׂרָאֵל שְׁעָרִים שְׁלוֹשָׁה צָפוֹנָה שַׁעַר רְאוּבֵן אֶחָד שַׁעַר יְהוּדָה אֶחָד שַׁעַר לֵוִי אֶחָד:
and the gates of the city shall be after the names of the tribes of Israel; three gates northward: the gate of Reuben, one; the gate of Judah, one; the gate of Levi, one;
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Kehot’s noteראה יחזקאל מח, לא: שער ראובן אחד. שער יהודה אחד שער לוי אחד. ראה דרך מצותיך קכד, א ואילך.
43בנך יחידך
“Take your son, your only one (yechidecha), whom you love, Yitzchak.” Yitzchak is called by the word for “only one,” which the Shema could have used.
Genesis 22:2בראשית כ״ב:ב׳
וַיֹּאמֶר קַח־נָא אֶת־בִּנְךָ אֶת־יְחִידְךָ אֲשֶׁר־אָהַבְתָּ אֶת־יִצְחָק וְלֶךְ־לְךָ אֶל־אֶרֶץ הַמֹּרִיָּה וְהַעֲלֵהוּ שָׁם לְעֹלָה עַל אַחַד הֶהָרִים אֲשֶׁר אֹמַר אֵלֶיךָ:
And He said: ‘Take now thy son, thine only son, whom thou lovest, even Isaac, and get thee into the land of Moriah; and offer him there for a burnt-offering upon one of the mountains which I will tell thee of.’
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Kehot’s noteבראשית כב, ב.
44הוי לי׳ למימר ה׳ יחיד
The Zohar asks what “One” in the Shema means and answers that it is the union of the Holy One, blessed be He, with the Congregation of Israel. While Israel is in exile and the Holy One, blessed be He, has ascended on high, on high, He is not called One, until “on that day Havayah will be One.”
Zohar III, 7bזח״ג ז, ב
Kehot’s noteראה זח״ג ז, ב. אוה״ת דרושים לחג השבועות ע׳ רב מביא זה וז״ל: ומתורץ בזה הקושיא שהק׳ בתו״א בד״ה וארא למה לא נאמר ה׳ יחיד, ולפמ״ש י״ל כי מן ז׳ רקיעים והארץ וד״ר אשר הוא ית׳ אלופו ש״ע אנו מכירים כחו כו׳ לכן נא׳ ה׳ אחד, והיינו ג״כ מה שפי׳ בת״א ה׳ אחד שז׳ רקיעים והארץ וד׳ רוחות העולם בטלים אצלו כו׳ עכ״ל. קטע זה מובא באוה״ת שה״ש כרך א ע׳ קלב.
45לגבי קוב״ה מצד עצמותו ומהותו . . שהרי הוא יחיד ומיוחד
This passage is quoted there.
Kehot’s noteמובא באוה״ת שה״ש כרך ב ע׳ תרכו.
46שהוא אחד בשבעה רקיעים
The note points to the Alter Rebbe’s ruling in the laws of reciting the Shema for this teaching on “One.”
Kehot’s noteראה שו״ע אדה״ז או״ח סי׳ סא סעי׳ ו. לקו״ת תזריע צג, ג.
47ואינון מתיחדין באחד
In its passage on the mystery of Shabbos, said before the Friday-night prayers, the Zohar says that the supernal attributes “are united above in One,” and the Shechinah is united below in the mystery of One. The maamar borrows the words for the six dimensions of the world, united in One through their nullification.
Zohar, Terumah 13:153–14:164ספר הזהר, תרומה י״ג:קנ״ג-י״ד:קס״ד
The Holy One, blessed be He, who is One above, does not take His seat upon the Throne of Glory, until She has entered within the mystery of the One in accordance with His very essence of Oneness, to be the One in One. This, as we have said, is the significance of the words: “The L-rd is One, and His Name is One.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
48וצבא השמים
“You alone are G-d... You give life to them all, and the host of the heavens bow down to You.” The bowing of the heavenly hosts shows creation nullified before G-d’s light.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
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Kehot’s noteנחמי׳ ט, ו.
49דהיינו בחי׳ מעלה ומטה
This passage is quoted there.
Kehot’s noteמובא באוה״ת וירא כרך ד תשלט, א.
50כי גבוה מעל גבוה וגו׳
“For one higher than the high watches, and there are higher ones over them.” The maamar borrows the phrase for the endless levels of higher and lower in the spiritual worlds.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
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Kehot’s noteע״פ קהלת ה, ז. בבוך 633: כו׳.
51חסד דרועא ימינא
In Eliyahu’s opening prayer in the Tikkunei Zohar (Patach Eliyahu), the Sefiros are pictured as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the body.” The maamar links the two arms with south and north.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
52כחשיכה כאורה
“Even darkness is not dark for You... darkness is as light.” The maamar uses it to say that before G-d above and below are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
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53ומעלה ומטה שוין
The note points there for the precise meaning of the words “above and below.”
Kehot’s noteראה ד״ה ציון במשפט תפדה תש״מ בדיוק הלשון מעלה ומטה. באוה״ת נ״ך כרך א ע׳ תו, ובספר החקירה עו, א, ובאוה״ת יחזקאל ע׳ תו מפרש כ״ק אדמו״ר הצ״צ וז״ל: ”ור״ל אף לא מעלה ומדרגה ולא כמ״ש המו״נ שנק׳ הוא ית׳ מקום ע״ש המעלה ומדרגה, כי בחי׳ מעלה ומדרגה שייך רק בהנמצאים וע״ס, אבל אצלו ית׳ שוה המעלה עם המטה כנ״ל ועמ״ש מענין זה בלק״ת גבי פסח בד״ה מצה זו כו׳”. ע״ש בארוכה. ולקמן סה, ב.
54משא״כ לגבי קוב״ה . . וגדר עלמין כלל
This passage is copied there word for word, with a reference to Likkutei Torah, Beha’aloscha 29d.
Kehot’s noteהלשון נעתק באוה״ת נ״ך כרך ג ע׳ א׳שצה ומציין ללקו״ת פ׳ בהעלותך כט, ד. וראה גם סה״מ תר״ל ע׳ קצז.
55כי נשגב שמו לבדו
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is upon earth and heaven.” Only His splendor, a radiance, relates to the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
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Kehot’s noteתהלים קמח, יג. וראה לעיל לד, ד. לקו״ת אמור לא, ג.
56מלא כל הארץ כבודו
The seraphim call, “Holy, holy, holy... the whole earth is full of His glory.” It is said in the Kedushah, and the maamar contrasts it with the angels’ question, “Where is the place of His glory?”
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
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57לך ה׳ הגדולה
David’s blessing: “Yours, G-d, are the greatness, the might, the beauty, the victory and the splendor, for all in the heavens and on the earth.” The maamar reads it as saying that these attributes are nullified before G-d.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
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Kehot’s noteדה״א כט, יא.
Paragraph 8
58בימי הגלות סליק קוב״ה
This passage is quoted there.
Kehot’s noteמובא באוה״ת פ׳ וירא כרך ד תשס, א.
59סליק קוב״ה . . לגבי בחי׳ מהותו ועצמותו
Or HaTorah refers to this passage there.
Kehot’s noteבאוה״ת מג״א ע׳ ג׳ מציין לכאן.
60ביום ההוא יהי׳ ה׳ אחד
“And G-d will be King over all the earth; on that day Havayah will be One and His Name One.” The maamar reads it as the open revelation of G-d’s unity in the future.
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
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Kehot’s noteזכרי׳ יד, ט.
61אטו האידנא לאו אחד
On Zechariah’s verse the Talmud asks, “Is He then not One now?” and answers that this world is not like the world to come. The maamar answers that in exile His unity is not openly seen.
Pesachim 50a:16–17פסחים נ׳ א:ט״ז-י״ז
״וְהָיָה ה׳ לְמֶלֶךְ עַל כׇּל הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד״. אַטּוּ הָאִידָּנָא לָאו אֶחָד הוּא? אָמַר רַבִּי אַחָא בַּר חֲנִינָא: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַזֶּה, עַל בְּשׂוֹרוֹת טוֹבוֹת אוֹמֵר: ״בָּרוּךְ הַטּוֹב וְהַמֵּטִיב״, וְעַל בְּשׂוֹרוֹת רָעוֹת אוֹמֵר: ״בָּרוּךְ דַּיַּין הָאֱמֶת״. לָעוֹלָם הַבָּא, כּוּלּוֹ ״הַטּוֹב וְהַמֵּטִיב״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א.
62והנה בחי׳ עיבור . . ויש בפני עצמו
This passage is quoted there.
Kehot’s noteהקטע מובא ביהל אור ע׳ שמד.
63בני ישראל עם קרובו
“He has raised the horn of His people... for the children of Israel, the people near to Him.” Because Israel is near to Him, it is given the power to draw His unity down below.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
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64שנתאוה הקב״ה להיות לו דירה בתחתונים
Rabbi Shmuel bar Nachman taught that when the Holy One, blessed be He, created the world, He desired to have a dwelling place among the lower realms as He has among the higher. The maamar names this as the purpose of all service.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
65לאתכפיא סט״א ואסתלק
Near the end of Vayakhel the Alter Rebbe explains the Zohar’s well-known saying, “When the sitra achra is subdued, the glory of the Holy One, blessed be He, is exalted in all the worlds”: this “ascent” (istalek) is not a withdrawal of the light, G-d forbid, but the revelation of the light that encompasses all worlds, which can be revealed only as loftiness above the vessels, and it is drawn by the arousal from below of self-nullification.
Zohar II, 122bזח״ב קכב, ב
Kehot’s noteראה זח״ב קכב, ב. ונתבאר לקמן ס״פ ויקהל. לקו״ת פ׳ שלח ד״ה ויאמרו טובה הארץ. באתי לגני תש״י.
66ואסתלק
It explains that this “ascent” is not a physical removal but a concealment.
Kehot’s noteואין זה סילוק גשמי אלא העלם — ספר החקירה ע׳ 272.
67לאתכפיא סט״א ואסתלק יקרא דקוב״ה
The Zohar teaches that one who brings a wicked person back to G-d causes the sitra achra to be subdued and the glory of the Holy One, blessed be He, to be exalted, a praise greater than any other. (The Kehot note gives 2:122b; the words are on 128b.)
Zohar, Terumah 6:38–7:45ספר הזהר, תרומה ו׳:ל״ח-ז׳:מ״ה
Therefore also one must pursue and run after the sinner and “buy” him for a good price, in order that the filth of sin may be purged away from him and the spirit of impurity, the emanation of the “other side”, be subdued. He who succeeds in redeeming such a sinner can justly consider himself the “creator” of the renewed and quickened soul, and such an act is the greatest praise (of G-d) imaginable, and it exalts the glory of the Holy One, blessed be He, more than any other …
The Zohar; London, Soncino Press, 1933 (Public Domain)
68וידעו מצרים
“And Egypt shall know that I am Havayah, when I stretch out My hand over Egypt.” Even Egypt comes to know G-d’s Name, an example of G-d made known in the lowest place.
Exodus 7:5שמות ז׳:ה׳
וְיָדְעוּ מִצְרַיִם כִּי־אֲנִי ה׳ בִּנְטֹתִי אֶת־יָדִי עַל־מִצְרָיִם וְהוֹצֵאתִי אֶת־בְּנֵי־יִשְׂרָאֵל מִתּוֹכָם:
And the Egyptians shall know that I am the L-RD, when I stretch forth My hand upon Egypt, and bring out the children of Israel from among them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ז, ה.
69במקום שבעלי תשובה
There the Alter Rebbe explains that teshuvah turns fiery bad traits back to G-d alone.
Kehot’s noteנסמן לעיל כא, ג.
70במקום שבעלי תשובה עומדים צדיקים גמורים
Rabbi Abahu taught, “In the place where baalei teshuvah stand, perfect tzaddikim do not stand.” Like the subduing of the sitra achra, the return of one who was far reveals a greater glory.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 9
71ישמח ישראל בעושיו
“Let Israel rejoice in its Maker (be’osav); let the children of Zion delight in their King.” The word is written in a plural form, which the maamar reads as G-d’s many extensions into the world.
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)
Kehot’s noteתהלים קמט, ב.
72ואהבת . . בכל לבבך בשני יצריך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” This love follows from revealing G-d’s unity.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 54a:6–7ברכות נ״ד א:ו׳-ז׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח שֶׁהוּא מְכוּוָּן כְּנֶגֶד בֵּית קׇדְשֵׁי הַקֳּדָשִׁים. וְלֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, וּבְפוּנְדָּתוֹ, וּבְאָבָק שֶׁעַל רַגְלָיו. …
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteדברים ו, ה. ברכות נד, א.
73שירגיז יצר טוב על יצר הרע
“A person should always rouse his good inclination to anger against the evil inclination.” Here the anger arises of itself, out of love of G-d.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 10
74עבדו את ה׳ בשמחה
“Serve G-d with joy; come before Him with song.” It is the first proof that service out of love is joyful.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ב.
75תחת אשר לא עבדת את ה׳ אלהיך בשמחה ובטוב לבב מרוב כל
Among the Torah’s rebukes: “Because you did not serve Havayah your G-d with joy and with gladness of heart, out of the abundance of everything.” Lack of joy is itself counted as a failing.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76תחת אשר לא עבדת . . בשמחה ובטוב לבב וכמ״ש האריז״ל
Tanya cites this verse there and refers to “the Arizal’s well-known interpretation of this verse,” as the maamar does here.
Tanya, Likkutei Amarim 26:4–5תניא, חלק ראשון; ליקוטי אמרים כ״ו:ד׳-ה׳
וּמִקְרָא מָלֵא דִּבֶּר הַכָּתוּב: ״תַּחַת אֲשֶׁר לֹא עָבַדְתָּ אֶת ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וְגוֹ׳״, וְנוֹדָע לַכֹּל פֵּירוּשׁ הָאֲרִ״י זִכְרוֹנוֹ לִבְרָכָה עַל פָּסוּק זֶה: וְהִנֵּה, עֵצָה הַיְּעוּצָה לְטַהֵר לִבּוֹ מִכָּל עֶצֶב וְנִדְנוּד דְּאָגָה מִמִּילֵּי דְעָלְמָא, וַאֲפִילוּ בָּנֵי חַיֵּי וּמְזוֹנֵי, מוּדַעַת זֹאת לַכֹּל מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה כוּ׳״, וּפֵירְשׁוּ בַּגְּמָרָא: ״לְקַבּוּלֵי בְּשִׂמְחָה״, כְּמוֹ שִׂמְחַת הַטּוֹבָה הַנִּגְלֵית וְנִרְאֵית, כִּי ״גַּם זוֹ – לְטוֹבָה״, רַק שֶׁאֵינָהּ נִגְלֵית וְנִרְאֵית לְעֵינֵי בָשָׂר, כִּי, הִיא מֵ״עָלְמָא …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתבוא כח, מז. תניא פכ״ו. סה״מ תש״י ע׳ רז בהערה.
Paragraph 11
77דבש וחלב תחת לשונך
“Your lips drip honey, O bride; honey and milk are under your tongue.” It is cited as an image of joy.
Song of Songs 4:11שיר השירים ד׳:י״א
נֹפֶת תִּטֹּפְנָה שִׂפְתוֹתַיִךְ כַּלָּה דְּבַשׁ וְחָלָב תַּחַת לְשׁוֹנֵךְ וְרֵיחַ שַׂלְמֹתַיִךְ כְּרֵיחַ לְבָנוֹן:
Thy lips, O my bride, drop honey— Honey and milk are under thy tongue; And the smell of thy garments is like the smell of Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, יא.
78כאיש אשר אמו תנחמנו
“As a man whom his mother comforts, so will I comfort you.” A mother’s comfort, which includes nursing and delighting her child, illustrates joy as milk.
Isaiah 66:13ישעיהו ס״ו:י״ג
כְּאִישׁ אֲשֶׁר אִמּוֹ תְּנַחֲמֶנּוּ כֵּן אָנֹכִי אֲנַחֶמְכֶם וּבִירוּשָׁלַ͏ִם תְּנֻחָמוּ:
As one whom his mother comforteth, So will I comfort you; and ye shall be comforted in Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, יג.
79כי ע״י זה מתגדלים אבריו
The note points there on milk making the child’s limbs grow.
Kehot’s noteראה אוה״ת שה״ש כרך ב ע׳ תרפג ואילך.
80דם נעכר ונעשה חלב
Rabbi Meir holds that in a nursing mother “blood decomposes and becomes milk.” The maamar uses this to show that milk, joy, comes from blood.
Niddah 9a:10–11נדה ט׳ א:י׳-י״א
כְּשֶׁתִּמָּצֵא לוֹמַר, לְדִבְרֵי רַבִּי מֵאִיר — דָּם נֶעְכָּר וְנַעֲשָׂה חָלָב, לְדִבְרֵי רַבִּי יוֹסֵי וְרַבִּי יְהוּדָה וְרַבִּי שִׁמְעוֹן — אֵבָרֶיהָ מִתְפָּרְקִין, וְאֵין נַפְשָׁהּ חוֹזֶרֶת עַד עֶשְׂרִים וְאַרְבַּע חֹדֶשׁ. ״לְפִיכָךְ״ דְּרַבִּי מֵאִיר לְמָה לִי? מִשּׁוּם ״לְפִיכָךְ״ דְּרַבִּי יוֹסֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bekhorot 6b:8–9בכורות ו׳ ב:ח׳-ט׳
אִיצְטְרִיךְ, סָלְקָא דַּעְתָּךְ אָמֵינָא: הוֹאִיל דִּבְהֵמָה טְהוֹרָה נָמֵי חִידּוּשׁ הוּא, דְּאָמַר מַר: דָּם נֶעְכָּר וְנַעֲשֶׂה חָלָב, וְכֵיוָן דְּחִידּוּשׁ הוּא — בִּבְהֵמָה טְמֵאָה נָמֵי לִישְׁתְּרֵי, קָא מַשְׁמַע לַן. הָנִיחָא לְמַאן דְּאָמַר דָּם נֶעְכָּר וְנַעֲשֶׂה חָלָב, אֶלָּא לְמַאן דְּאָמַר אֵיבָרֶיהָ מִתְפָּרְקִין הֵימֶנָּה וְאֵין נַפְשָׁהּ חוֹזֶרֶת עָלֶיהָ עַד עֶשְׂרִים וְאַרְבָּעָה חֹדֶשׁ, מַאי אִיכָּא לְמֵימַר?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ט, א. בכורות ו, ב. נתבאר בלקו״ת במדבר יט, א ”שהדם עצמו שהוא בחי׳ גבורות נהפך לחלב חוורתא חסדים”. ראה לקמן קח, ג.
Paragraph 12
81את קרבני לחמי לאשי
“My offering, My bread for My fires, My pleasing fragrance, you shall take care to offer to Me in its season.” The verse calls the offerings G-d’s “bread.”
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ב.
82ישראל מפרנסין לאביהם שבשמים
There the saying is explained: this “sustenance” is drawing the Infinite Light down so that it appears “like the likeness of a man,” chiefly through the Torah, called “My bread.” As bread joins the soul to the body, the Torah draws the Infinite Light down, and it also becomes food for the soul.
Kehot’s noteנסמן לעיל לג, ד.
83ישראל מפרנסין לאביהם שבשמים
Explaining the offerings, the Zohar says that the King’s meal is the pleasing fragrance of the offering as it rises, and so “we have learned: Israel sustain their Father in heaven.” The maamar uses it to explain how the offering becomes, so to speak, G-d’s “bread.”
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
84וענין הקרבן להקריב גם נפש הבהמית שבאדם
There the fire that came down from above “in the form of a lion” and consumed the offerings is explained: through it the animal soul of every Jew was included in holiness.
Kehot’s noteראה לקמן קיא, ג דהיינו שמתהפך גם רצון חומר הגוף. אוה״ת פ׳ כי תשא ע׳ א׳תתפו. לקו״ת פ׳ כי תצא בתחלתו.
85רוח הטומאה מן הארץ
G-d promises, “I will remove the spirit of impurity from the land.” The maamar borrows the words for the inner purpose of the offering.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
86תפלות כנגד תמידין
Rabbi Yehoshua ben Levi taught, “The prayers were instituted corresponding to the daily offerings.” Prayer takes the place of the offerings.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
87כי חפץ חסד הוא
“Who is a G-d like You... He does not hold His anger forever, for He desires kindness.” The arousal from above comes from G-d’s desire for kindness, not from our merit.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88הדם הוא הנפש
“Only be strong not to eat the blood, for the blood is the soul.” The maamar uses it for the stage in which G-d’s light becomes a person’s very life.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89זבחי אלקים רוח נשברה
“The offerings of G-d are a broken spirit; a broken and crushed heart, G-d, You will not despise.” The maamar reads the broken spirit as the spirit of the sitra achra.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, יט.
90דהיינו רוח הסט״א כו׳
This manuscript adds: the level of Avraham is the love that comes before “a person should always rouse...,” for first, through the “eating” of mitzvos and good deeds, life-force is drawn to the heart and mind to love and serve G-d, which is Avraham; and the food afterwards turning into blood, anger at what opposes, is Yitzchak.
Kehot’s noteבבוך באב׳ 17 כז, ב נוסף: (ובחי׳ אברהם היינו בחי׳ אהבה שקודם בחי׳ לעולם ירגיז כו׳ שהרי מתחלה ע״י אכילה דמצות ומע״ט נמשך חיות ללב ומוח לאהבה את ה׳ ולעבדו זהו בחי׳ אברהם ומה שאח״כ נהפך המזון לדם בחי׳ רוגז על ההיפוך זהו ובחי׳ יצחק כנ״ל).
91כמ״ש בתניא
Tanya describes there how, after the bitterness of a broken heart, a person should take to heart words that comfort him from his sadness, “Indeed it is true...”; then the joy of his soul comes with added light and joy.
Kehot’s noteפרק לא. בבוך 633: כמ״ש בלק״א.
92כיתרון האור
“And I saw that wisdom has an advantage over folly, as the advantage of light over darkness.” Joy that comes after compassion is like light that comes out of darkness.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93בבכי יבאו ובתחנונים אובילם
“With weeping they will come, and with supplications I will lead them.” (In the Kehot edition’s numbering, 31:8.) The return from exile will come with tears.
Jeremiah 31:9ירמיהו ל״א:ט׳
בִּבְכִי יָבֹאוּ וּבְתַחֲנוּנִים אוֹבִילֵם אוֹלִיכֵם אֶל־נַחֲלֵי מַיִם בְּדֶרֶךְ יָשָׁר לֹא יִכָּשְׁלוּ בָּהּ כִּי־הָיִיתִי לְיִשְׂרָאֵל לְאָב וְאֶפְרַיִם בְּכֹרִי הוּא:
They shall come with weeping, And with supplications will I lead them; I will cause them to walk by rivers of waters, In a straight way wherein they shall not stumble; For I am become a father to Israel, And Ephraim is My first-born.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, ח.
94הלוך ובכה ילכו
“The children of Israel will come, they and the children of Yehudah together; weeping as they go, they will go, and they will seek Havayah their G-d.” The weeping leads to seeking G-d.
Jeremiah 50:4ירמיהו נ׳:ד׳
בַּיָּמִים הָהֵמָּה וּבָעֵת הַהִיא נְאֻם־ה׳ יָבֹאוּ בְנֵי־יִשְׂרָאֵל הֵמָּה וּבְנֵי־יְהוּדָה יַחְדָּו הָלוֹךְ וּבָכוֹ יֵלֵכוּ וְאֶת־ה׳ אֱלֹקֵיהֶם יְבַקֵּשׁוּ:
In those days, and in that time, saith the L-RD, The children of Israel shall come, They and the children of Judah together; They shall go on their way weeping, And shall seek the L-RD their G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ נ, ד.
95וראו כל בשר
“And the glory of G-d shall be revealed, and all flesh together shall see.” The future weeping comes from this seeing.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96מלכות שמים בק״ש
This manuscript adds: “(his way was right in his eyes, and he did not feel that he is a sinner).”
Kehot’s noteבבוך באב׳ 17 נוסף: (הי׳ דרכו ישר בעיניו ולא הרגיש שהוא חוטא).
97ובהבל בא ובחשך ילך
Koheles says of the stillborn, “For it comes in futility and goes in darkness, and its name is covered in darkness.” The maamar applies it to a life that lacks G-d’s light.
Ecclesiastes 6:4קהלת ו׳:ד׳
כִּי־בַהֶבֶל בָּא וּבַחֹשֶׁךְ יֵלֵךְ וּבַחֹשֶׁךְ שְׁמוֹ יְכֻסֶּה:
for it cometh in vanity, and departeth in darkness, and the name thereof is covered with darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98המו מעיו לו רחם ארחמנו
G-d says of Ephraim, “My innards stir for him; I will surely have compassion on him.” (In the Kehot edition’s numbering, 31:19.) The maamar applies it to a person’s compassion for his own soul.
Jeremiah 31:20ירמיהו ל״א:כ׳
הֲבֵן יַקִּיר לִי אֶפְרַיִם אִם יֶלֶד שַׁעֲשֻׁעִים כִּי־מִדֵּי דַבְּרִי בּוֹ זָכֹר אֶזְכְּרֶנּוּ עוֹד עַל־כֵּן הָמוּ מֵעַי לוֹ רַחֵם אֲרַחֲמֶנּוּ נְאֻם־ה׳
Is Ephraim a darling son unto Me? Is he a child that is dandled? For as often as I speak of him, I do earnestly remember him still; Therefore My heart yearneth for him, I will surely have compassion upon him, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, יט.
99אין זו שמחה אמיתית
This manuscript adds a reference to the maamar in Vayechi on “Oseri lagefen”: one cannot come to “the wine that gladdens,” joy in G-d’s greatness and in being a people near to Him, unless it is preceded by “the wine that intoxicates,” bitterness over one’s distance from G-d; for there is no delight in anything without a prior desire for it, and the delight is in proportion to the desire and longing.
Kehot’s noteבבוך באב׳ 17 כח, א נוסף: (וכה״ג נת״ל פ׳ ויחי ע״פ אסרי לגפן שא״א לבוא לבחי׳ יין המשמח שהיא שמחה מגדולתו ית׳ ואנחנו עם קרובו כו׳ בלתי יוקדם תחלה בחי׳ יין המשכר שהוא המרירות על ריחוקו מה׳, כי לא שייך תענוג מאיזו דבר אם לא יוקדם רצון לזה ולפי ערך הרצון והתשוקה להדבר כך יהי׳ התענוג כשנתמלא לו אותו הדבר כו׳ ע״ש).
100שהדדים הם במקום בינה
Rabbi Abahu explains that G-d made the breasts “in the place of binah.” The maamar reads binah as contemplation, the source of joy, the “milk.”
Berakhot 10a:16–18ברכות י׳ א:ט״ז-י״ח
מַאי ״כָּל גְּמוּלָיו״. אָמַר רַבִּי אֲבָהוּ: שֶׁעָשָׂה לָהּ דַּדִּים בִּמְקוֹם בִּינָה. טַעְמָא מַאי? אָמַר רַב יְהוּדָה: כְּדֵי שֶׁלֹּא יִסְתַּכֵּל בִּמְקוֹם עֶרְוָה. רַב מַתְנָא אָמַר: כְּדֵי שֶׁלֹּא יִינַק מִמְּקוֹם הַטִּנּוֹפֶת. רָאָה בְּמַפַּלְתָּן שֶׁל רְשָׁעִים, וְאָמַר שִׁירָה, שֶׁנֶּאֱמַר: ״יִתַּמּוּ חַטָּאִים מִן הָאָרֶץ וּרְשָׁעִים עוֹד אֵינָם בָּרְכִי נַפְשִׁי אֶת ה׳ הַלְלוּיָהּ״.
What means "all His benefits"? R. Abbahu said : [It means] that He placed her breast in the place of understanding. For what reason? Rab Judah said : So that [the child] may not gaze at the place of nakedness. Rab Mattena said : So that it should not have to suck from a part of the body which is foul. David looked upon the overthrow of the wicked and composed a song ; as it is said, "Let sinners cease out of the earth, and let the wicked be …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות י, א. בבוך באב׳ 17 נוסף: (כי השמחה היא בחי׳ החלב שהחלב מגדיל הולד וכן שמחה בה׳ ע״י ההתבוננות מגדיל המדות אהוי״ר ורחמנות כו׳).
Paragraph 14
101וארא אל אברהם אל יצחק ואל יעקב באל שדי
The opening verse returns, now explained through the analogy of nursing.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102בחי׳ שדי מל׳ ברכות שדים
Or HaTorah notes that this reading is also in Shaarei Orah, gate 2, by Rabbi Yosef Gikatilla, and raises a difficulty: the maamar “Va’eira” of 5568 explains Kel Sha-dai as the attribute of tzimtzum.
Kehot’s noteבאוה״ת פ׳ וארא ע׳ קנז כ׳ שכ״ה גם בספר שערי אורה שער ב׳ לה״ר יוסף גיקטליא והקשה שבד״ה וארא תקס״ח מבאר שבחי׳ אל שדי זהו ענין מדת הצמצום, ע״ש בארוכה. באוה״ת כי תצא ע׳ תתקכה מציין לכאן.
103ברכת שדים ורחם
Yaakov blesses Yosef with “blessings of the heavens above... blessings of the breasts (shadayim) and the womb.” The maamar links the Name Sha-dai with shadayim, the source of milk.
Genesis 49:25בראשית מ״ט:כ״ה
מֵאֵל אָבִיךָ וְיַעְזְרֶךָּ וְאֵת שַׁ־דַּי וִיבָרְכֶךָּ בִּרְכֹת שָׁמַיִם מֵעָל בִּרְכֹת תְּהוֹם רֹבֶצֶת תָּחַת בִּרְכֹת שָׁדַיִם וָרָחַם:
Even by the G-d of thy father, who shall help thee, And by the Almighty, who shall bless thee, With blessings of heaven above, Blessings of the deep that coucheth beneath, Blessings of the breasts, and of the womb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כה.
104וחלב להגדיל המדות
There milk drawn into the emotive attributes of Z’eir Anpin makes them grow, so that each, such as Chesed, comes to include all ten, and abundant kindness flows down to the lower worlds.
Kehot’s noteבלקו״ת שה״ש לג, ב מציין: ”ושם [בתו״א] נתבאר ענין עיבור ולידה ויניקה בעבודת ה׳ ועיין בפרדס בערכי הכינוים ערך חלב ובשער ח׳ פ״ו ובזהר משפטים (דקכ״ב ע״ב) בענין רוחצות בחלב ובאדרא רבא דקל״ו ע״ב” ע״ש.
Paragraph 15
105שקיים אברהם אבינו ע״ה את כל התורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמשנה סוף קידושין.
106שקיים אברהם אבינו ע״ה את כל התורה עד שלא נתנה
The Mishnah says, “We find that Avraham our father fulfilled the entire Torah before it was given,” as it says, “because Avraham listened to My voice and kept My charge, My commandments, My statutes and My teachings.” The maamar adds that he did so out of love.
Mishnah Kiddushin 4:14משנה קידושין ד׳:י״ד
… וְכֵן הוּא אוֹמֵר בְּאַבְרָהָם אָבִינוּ עָלָיו הַשָּׁלוֹם, (בראשית כד) וְאַבְרָהָם זָקֵן, וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל. מָצִינוּ שֶׁעָשָׂה אַבְרָהָם אָבִינוּ אֶת כָּל הַתּוֹרָה כֻּלָּהּ עַד שֶׁלֹּא נִתְּנָה, שֶׁנֶּאֱמַר, (שם כו) עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי:
Rabbi Judah said: an unmarried man must not tend cattle, nor may two unmarried men sleep together under the same cover. But the sages permit it. One whose business is with women must not be alone with women. And one should not teach his son a woman’s trade. Rabbi Meir says: one should always teach his son a clean and easy profession, and pray to Him to whom wealth and property belong. For a profession does not contain [the potential for] poverty and wealth, for poverty is not due to …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
107אברהם תיקן תפלת שחרית
Rabbi Yosi son of Rabbi Chanina taught that the Avos instituted the prayers: “Avraham instituted the morning prayer,” as it says, “Avraham rose early in the morning to the place where he had stood.”
Berakhot 26b:5–6ברכות כ״ו ב:ה׳-ו׳
תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״. יִצְחָק תִּקֵּן תְּפִלַּת מִנְחָה, שֶׁנֶּאֱמַר ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב״, וְאֵין ״שִׂיחָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר ״תְּפִלָּה לְעָנִי כִי יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ״.
There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then stood up Phineas and prayed" (Ps. cvi. 30). Isaac instituted the afternoon Tefillah; as it is said, "And Isaac went out to meditate in the field at eventide" (Gen. xxiv. 63) — …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
108ופחד יצחק
Yaakov tells Lavan, “Had not the G-d of my father, the G-d of Avraham and the Fear of Yitzchak, been with me...” G-d is called “the Fear of Yitzchak,” marking awe as Yitzchak’s way.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ונחנו מה
Moshe and Aharon tell the people, “And what are we, that you complain against us?” The words express Moshe’s complete self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
110בחי׳ ביטול לגמרי
It notes that this complete self-nullification is higher than the bittul of the Avos.
Kehot’s noteלמעלה מהביטול דאבות (לקו״ש לכ״ד טבת ח״ו ע׳ 38 הערה 29). ראה סה״מ תרכ״ט ע׳ רכט ואילך.
111שכינה מדברת מתוך גרונו של משה
Kehot’s note points to Zohar II, 115b for these words.
Zohar II, 115bזח״ב קטו, ב
Zohar III, 219aזח״ג ריט, א
Kehot’s noteראה זח״א רסז, ג. זח״ב קטו, ב. זח״ג ריט, א. רלב, א.
112דבר ה׳ זו הלכה
On Amos’s prophecy of a famine “for hearing the words of G-d,” the Sages say, “‘The word of G-d’: this is halachah.” The maamar uses it to identify the laws of the Torah with G-d’s own word.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
113ואורייתא וקוב״ה כולא חד
Later in this parsha the Zohar’s words are explained: the Torah is one with “the Holy One, blessed be He” Himself, the level that is holy and entirely separate from the bounds of worlds, so much so that worlds could not receive life even from His radiance.
Kehot’s noteנסמן לקמן נז, ג.
114תפיסא — שאינו מרגיש את עצמו כלל . . ואינו תופס מקום לעצמו כלל
“Such bittul is not in a person’s power to bring about by himself (as ‘a prisoner cannot free himself’); it comes through the revelation of G-d from above, and specifically the revelation of the Name Havayah, the essence of the Holy One, blessed be He, as He is above the limits of the world.”
Kehot’s note”שביטול כזה אין ביכולתו של אדם לפעול בכח עצמו (ע״ד אין חבוש מתיר עצמו כו׳), אלא בא על ידי התגלות ה׳ מלמעלה, ובזה גופא — גילוי שם הוי׳, היינו עצמותו של הקב״ה כפי שהוא למעלה מגדרי העולם” — לקו״ש לפ׳ וארא חל״א ע׳ 25.
115ואשים דברי בפיך
“And I have put My words in your mouth, and covered you in the shadow of My hand.” One who speaks Torah only voices G-d’s words.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
Paragraph 16
116ידבר עמים תחתינו
“He leads (yadber) peoples under us, and nations beneath our feet.” The maamar takes yadber as leading and drawing down, the root of dibbur, “speech.”
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ד. ראה גם לעיל ד, א. לקמן סח, ב. פב, ג.
117בבחי׳ היותו יחיד
The note points there on the level of G-d as Single (yachid).
Kehot’s noteראה ספר קיצורים והערות לס׳ התניא ע׳ קה. סה״מ תרס״ו ע׳ רסט.
Paragraph 17
118מאן מלכי רבנן
Geniva greeted the Rabbis, “Peace to you, kings!”, proving that the Rabbis are called kings from the verse “Through me kings reign.” The maamar explains why: they speak the King’s word.
Gittin 62a:14גיטין ס״ב א:י״ד
רַב הוּנָא וְרַב חִסְדָּא הֲווֹ יָתְבִי. חָלֵיף וְאָזֵיל גְּנִיבָא, אֲמַר לֵקהּ חַד לְחַבְרֵיהּ: נֵיקוּם מִקַּמֵּיהּ, דְּבַר אוֹרְיָין הוּא. אָמַר לוֹ: וּמִקַּמֵּי פָּלְגָאָה נֵיקוּם?! אַדְּהָכִי אֲתָא אִיהוּ לְגַבַּיְיהוּ, אֲמַר לְהוּ: שְׁלָמָא עֲלַיְיכוּ מַלְכֵי, שְׁלָמָא עֲלַיְיכוּ מַלְכֵי! אֲמַרוּ לֵקהּ: מְנָא לָךְ דְּרַבָּנַן אִיקְּרוּ מְלָכִים? אֲמַר לְהוּ: דִּכְתִיב: ״בִּי מְלָכִים יִמְלוֹכוּ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteגיטין סב, א.
119מתניתא מלכתא
There Torah Ohr cites “sixty queens: these are the sixty tractates” and explains the comparison of the mishnayos to queens through the Sages’ teaching that the child is formed mainly from the mother’s seed, which comes from what has already been refined again and again.
Kehot’s noteביצה כא, וש״נ. ראה לעיל מט, ב.
120יש מי שאוהב
In a gloss there, Tanya explains that even a perfect tzaddik who serves G-d with awe and a love of delights is not nullified in his very existence; he remains something in himself, one who fears G-d and loves Him.
Tanya, Likkutei Amarim 35תניא, חלק ראשון; ליקוטי אמרים ל״ה
Kehot’s noteראה תניא פל״ה. בבוך באב׳ 17 כח, ב נוסף: (אבל הלומד בתורה הוא למעלה מבחי׳ זו כי דבר מלך הוא שנדבר בפיו).
121הודעתי אין כתיב כאן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י שמות ו, ג.
122לא הודעתי אין כתיב כאן אלא נודעתי
Rashi: “It does not say ‘I did not make known’ but ‘I was not known’: I was not recognized by them in My attribute of truth, for which My Name is Havayah, faithful to fulfill My word.” The maamar draws a deeper conclusion from the same wording.
Rashi on Exodus 6:3:3רש"י על שמות ו׳:ג׳:ג׳
ושמי ה׳ לא נודעתי להם. לֹא הוֹדַעְתִּי אֵין כְּתִיב כָּאן אֶלָּא לֹא נוֹדַעְתִּי, לֹא נִכַּרְתִּי לָהֶם בְּמִדַת אֲמִתּוּת שֶׁלִּי, שֶׁעָלֶיהָ נִקְרָא שְׁמִי ה׳, נֶאֱמָן לְאַמֵּת דְּבָרַי, שֶׁהֲרֵי הִבְטַחְתִּים וְלֹא קִיַּמְתִּי:
ושמי ה׳ לא נודעתי להם BUT BY MY NAME THE L-RD WAS I NOT KNOWN TO THEM — It is not written here לא הודעתי [My name the L-rd] I did not make known to them, but לא נודעתי [by My name, the L-rd], was I not known [unto them] — i. e. I was not recognised by them in My attribute of “keeping faith”, by reason of which My name is called ה׳, which denotes that I am certain to substantiate My promise, for, indeed, I made promises to …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 18
123והיו הדברים האלה אשר אנכי מצוך היום
“And these words which I command you today shall be upon your heart.” The maamar reads Anochi, “I,” as G-d’s own Self, the source of the Torah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124בחי׳ יחיד
the passage shares nothing with the note
Numbers 2:4במדבר ב׳:ד׳
וּצְבָאוֹ וּפְקֻדֵיהֶם אַרְבָּעָה וְשִׁבְעִים אֶלֶף וְשֵׁשׁ מֵאוֹת:
and his host, and those that were numbered of them, threescore and fourteen thousand and six hundred;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteוכ״כ הבחיי וז״ל וממה שהזכיר לשון נודעתי ולא אמר הודעתי בא ללמוד שהוא ושמו אחד. ראה לקו״ת פקודי ד, א. במדבר ב, ד.
125ואהבת את ה׳ אלקיך
The command to love names “Havayah your G-d,” whereas the Torah comes from a level above that Name.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126אנכי מי שאנכי
The opening maamar of Torah Ohr reads the same verse as “these words which I, who I am, command you”: through it the revelation of G-dliness is drawn down, and the Torah, which preceded the world by two thousand years, comes into being.
Kehot’s noteנסמן לעיל א, א.

Torah Ohr · Parshas Va’eira · Maamar 2
וידבר אלקים אל משה ויאמר אליו אני ה׳…
“And Elokim Spoke to Moshe and Said to Him…”
The Patriarchs knew G-d through Elokim, His greatness as revealed in creation, from which love and awe are born; but Havayah alone, as it is before any drawing forth, could be revealed only through G-d’s own Torah and mitzvos at Sinai, and the hard exile in Egypt was the withdrawal that had to come before it.
The maamar in brief
Moshe protests, “Why have You done harm to this people?”, and G-d answers by speaking of the Patriarchs and of His Name Havayah. To explain the answer, the maamar distinguishes two divine Names. Elokim, a plural form, is the radiance of G-d’s sovereignty as it divides into countless levels and delights: the many species of this world, and the 310 worlds of delight that each tzaddik inherits. There His greatness can be perceived, and contemplating it brings awe and love. Havayah is G-d as one, the source before any division. When Havayah is revealed through Elokim, love and awe are born, as in the Patriarchs; through the contraction of Kel Shaddai, “Enough!”, the infinite supernal love is built into a “house” that a finite soul can hold, and it is drawn down in the Shema. But Havayah alone was not known to the Patriarchs: it is revealed only through G-d’s own mitzvos and the Torah given at Sinai. Revelation is preceded by an equal withdrawal: the 210 years in Egypt, and the present exile of Edom, which prepares for the greater revelation of Mashiach.

Outline
	1Moshe’s questionHow do G-d’s words about the Patriarchs answer “Why have You done harm,” and why was the exile, decreed long before, so harsh? The answer begins with the joining of the Names Havayah and Elokim in creation.¶1–2
	2Elokim: greatness that dividesGreatness applies only to the radiance of G-d’s Malchus, which compares to Him as sunlight to the sun. That radiance divides into the many kinds of this world and the many delights of souls, including each tzaddik’s 310 worlds. This division is the plural Name Elokim, “the city of our G-d” built of letter-“houses,” while Havayah is the one source.¶3–11
	3Awe and love through ElokimAwe and love come from contemplating G-d’s greatness as Elokim, and lead to love of Havayah itself. This union of Havayah with Elokim is the meaning of the opening verse.¶12–14
	4The supernal loveLove from below serves to draw down the supernal love from above, as upon Avraham, its chariot. Through Kel Shaddai, the contraction of “Enough,” the infinite love is built into a world a soul can receive, the 310 worlds of yesh; it is drawn down in the Shema and turns even the evil inclination to G-d.¶15–20
	5Havayah aloneHavayah as it is before being drawn into the emotions was not known to the Patriarchs. It is revealed only through G-d’s own mitzvos and through the Torah, which is above “a sun and a shield,” given at Sinai.¶21–22
	6Withdrawal before revelationRevelation is preceded by withdrawal in equal measure: hence the exile in Egypt, when G-d was “high above all nations.” This is the answer to Moshe: Havayah alone will now rest on Israel as Elokim. The exile of Edom likewise prepares for the greater revelation of Mashiach, “eye to eye.”¶23–26
	7Heart and soulThe union of Havayah with Elokim is love “with all your heart”; the revelation of Havayah alone is “with all your soul,” binding mind, thought and speech to G-d through the words of Torah.¶27


Key concepts
	Havayahהוי׳
	The Name of G-d as one: the source and root of all existence, before anything is drawn into revelation, beyond the grasp of thought.

	Elokimאלקים
	A plural Name: the divine life-force as it divides into many levels and delights in the worlds; the revealed spreading of G-d’s greatness, through which awe and love are born.

	The union of Havayah with Elokimיחוד הוי׳ באלקים
	Havayah revealed through Elokim: contemplating G-d’s greatness in creation leads to love and awe for Havayah, the emotions embodied by the Patriarchs.

	The radiance of the Shechinahזיו השכינה
	The light that spreads from G-d’s Malchus, only radiance compared with Him, as sunlight to the sun; souls enjoy it in endless distinct delights as the reward of the mitzvos.

	The supernal loveאהבה העליונה
	G-d’s own love, which comes upon a person from above. It is the essential love, which the love a person arouses from below is meant to bring, and it is drawn down in the Shema.

	“He said to His world, ‘Enough’”שאמר לעולמו די
	The meaning of the Name Kel Shaddai: the contraction by which the infinite supernal love is built into a world, a concealment, that a finite soul can receive.

	Running and returningרצוא ושוב
	The rhythm of withdrawal and revelation: the withdrawal comes first and matches the revelation that follows, as the exile in Egypt preceded Sinai.


Section 1 · ¶1–2
Moshe’s question
1וידבר אלקים אל משה ויאמר אליו אני ה׳1 וארא2 אל אברהם3 כו׳. הנה פרשה זו נאמרה תשובה על מ״ש למעלה וישב משה ויאמר למה הרעות45 כו׳. והשיב לו הקב״ה וארא אל וגו׳.
“And Elokim spoke to Moshe and said to him, ‘I am Havayah. And I appeared to Avraham…,’” etc. Now, this passage was said as an answer to what is written above, “And Moshe returned and said, ‘Why have You done harm…?’” etc. And the Holy One, blessed be He, answered him, “And I appeared to…,” etc.
The maamar opens with G-d’s words to Moshe at the start of Parshas Va’eira, where He speaks of having appeared to Avraham, Yitzchak and Yaakov. The Alter Rebbe notes that these words were G-d’s reply to Moshe’s protest at the end of the previous parshah, “Why have You done harm to this people?”, after Pharaoh had made the slavery harsher.




2וצריך להבין מה תשובה היא זו על למה הרעות.6 גם להבין7 ענין החטא שבעבורו בא הגלות בחומר ובלבנים כו׳. וכבר נגזר כן בברית בין הבתרים ועבדום וענו אתם8 כו׳. וכ״כ [וכן כתב] למה.
We need to understand what kind of answer this is to “Why have You done harm.” We must also understand the matter of the sin on account of which the exile came, “with mortar and with bricks,” etc. And it had already been so decreed at the Covenant between the Parts: “And they will enslave them and afflict them,” etc. And why so much?
Two questions are raised. First, how does G-d’s statement about appearing to the Patriarchs answer Moshe’s “Why have You done harm”? Second, what was the sin that brought on the exile of hard labor “with mortar and with bricks,” an exile already decreed to Avraham at the Covenant between the Parts, and why did it have to be so harsh?


אך הנה כתיב9 ביום עשות10 ה׳ אלקים ארץ ושמים שלבריאת שמים וארץ שיתף שם הוי׳ בשם אלקים.11
But behold, it is written, “On the day that Havayah Elokim made earth and heaven”: for the creation of heaven and earth, He joined the Name Havayah with the Name Elokim.
The answer begins with the verse “On the day that Havayah Elokim made earth and heaven,” which uses two divine Names together. The world was created by joining the Name Havayah with the Name Elokim, and the maamar now sets out to explain what each Name means.




Section 2 · ¶3–11
Elokim: greatness that divides
3וביאור שני שמות12 אלו הוי׳ ואלקים הנה אלקים לשון רבים.13 כמ״ש כי אלקים קדושים הוא.14 והוי׳ הוא אחד.
The explanation of these two Names, Havayah and Elokim, is this. Elokim is a plural form, as it is written, “For He is a holy Elokim (Elokim kedoshim).” And Havayah is one.
Elokim is grammatically plural, as the verse from Joshua shows by pairing it with a plural adjective, kedoshim (“holy ones”). Havayah, by contrast, is a singular Name that expresses oneness.


והענין דהנה כתיב גדול ה׳15 ומהולל מאד ולגדולתו אין חקר ואימתי גדול16 כשהוא בעיר אלקינו17 כו׳.
The matter is this. It is written, “Great is Havayah and highly praised, and His greatness is unsearchable.” And when is He great? When He is “in the city of our G-d (Elokeinu),” etc.
The verse “Great is Havayah and highly praised, and His greatness is unsearchable” is joined to the Psalm that places His greatness “in the city of our G-d.” On that verse the Zohar asks when G-d is called “great,” and answers: when He is in “the city of our G-d.” The maamar will explain why His greatness depends on this “city.”


כי מהיות לגדולתו ית׳ אין חקר ולית מחשבה תפיסא ביה כלל לא שייך לומר עליו לשון גדולה18 כי אם בהתפשטות זיו והארה מבחינת מלכותו ית׳
For since His greatness, may He be blessed, is unsearchable, and no thought can grasp Him at all, the term “greatness” cannot be applied to Him, except in the spreading forth of radiance and illumination from the level of His Malchus (sovereignty), may He be blessed,
G-d’s own greatness is beyond all grasp, so the word “great,” which implies measuring and comparing, does not truly apply to Him. Greatness can be spoken of only regarding the radiance that spreads forth from His Malchus, the attribute of sovereignty through which He relates to the worlds.


וכדכתיב מלכותך מלכות כל עולמים והתפשטות והמשכה זו אינה אלא זיו והארה בעלמא ונק׳ אור א״ס ב״ה וזיו השכינה שהוא רק כמשל אור המאיר מהשמש
as it is written, “Your sovereignty is the sovereignty of all worlds.” And this spreading forth and drawing down is nothing but a mere radiance and illumination, and it is called the Infinite Light (Or Ein Sof), blessed be He, and the radiance of the Shechinah (Divine Presence), which is only, by way of analogy, like the light that shines from the sun,
The verse “Your sovereignty is the sovereignty of all worlds” shows that all worlds stem from His Malchus. This outflow is only a glimmer: it is what is called the Infinite Light (Or Ein Sof) and the radiance of the Shechinah, and it compares to G-d Himself as sunlight compares to the sun.


וכדכתיב כי שמש ומגן19 הוי״ה אלקים שכמו שהאור הזה שמתפשט מהשמש להאיר על הארץ אינו
as it is written, “For Havayah Elokim is a sun and a shield.” For just as this light, which spreads from the sun to shine upon the earth, is nothing
The verse “For Havayah Elokim is a sun and a shield” supplies the image of the sun. Sunlight spreading over the earth stands for G-d’s light spreading into the worlds.


אלא זיו ואין לו ערך ויחוס לגבי עצמיות השמש שאינו ממהותו כלל אף שנמשך ומתפשט מהשמש עצמו כך
but a radiance, and has no comparison or relation to the essence of the sun, for it is not of its being at all, even though it is drawn and spreads from the sun itself, so too
Sunlight comes from the sun itself, yet it bears no comparison to the sun’s own body and is not of its essence at all. In the same way, the divine light truly comes from G-d, yet it is not His essence.


החיות המתפשט לקיום והתהוות עולמות עליונים ותחתונים מריש כל דרגין כו׳. אין זה אלא בחי׳ זיו שאין תופסים מקום וכולא קמיה כלא חשיב.20
the life-force (chayus) that spreads forth to sustain and bring into being the upper and lower worlds, from the head of all levels, etc.: this is nothing but the level of radiance, for they take up no place, and all before Him is considered as nothing.
The life-force that creates and sustains all the worlds, from the highest level down, is therefore only radiance. Before G-d the worlds take up no “place” of their own and are considered as nothing.




4והנה כתיב מה רבו21 מעשיך22 וכתיב מה גדלו מעשיך.2324 מה רבו מעשיך קאי על עולמות התחתונים25 וכל הברואים שבעוה״ז המתחלקים למיניהם בכמה מיני התחלקות רבי רבבות מדרגות בדצ״ח [בדומם צומח חי] שכמה מיני דומם וכמה מיני צומח כו׳.
Now, it is written, “How many are Your works,” and it is written, “How great are Your works.” “How many are Your works” refers to the lower worlds and all the creatures in this world, which are divided according to their kinds into many kinds of division, myriads upon myriads of levels, among the mineral, vegetable, animal and human: for there are so many kinds of mineral, and so many kinds of vegetable, etc.
Two verses in Psalms praise G-d’s works in different words: “how many” (mah rabbu) and “how great” (mah gadlu). “How many” describes the lower worlds and the creatures of this world, which are divided into countless kinds within the four realms of mineral, plant, animal and human.




5וכל מין ומין יש לו טעם בפ״ע [בפני עצמו] כמו תפוחים ואגוזים ושקדים. וכיוצא בהם בצומח שכל א׳ יש לו טעם בפ״ע [בפני עצמו] שאין הא׳ דומה לחבירו. וכן בכל מיני עשבים כל עשב יש לו טעם בפ״ע [בפני עצמו].
And each and every kind has a taste of its own, such as apples, nuts and almonds, and the like among plants: each one has a taste of its own, so that no one resembles another. And so too with all kinds of herbs: every herb has a taste of its own.
Each species has a distinct taste of its own: apples, nuts and almonds all differ, and every herb tastes different. This variety is the “how many” of the lower world.




6והטעם הוא רוחני ממזל השופע עליו. שאין לך כל עשב26 מלמטה27 כו׳. וכל זה הוא מפסולת עולמות עליונים
And the taste is spiritual, from the mazal (constellation) that flows upon it, for “there is no herb below…,” etc. And all this is from the refuse of the higher worlds,
The taste of each plant is really something spiritual, flowing from its mazal, the heavenly force that, as the Sages say, stands over every herb below. Yet all this is only the “refuse,” the outermost leftover, of the higher worlds.


וכמ״ש וכל קרבי את שם קדשו28 שיש בחי׳ קרביים עליונים שמבררים הפסולת להשפיע לעוה״ז הגשמי.
as it is written, “And all my innards [bless] His holy Name”: for there is the level of supernal innards, which sort out the refuse to bestow it upon this physical world.
The verse “and all my innards [bless] His holy Name” hints at “supernal innards.” Just as the digestive organs sort what passes through them, these higher levels sort out the refuse of the upper worlds and pass it down to give life to the physical world.




7וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] נטה שמאלו29 וברא ארץ. ונטה ימינו וברא שמים3031323334 [וע׳ מזה בזהר ח״ב [חלק ב׳]35 ד״כ ע״א.
And as our Sages, of blessed memory, said: “He stretched out His left [hand] and created the earth, and He stretched out His right [hand] and created the heavens” (and see on this in the Zohar, Part II, 20a,
The Sages taught that G-d “stretched out His left hand and created the earth, and His right hand and created the heavens.” The Alter Rebbe’s own parenthesis sends the reader to several places in the Zohar that teach the same.


ל״ז ע״א. פ״ה סע״ב [סוף עמוד ב]. ח״א [חלק א׳] ד׳ למ״ד ע״א] שהארץ מקבלת מבחי׳ שמאל36 וע״ז נאמר מה רבו מעשיך.37
37a, end of 85b; Part I, 30a). For the earth receives from the level of the left, and of this it is said, “How many are Your works.”
The earth draws from the “left,” the side of Gevurah, which limits and divides. This is why the lower world is marked by multiplicity: “how many are Your works.”


אך מה גדלו מעשיך38 קאי על העולמות עליונים מלאכים ונשמות שמתענגים על ה׳ ואין תענוג א׳ דומה לחבירו.39
But “How great are Your works” refers to the higher worlds, angels and souls, who delight in G-d, and no one delight resembles another.
“How great are Your works” refers to the higher worlds of angels and souls, who delight in G-d. Their variety is of another kind: no two of their delights are alike.




8וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] עתיד הקב״ה להנחיל לכל צדיק40 וצדיק ש״י עולמות.41 שנאמר להנחיל אוהבי יש42 כו׳. ולכאורה אינו מובן למה צריך כל צדיק כ״כ [כל כך] עולמותוכי לנכסים הוא צריך.
And as our Sages, of blessed memory, said: “In the future, the Holy One, blessed be He, will cause each and every tzaddik to inherit three hundred and ten worlds, as it is said, ‘To cause those who love Me to inherit substance (yesh),’” etc. Now at first glance this is not understood: why does every tzaddik need so many worlds? Does he need property?
The Mishnah teaches that each tzaddik will inherit 310 worlds, deriving the number from the verse “to cause those who love Me to inherit yesh,” since the letters of yesh (יש) add up to 310. The Alter Rebbe asks why a tzaddik would need so many worlds, as if he needed property.


אך הענין כי שכר מצוה מצוה4344 היא המשכת ענג העליון להיות נהנים מזיו השכינה וכל
But the matter is that “the reward of a mitzvah is the mitzvah”: it is the drawing down of the supernal delight, so that they will enjoy the radiance of the Shechinah. And each
The answer begins with the teaching “the reward of a mitzvah is the mitzvah.” The reward is the supernal delight that the mitzvah itself draws down, so that the soul enjoys the radiance of the Shechinah.


מצוה ומצוה יש לה ענג בפ״ע [בפני עצמו] גם אין מהות צדיק אחד דומה לחבירו בעבודתו בהתפעלות אהוי״ר [אהבה ויראה]. כי יש מתפעל כו׳45 ויש מתפעל כו׳.
and every mitzvah has a delight of its own. Also, the nature of one tzaddik does not resemble another’s in his service, in his being stirred to love and awe, for one is stirred, etc., and another is stirred, etc.
Every mitzvah carries its own distinct delight, and no two tzaddikim are alike in their service, since each is stirred to love and awe in his own way. This variety is the key to the 310 worlds.




9ולכן עתיד הקב״ה להנחיל לכל צדיק וצדיק46 כו׳. כי כל א׳ הוא מדור בפ״ע [בפני עצמו] בבחינת
Therefore, in the future the Holy One, blessed be He, will cause each and every tzaddik to inherit, etc. For each one is an abode of its own, at the level of
This is why each tzaddik will inherit his own worlds: each has an “abode” of his own, defined by the particular radiance and understanding he receives.


זיו והשגה פרטית מיוחדת אשר משיג ונהנה ומתענג על ה׳ תענוג פרטי מיוחד ונבדל מתענוג והשגת צדיק חבירו כי כל חד לפום שיעורא דיליה.47
a particular and unique radiance and comprehension, which he comprehends, and in which he takes pleasure and delights in G-d with a particular delight, unique and distinct from the delight and comprehension of his fellow tzaddik, for each one is according to his own measure.
Each tzaddik grasps and delights in G-d in his own particular way, distinct from every other tzaddik’s delight, “each according to his own measure.”


וזיו השכינה כולל רבי רבבות מדרגות ומיני תענוג לנשמות עד אין קץ ותכלית ממש שהרי נמשך מאור א״ס ב״ה.
And the radiance of the Shechinah includes myriads upon myriads of levels and kinds of delight for the souls, truly without end or limit, for it is drawn from the Infinite Light (Or Ein Sof), blessed be He.
The radiance of the Shechinah can hold endless levels and kinds of delight because it is drawn from the Infinite Light. The 310 worlds are the many forms this radiance takes for each soul.




10והנה התחלקות החיות מאור א״ס לכל העולמות ברבוי התחלקות המדרגות בהרבה מיני תענוג לכל חד וחד לפום שיעורא דיליה היא הנקרא בשם אלקים לשון רבים ע״ש רבוי התחלקות48 בהתפשטות החיות מלמעלה
Now, this division of the life-force (chayus) from the Infinite Light (Or Ein Sof) to all the worlds, in the many divisions of levels, in many kinds of delight for each and every one according to his own measure, is what is called by the Name Elokim, a plural form, because of the many divisions in the spreading forth of the life-force from above.
This division of the divine life-force into many levels and kinds of delight, suited to each recipient, is exactly what the Name Elokim expresses. That is why the Name is plural: it describes the life-force as it divides.


והיא היא49 התפשטות גדולתו ית׳ בבחי׳ גילוי שיכירו וידעו גדלו ותפארתו שע״כ הם מתענגים לחזות בנועם50 ה׳.
And this is precisely the spreading forth of His greatness, may He be blessed, in a revealed way, so that they will recognize and know His greatness and His splendor, which is why they delight “to behold the pleasantness of G-d.”
This divided outflow is also the revealed spreading of G-d’s greatness. Through it souls recognize His greatness and splendor, and this is why they delight “to behold the pleasantness of G-d.”




11וזהו אימתי גדול כשהוא בעיר אלקינו.5152 עיר נק׳ מה שמקובץ מכמה בתים.53 ובתים הם צירופי אותיות54 וכמ״ש בס״י [בספר יצירה] שתי אבנים בונות שני בתים.555657
And this is [the meaning of] “When is He great? When He is in the city of our G-d (Elokeinu).” A “city” is what is gathered from many houses. And “houses” are combinations of letters, as it is stated in Sefer Yetzirah: “Two stones build two houses.”
Now the Zohar’s saying is explained: G-d is “great” when He is “in the city of our G-d.” A city is a gathering of many houses, and in Sefer Yetzirah the “houses” are combinations of letters, built from letters as houses are built from stones.


דהיינו בחי׳ אותיות והמשכות התחלקות החיות בכמה בתים58 ומדרגות כמו השכל שמתחלק באותיות המחשבה עד״מ.
That is, the level of letters, and the drawings-forth by which the life-force divides into many houses and levels, just as, by way of analogy, the intellect divides into the letters of thought.
The “houses” are the letters and channels through which the life-force divides into many levels, just as a single idea divides into the many letters of thought when a person thinks it through.


כך התפשטות גדולתו ית׳ מתחלק בכמה בחי׳ התחלקות ורבוי התענוגים בכל עולמות לכל חד לפום שיעורא דיליה ואז נק׳ אלקים לשון רבים ע״ש רבוי התחלקות בהתפשטות החיות בבחי׳ גילוי לעולמות ונבראים.59
So too the spreading forth of His greatness, may He be blessed, divides into many aspects of division and a multitude of delights in all the worlds, for each one according to his own measure. And then He is called Elokim, a plural form, because of the many divisions in the spreading forth of the life-force, in a revealed way, to worlds and creatures.
So too G-d’s greatness, as it spreads, divides into many kinds of delight in all the worlds, each according to its measure. At that stage He is called Elokim, the plural Name, because the life-force is divided as it is revealed to worlds and creatures.


משא״כ הוי״ה נק׳ אחד שהוי״ה הוא בחי׳ מקור כל הויות ושרשא דכולא קודם שבא לידי המשכה בבחי׳ גילוי בעיר אלקינו כו׳:60
This is not so with Havayah, which is called “one,” for Havayah is the level of the source of all existences (havayos) and the root of everything, before it comes to be drawn forth in a revealed way “in the city of our G-d,” etc.
Havayah is called “one” because it is the source and root of all existence (havayos), before anything is drawn forth into revelation. The Name Havayah shares its root with the Hebrew word for existence.




Section 3 · ¶12–14
Awe and love through Elokim
12והנה מבחי׳ אלקים נמשך למטה בחי׳ היראה. וכמ״ש והאלקי׳ עשה שייראו מלפניו. וכתיב את האלקים ירא.61
Now, from the level of Elokim the quality of awe is drawn down below, as it is written, “And Elokim has made it so that they fear before Him,” and it is written, “Fear Elokim.”
Awe of G-d is drawn from the level of Elokim, as two verses in Ecclesiastes show: “Elokim has made it so that they fear before Him” and “Fear Elokim.” Both connect fear with the Name Elokim.


וכתיב את ה׳ אלקיך תירא62 כי בבחי׳ הוי׳ לית מחשבה תפיסא ביה. רק בבחי׳ אלקים הוא התפשטות גדולתו ית׳ תפול על האדם אימה ויראת בושת63 כו׳.64
And it is written, “You shall fear Havayah your Elokim,” for at the level of Havayah, no thought can grasp Him. Only at the level of Elokim, which is the spreading forth of His greatness, may He be blessed, will dread and the awe of shame fall upon a person, etc.
Even “You shall fear Havayah your Elokim” ties fear to Elokim, because Havayah itself cannot be grasped at all. Only Elokim, the spreading forth of His greatness, brings dread and the awe of shame upon a person, for one can stand in awe only of a greatness one perceives.




13וכן האהבה נמשכת ע״י בחי׳ אלקים דייקא. וכמ״ש הללוהו בגבורותיו65 הללוהו כרוב גודלו. וכתיב ואהבת את66 ה׳ אלהיך כו׳
And so too, love is drawn forth specifically through the level of Elokim, as it is written, “Praise Him for His mighty deeds; praise Him according to His abundant greatness.” And it is written, “And you shall love Havayah your Elokim,” etc.:
Love of G-d, like awe, comes specifically through Elokim. The Psalm calls for praising G-d “for His mighty deeds” and “according to His abundant greatness,” His power and greatness as seen in the world, and the Torah commands love for Havayah as “your Elokim.”


להיות האהבה להוי׳ בבחי׳ בטול במציאות לבחי׳ דלית מחשבה כו׳ צ״ל תחלה ע״י בחי׳ אלקים שיתבונן בגדולת א״ס ב״ה והתפשטותו בנבראים.
for there to be love for Havayah in the manner of self-nullification (bittul) of [one’s very] existence before the level of “no thought [can grasp Him],” etc., it must first come through the level of Elokim: that one contemplate the greatness of the Infinite One (Ein Sof), blessed be He, and His spreading forth into the creatures.
The goal is a love of Havayah so complete that the self is nullified before the One Whom no thought can grasp. Such love must begin with Elokim: contemplating the greatness of the Infinite One and how it spreads into all creation.




14ומזה ישוב לאהבה את ה׳ דלית מחשבה כו׳. והיינו ע״י בחי׳ יחוד הוי׳ באלקים. וזהו וידבר אלקים אל משה ויאמר אליו אני67 הוי׳
And from this he will turn to love Havayah, Whom “no thought [can grasp],” etc. That is, through the level of the union of Havayah with Elokim. And this is [the meaning of] “And Elokim spoke to Moshe and said to him, ‘I am Havayah’”:
From contemplating Elokim, a person comes to love Havayah, which is beyond thought. This is the union of Havayah with Elokim, and it is the meaning of the opening verse: “Elokim spoke to Moshe and said to him, ‘I am Havayah.’”


שע״י בחי׳ אלקים הוא גילוי שם הוי׳. ועי״ז וארא אל אברהם ויצחק68 כו׳ הם המדות אהוי״ר [אהבה ויראה] כו׳ שנולדו מזה.
for through the level of Elokim there is the revelation of the Name Havayah. And through this, “And I appeared to Avraham and Yitzchak,” etc.: these are the emotive attributes (middos), love and awe, etc., which are born from this.
Through Elokim the Name Havayah is revealed. The Patriarchs named in the next verse stand for the emotive attributes born from this revelation, Avraham for love and Yitzchak for awe.




Section 4 · ¶15–20
The supernal love
15וע״ז נאמר ביום עשות69 ה׳ אלקים ארץ ושמים70 שהוא יחוד הוי׳ באלקים להיות גילוי שם הוי׳ למטה.
And of this it is said, “On the day that Havayah Elokim made earth and heaven”: this is the union of Havayah with Elokim, so that there will be a revelation of the Name Havayah below.
The verse of creation, “On the day that Havayah Elokim made earth and heaven,” also expresses this union, whose purpose is that Havayah be revealed below.


אך הנה נודע כי האהבה שממטה למעלה עיקרה כדי להגיע שתהא באה על האדם מלמעלה האהבה העליונה שהיא העיקרית. והאבות הן הן בחי׳ המרכבה.7172
But it is known that the main purpose of the love [that rises] from below to above is to bring it about that the supernal love, which is the essential [love], will come upon a person from above. And the Patriarchs are themselves the level of the Chariot.
The love a person arouses from below is mainly a means to draw the supernal love down upon him from above, and that higher love is the essential one. The Sages’ saying that the Patriarchs are the Chariot means that they were wholly given over to G-d’s will, as a chariot is to its rider.


פי׳ כי אברהם מרכבה להאהבה העליונה. וכדכתיב ויסע אברם הלוך ונסוע73 ממטה למעלה עד הנגבה שהיא האהבה העליונה שתשרה עליו מלמעלה בבחי׳ רוכב והוא יהי׳ [יהיה] מרכבה אליה.
This means that Avraham is a chariot for the supernal love, as it is written, “And Avram journeyed, going on and journeying,” from below to above, until “the south,” which is the supernal love, so that it would rest upon him from above in the manner of a rider, and he would be a chariot for it.
Avraham was a chariot for the supernal love. His journey “going on and journeying … toward the south” is read as his rising from below to above until he reached the “south,” the side of kindness, so that the supernal love would rest on him as a rider on a chariot.




16והנה ע״י אתערותא דלתתא אתערותא דלעילא. אך מי הגורם ומחבר אהבה העליונה שמאתערותא דלעילא שהיא בבחי׳ א״ס להיות שורה ומתגלה באתערותא דלתתא בנפש האדם שהוא גבול74 ונברא75 יש מאין.
Now, through an arousal from below [comes] an arousal from above. But who brings about and joins the supernal love of the arousal from above, which is at the level of the Infinite (Ein Sof), so that it rests and is revealed in the arousal from below, in the soul of man, which is limited and created as something from nothing?
An arousal from below brings an arousal from above. But the supernal love is infinite, while a person’s soul is limited and created from nothing, so something must connect the two and let the infinite love rest within the finite soul.


הנה ע״ז נאמר באל שדי.76 פי׳ שאמר לעולמו די77 עולמו הוא מ״ש עולם חסד יבנה.78
Of this it is said, “as Kel Shaddai,” meaning, “Who said to His world, ‘Enough (dai)!’” “His world” is what is written, “A world of kindness will be built.”
The verse says G-d appeared to the Patriarchs as Kel Shaddai, which the Sages read as “He Who said to His world, ‘Enough (dai)!’” “His world” is the world of kindness of the Psalm: “a world of kindness will be built.”




17ופי׳ יבנה בבנין. וכמ״ש בחכמה יבנה בית79 כאדם שבונה בית לשבת בו כך צריך החסד להיות נבנה בבית להיות בו ישיבת הנשמה כי חסד עליון ואהבה העליונה היא בחי׳ א״ס.
And “will be built” means [built] as a building, as it is written, “With wisdom a house is built.” Just as a person builds a house in order to dwell in it, so the Chesed (kindness) must be built into a house, so that the soul can dwell in it. For the supernal Chesed and the supernal love are at the level of the Infinite (Ein Sof).
“Will be built” means built like a house, as in “With wisdom a house is built.” Just as a house is built to be lived in, the supernal kindness must be “built” into a structure the soul can dwell in, because in itself it is infinite.


וא״א להיות בו משכן הנשמה ומכון שבתה כי אם ע״י כמה צמצומים להיות בחי׳ עולם והעלם אוא״ס [אור אין סוף] ב״ה.
And it cannot be a dwelling for the soul and the settled place of her abode except through many contractions (tzimtzumim), so that there is the level of olam (world) and concealment (he’elem) of the Infinite Light (Or Ein Sof), blessed be He.
The soul can dwell in it only through many contractions (tzimtzumim) that make it an olam, a “world,” a word that shares its root with he’elem, “concealment.” The Infinite Light must be concealed for a created soul to receive it.




18ולהיות נבנה בבחי׳ בית שהוא ע״י צירופי אותיות שתי אבנים בונות80 כו׳. ועתיד הקב״ה להנחיל לכל צדיק ש״י עולמות81 בחי׳ יש וכמ״ש להנחיל אוהבי יש.82
And [it must be] built in the form of a house, which is through combinations of letters: “Two stones build,” etc. And in the future the Holy One, blessed be He, will cause every tzaddik to inherit three hundred and ten worlds, the level of yesh (substance), as it is written, “To cause those who love Me to inherit substance (yesh).”
The “house” is built from combinations of letters, as Sefer Yetzirah says, “two stones build,” etc. This also explains the 310 worlds: 310 is the numerical value of yesh, “substance,” so the reward is revealed in a form that the soul can receive as something that exists.


שע״י כמה צמצומים וירידות והשתלשלות המדרגות יומשך שיתגלה החסד עליון והאהבה העליונה בבחי׳ יש כדי שיוכלו הנשמות לקבל ולהיות נהנים מזיו כו׳.
For through many contractions and descents, and the chain of descent (hishtalshelus) of the levels, it will be drawn down so that the supernal Chesed and the supernal love will be revealed at the level of yesh, so that the souls will be able to receive and to enjoy the radiance, etc.
Through many contractions, descents and the chain of levels, the supernal kindness and love are revealed at the level of yesh, so that souls, which are created beings, can receive them and enjoy the radiance of the Shechinah.




19וזהו שאמר לעולמו די83 הוא בחי׳ הצמצום שעי״ז וארא אל אברהם84 כו׳ להיות גלוי האהבה העליונה שהיא העיקרית.85 וע״ז נאמר ואהבת את8687 ה׳ אלקיך ואהבת הוא פועל יוצא.
And this is [the meaning of] “He said to His world, ‘Enough’”: it is the level of tzimtzum (contraction), through which “I appeared to Avraham,” etc., so that there will be a revelation of the supernal love, which is the essential [love]. And of this it is said, “And you shall love Havayah your Elokim”: “And you shall love” (ve’ahavta) is a transitive verb (po’el yotzei).
“He said to His world, ‘Enough’” is the tzimtzum, and through it “I appeared to Avraham”: the supernal love was revealed. In “And you shall love Havayah your Elokim,” the verb is transitive, one that acts on something else, which hints that this love is drawn down and brought about, not only felt.


וכן לאהבה את ה׳ ולא כתיב לאהוב כו׳ כי העיקר הוא להמשיך האהבה העליונה בק״ש [בקריאת שמע].88
And similarly, “to love (le’ahavah) Havayah,” and it does not say le’ehov, etc., for the main thing is to draw down the supernal love in the reading of the Shema.
Likewise the Torah writes le’ahavah for “to love,” not le’ehov. The Alter Rebbe sees in this too that the main point is to draw the supernal love down during the reading of the Shema.




20והוא מ״ש אהבתי אתכם אמר89 ה׳ ואהבה זו תהיה בכל לבבך90 בתוך כל לבבך בשני יצריך.91
This is what is written, “I have loved you, says G-d.” And this love will be “with all your heart (levavecha)”: within all your heart, “with both your inclinations.”
Malachi’s “I have loved you, says G-d” refers to the supernal love. It is to fill “all your heart,” which the Talmud reads as “with both your inclinations,” the good and the evil.


שגם היצה״ר [היצר הרע] ישוב לאהבת ה׳ כי בהמשיך עליו האהבה העליונה ממילא לבו המס ימס92 כהמס דונג93 כו׳. ויהיה לאכפייא כו׳.
For even the evil inclination will turn to the love of G-d, because when the supernal love is drawn down upon it, its heart will of itself utterly melt, “as wax melts,” etc. And there will be iskafya (subjugation), etc.
When the supernal love is drawn down, even the evil inclination turns toward love of G-d: its heart melts like wax before fire. This is iskafya, the subduing of what opposes holiness.


וזה נמשך בק״ש [בקריאת שמע] כי מפסוקי דזמרה עד ק״ש [קריאת שמע] צ״ל האהבה שממטה למעלה אבל בק״ש [בקריאת שמע] צ״ל המשכת האהבה העליונה:
And this is drawn down in the reading of the Shema. For from Pesukei DeZimrah until the Shema there must be the love [that rises] from below to above, but in the Shema there must be the drawing down of the supernal love.
This happens in the Shema. In the morning prayers, Pesukei DeZimrah, the psalms of praise before the Shema, arouse love from below; in the Shema itself the supernal love is drawn down.




Section 5 · ¶21–22
Havayah alone
21אך הנה כל זה הוא בגלוי המשכת המדות אהוי״ר [אהבה ויראה] שהוא יחוד הוי׳ באלקים כשכבר נמשך בבחי׳ אלקים.94
But all this concerns the revelation of the drawing forth of the emotive attributes (middos), love and awe, which is the union of Havayah with Elokim, when it has already been drawn into the level of Elokim.
Everything discussed so far, love and awe revealed as emotions, belongs to the union of Havayah with Elokim, where Havayah has already been drawn into Elokim.


אבל ושמי הוי׳ דהיינו בבחי׳ הוי׳ לבדו קודם שבא לידי גלוי ההמשכה במדות95 שהוא מקור ושרש כל ההויות ומקור החיים כו׳
But “and My Name Havayah,” that is, at the level of Havayah alone, before it comes to the revelation of being drawn into the emotive attributes, [Havayah] being the source and root of all existences (havayos) and the source of life, etc.:
The verse continues, “but My Name Havayah,” meaning Havayah alone, before it is drawn into the emotions: the source and root of all existence and of life.


לא נודעתי להם96 שאינו בא לידי גילוי בנפש מחמת אתערותא דלתתא רק מפני כי אשר קדשנו במצותיו דייקא. הקב״ה מניח תפילין97 כו׳.
“I was not known to them,” for it does not come to be revealed in the soul by virtue of an arousal from below, but only because of “Who has sanctified us with His commandments,” precisely “His.” The Holy One, blessed be He, puts on tefillin, etc.
This level “was not known” to the Patriarchs, because no human arousal can reveal it in the soul. It comes only through G-d’s own commandments, “Who has sanctified us with His commandments,” His precisely, as the Talmud teaches that the Holy One, blessed be He, Himself puts on tefillin.




22ות״ת [ותלמוד תורה] שכנגד כולם98 שמקור התורה הוא למעלה מעלה. וכמ״ש בזהר ע״פ מה יתרון לאדם בכל עמלו שיעמל תחת השמש99 שאני אורייתא100 דעמלה לעילא מן שמשא.
And [so too] the study of Torah, which is equal to them all, for the source of the Torah is exceedingly high, as it is stated in the Zohar on the verse “What profit does a man have in all his toil that he toils under the sun?”: the Torah is different, for its toil is above the sun.
Torah study, which the Sages count as equal to all the mitzvos, reaches higher still. On the verse “What profit has a man in all his toil under the sun?”, the Zohar says that toil in Torah is different: it is above the sun.


פי׳ שהוא למעלה מעלה מבחי׳ שמש ומגן101102 ה׳ אלקים דהיינו כשהוי״ה נמשך באלקים כו׳. וגילוי בחי׳ זו לא נמשך להאבות רק לישראל במ״ת [במתן תורה] פנים בפנים דבר103 כו׳ אנכי מי שאנכי104 כו׳:
This means that it is exceedingly high above the level of “a sun and a shield, Havayah Elokim,” that is, when Havayah is drawn into Elokim, etc. And the revelation of this level was not drawn down to the Patriarchs, but only to Israel at the Giving of the Torah: “Face to face He spoke,” etc.: “Anochi (I),” He Who is Anochi, etc.
“Above the sun” means above “a sun and a shield, Havayah Elokim,” the level where Havayah is drawn into Elokim. This revelation came not to the Patriarchs but to Israel at Sinai, when G-d spoke “face to face” and said “Anochi,” He Who is Anochi, His very Self.




Section 6 · ¶23–26
Withdrawal before revelation
23אך הנה כדי שיהי׳ [שיהיה] בחי׳ זו בגלוי במ״ת [במתן תורה] צ״ל תחלה בחי׳ הסתלקות105 למעלה כי שרשו למעלה הוא בחי׳ מטי ולא מטי והחיות רצוא ושוב.106 וכדי שיהיה בחי׳ מטי צ״ל תחלה בחי׳ לא מטי.
But in order for this level to be revealed at the Giving of the Torah, there first had to be a withdrawal upward. For its root above is the level of “reaching and not reaching” (mati velo mati), and “the life-force [is] running and returning” (ratzo vashov). And for there to be the level of “reaching,” there must first be the level of “not reaching.”
For Havayah alone to be revealed at Sinai, there first had to be a withdrawal upward. Its root is “reaching and not reaching,” and the life-force moves in “running and returning,” words taken from Ezekiel’s vision of the living creatures (chayos) and read here as the life-force (chayus): the not-reaching must come before the reaching.




24וכפי ערך השוב בגלוי שאח״כ כך הוא בחי׳ הרצוא שבתחלה. ולכן היה מתחלה זמן הגלות ושליטת מצרים מפני הסתלקות החיות למעלה.
And in proportion to the “returning” in revelation that comes afterward, so is the “running” that comes first. Therefore there was first the time of the exile and the dominion of Egypt, because of the withdrawal of the life-force upward.
The “running” away at first matches the “returning” in revelation that follows. This is why the exile and Egypt’s rule came first: they reflected the withdrawal of the life-force upward before the revelation at Sinai.


כי הנה כתיב רם על כל גוים107 ה׳ על השמים כבודו. שכל עכו״ם [עובדי כוכבים ומזלות] מקבלים שפעם וחיותם מבחי׳ רוממות רם כו׳ על השמים כו׳.
For it is written, “Havayah is high above all nations; His glory is above the heavens.” For all the idolatrous nations receive their flow and life-force from the level of exaltedness: “high,” etc., “above the heavens,” etc.
The Psalm says G-d is “high above all nations; His glory is above the heavens.” The nations receive their flow and life-force from this exalted, transcendent level.


שכשהוא בבחי׳ המשפילי לראות בשמים108 אזי מי כה׳ אלקינו109 כתיב שאין הקב״ה משרה שכינתו אלא על ישראל.
For when He is at the level of “Who lowers [Himself] to look upon the heavens,” then it is written, “Who is like Havayah our Elokim,” for the Holy One, blessed be He, rests His Shechinah only upon Israel.
When G-d “lowers Himself to look upon the heavens” and comes close, the Psalm says “Who is like Havayah our Elokim,” “our” in particular, because G-d rests His Shechinah only upon Israel.




25והיינו בהמשכת גילוי אור א״ס ב״ה למטה שתלוי במעשה התחתונים הממשיכים בעבודתם בחי׳ גילוי זה.
That is, in the drawing down of the revelation of the Infinite Light (Or Ein Sof), blessed be He, below, which depends on the deeds of those below, who by their service draw down this level of revelation.
The indwelling of the Shechinah is the revelation of the Infinite Light below, and it depends on what people below do: through their service of G-d they draw it down.


משא״כ במקור למעלה שהוא בחי׳ רוממות גם העכו״ם [העובדי כוכבים ומזלות]110 מקבלים שפעם משם ע״י השתלשלות וירידת המדרגות.
This is not so with the source above, which is the level of exaltedness: the idolatrous nations too receive their flow from there, through the chain of descent (hishtalshelus) and the lowering of the levels.
At the source above, the level of exaltedness, it is different. The nations too receive their flow from there, by way of the descent through the chain of levels.


וכמ״ש ואלה המלכים אשר מלכו בארץ אדום111 לפני מלך מלך לבנ״י [לבני ישראל] (כנודע מענין שבירת הכלים)112 וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] למה נק׳ הר סיני113 שירדה שנאה לעכו״ם [לעובדי כוכבים ומזלות].
As it is written, “And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel” (as is known from the matter of the breaking of the vessels). And this is what our Sages, of blessed memory, said: “Why is it called Mount Sinai? Because hatred (sin’ah) descended toward the idolatrous nations.”
The verse about the kings who reigned in Edom “before any king reigned over the children of Israel” shows that the nations draw from a high source that came first; the Alter Rebbe’s parenthesis links it to the Kabbalistic teaching of the breaking of the vessels. The Talmud’s wordplay on the name Sinai says that there “hatred” (sin’ah) came down toward the idolatrous nations.


דהיינו ע״י הר סיני דוקא בגילוי מ״ת [מתן תורה]. אבל קודם מ״ת [מתן תורה] לא היתה שנאה כלל שמשם גם עכו״ם [עובדי כוכבים ומזלות] מקבלים חיותם.
That is, through Mount Sinai specifically, with the revelation at the Giving of the Torah. But before the Giving of the Torah there was no hatred at all, for from there the idolatrous nations too receive their life-force.
That hatred came about specifically through Mount Sinai, with the revelation of the Giving of the Torah. Before the Giving of the Torah there was no such hatred, since the nations too drew their life-force from that same exalted source.


ולזאת כאשר אמר משה למה הרעות114 היתה זאת התשובה כי וארא אל אברהם כו׳ ושמי הוי׳ לא נודעתי להם115 ועתה אני רוצה שוידעתם
Therefore, when Moshe said, “Why have You done harm,” this was the answer: “And I appeared to Avraham,” etc., “and My Name Havayah, I was not known to them,” and now I want that “you shall know
This is the answer to Moshe’s “Why have You done harm.” G-d tells him that He appeared to the Patriarchs but did not make His Name Havayah known to them, and now He wants Israel to know “that I am Havayah,” as He promises later in this passage.


כי אני116 הוי׳ והייתי לכם לאלקים. פי׳ שבחי׳ הוי׳ לבדו הוא בעצמו יהיה לכם בבחי׳ אלקים השורה עליכם.117118
that I am Havayah, and I will be Elokim to you.” This means that the level of Havayah alone will itself be for you at the level of Elokim, which rests upon you.
The promise “I will be Elokim to you” means that Havayah alone, which the Patriarchs did not know, will itself rest upon Israel in the indwelling way of Elokim. The suffering in Egypt was the withdrawal that had to come before this revelation.




26וכך היתה כוונת יעקב בתפלתו והיה הוי׳ לי לאלהים. פי׳ הוי׳ לבדו הוא בעצמו יהיה לי בבחי׳ אלקים. וכדי שיהיה גלוי זה גם בבחי׳ זו צ״ל תחלה הסתלקות החיות.119
And this was Yaakov’s intention in his prayer, “And Havayah will be Elokim to me.” This means: Havayah alone will itself be for me at the level of Elokim. And in order for this revelation to be at this level too, there first had to be a withdrawal of the life-force.
Yaakov prayed, “Havayah will be Elokim to me,” asking for this same revelation: that Havayah alone would rest on him as Elokim. For this, too, a withdrawal of the life-force had to come first.


ושם הוא רם על כל גוים120 לפיכך במדה ומשקל שהיה צ״ל גלוי אלקות במ״ת [במתן תורה]. כך היה בחי׳ ההסתלקות וזמן הגלות ושליטת מצרים רד״ו שנה כו׳.
And there He is “high above all nations.” Therefore, in the same measure and weight as the revelation of G-dliness that was to come at the Giving of the Torah, so was the withdrawal, and the time of the exile and the dominion of Egypt, two hundred and ten years, etc.
In that withdrawal G-d is “high above all nations,” the level from which the nations draw. The withdrawal, the exile and Egypt’s rule of 210 years were measured exactly to the revelation of G-dliness that was to come at Sinai.


ולכן גם בגלות אדום הוא121 אריכות הגלות בבחי׳ רצוא כדי שיהי׳ [שיהיה] בחי׳ שוב לימות המשיח כו׳.
And therefore, in the exile of Edom too, the length of the exile is at the level of “running,” so that there will be the level of “returning” in the days of Mashiach, etc.
The same rule explains the present exile of Edom: its length is the “running” away, so that the “returning” will come in the days of Mashiach.


כי עין בעין122 כו׳ ביתר שאת ויתר עז מבמ״ת [מבמתן תורה] שלא ראו עין בעין כ״א שומעים הנראה וכו׳.123124125
For “eye to eye,” etc., with greater exaltation and greater power than at the Giving of the Torah, when they did not see eye to eye, but rather heard what is seen, etc.
That future revelation will be “eye to eye,” greater in exaltation and power than at Sinai. At Sinai the people did not see eye to eye but “heard what is seen”: their perception, even of what was shown, remained like hearing.




Section 7 · ¶27
Heart and soul
27והנה בחי׳ ראשונה שהוא בחי׳ יחוד הוי׳ באלקים בגלוי המשכת המדות נק׳ בכל לבבכם שהלב הוא מקור המדות ומשכנם.
Now, the first level, which is the level of the union of Havayah with Elokim in the revelation of the drawing forth of the emotive attributes (middos), is called “with all your heart,” for the heart is the source of the emotive attributes and their dwelling place.
The first level, the union of Havayah with Elokim revealed as love and awe, corresponds to serving G-d “with all your heart,” since the heart is the source and seat of the emotions.


משא״כ גלוי בחי׳ הוי׳ לבדו נק׳ בכל נפשכם שהוא בחי׳ התקשרות כל הנפש חב״ד [חכמה בינה ודעת] בחב״ד [בחכמה בינה ודעת] ומחשבה דבור כו׳.
Whereas the revelation of the level of Havayah alone is called “with all your soul,” which is the level of the binding of the whole soul: Chochmah (wisdom), Binah (understanding) and Daas (knowledge) with Chochmah, Binah and Daas, and thought, speech, etc.
The revelation of Havayah alone corresponds to “with all your soul”: the binding of the entire soul, its Chochmah, Binah and Daas to the divine Chochmah, Binah and Daas, and its thought and speech as well.


וכמ״ש ואשים דברי בפיך126 ודברי אשר שמתי בפיך.127 וכענין שכינה מדברת מתוך גרונו של משה.128 ואני המשנה המדברת בפיך129 וכו׳ ועי״ז ודברת בם130 כו׳:
As it is written, “And I have put My words in your mouth,” and “My words which I have put in your mouth.” And as in the matter of “the Shechinah spoke from the throat of Moshe.” And, “I am the Mishnah that speaks in your mouth,” etc. And through this, “and you shall speak of them,” etc.
This complete binding makes a person’s speech the speech of G-d: “I have put My words in your mouth,” “the Shechinah spoke from the throat of Moshe,” and “I am the Mishnah that speaks in your mouth,” which the Kehot note traces to Maggid Meisharim. Through this comes “and you shall speak of them,” of the words of Torah.



In one’s avodah
The maamar draws a path for prayer: contemplate G-d’s greatness as it is revealed in creation, the level of Elokim, until love and awe for Havayah are born; this is the love from below, aroused from Pesukei DeZimrah up to the Shema. In the Shema itself, draw down the supernal love from above, which can turn even the evil inclination to G-d. Beyond this, Havayah alone is reached through the mitzvos and the study of Torah, binding mind, thought and speech to G-d, “with all your soul.”
Questions for discussion
	Why does the maamar say that “greatness” can be applied only to G-d’s radiance and not to G-d Himself, and how does the image of the sun and its light make this clear?
	How does “the reward of a mitzvah is the mitzvah” explain why each tzaddik inherits 310 worlds?
	What is the difference between the love a person arouses from below and the supernal love, and where in prayer does each belong?
	Why could Havayah alone be revealed only through mitzvos and Torah, and not through the Patriarchs’ own service?
	How does the principle of “running and returning” answer Moshe’s question, and what does it say about the present exile?

Sources and references
Notes
Paragraph 1
1“And G-d spoke to Moshe and said to him, ‘I am G-d.’” The opening verse of the maamar; the Alter Rebbe will read its two Names, Elokim and Havayah, as the key to the whole passage.
Exodus 6:2שמות ו׳:ב׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2וידבר — וארא
The note records that this maamar was also printed in the Lemberg edition of Torah Ohr, on 4b.
Kehot’s noteנדפס גם בתו״א לעמבערג ד, ב. הנחת כ״ק אדמו״ר האמצעי במאמרי אדה״ז פרשיות ע׳ רכו. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות הערות וקיצורים נדפס באוה״ת וארא כרך ח ע׳ ב׳תתפב. קיצורים שם ע׳ ב׳תתצג. בכמה כת״י מצויין ש״פ וארא תקס״ה.
3וארא אל אברהם
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shaddai, but by My Name Havayah I was not known to them.” The continuation, which the maamar treats as G-d’s answer to Moshe.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ג.
4נאמרה תשובה על . . למה הרעתה
On the words “was said as an answer to … Why have You done harm,” the note quotes the sichah there: “not only consolation and a promise.” The passage is read as a real answer to Moshe’s question.
Kehot’s note”לא רק נחמה והבטחה” — לקו״ש לפ׳ וארא חל״א ע׳ 24.
5למה הרעות
Moshe’s protest after Pharaoh increased the labor: “Why have You done harm to this people?” The maamar asks how the next passage answers it.
Exodus 5:22שמות ה׳:כ״ב
וַיָּשׇׁב מֹשֶׁה אֶל־ה׳ וַיֹּאמַר אֲדֹ־נָי לָמָה הֲרֵעֹתָה לָעָם הַזֶּה לָמָּה זֶּה שְׁלַחְתָּנִי:
And Moses returned unto the L-RD, and said: ‘L-rd, wherefore hast Thou dealt ill with this people? why is it that Thou hast sent me?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ה, כב.
Paragraph 2
6למה הרעות
Moshe’s question, “Why have You done harm to this people?”, which the maamar sets out to answer.
Exodus 5:22שמות ה׳:כ״ב
וַיָּשׇׁב מֹשֶׁה אֶל־ה׳ וַיֹּאמַר אֲדֹ־נָי לָמָה הֲרֵעֹתָה לָעָם הַזֶּה לָמָּה זֶּה שְׁלַחְתָּנִי:
And Moses returned unto the L-RD, and said: ‘L-rd, wherefore hast Thou dealt ill with this people? why is it that Thou hast sent me?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7גם להבין
That manuscript reads “and we also need to understand the matter of the sin for which they suffered the exile,” where the printed text has “on account of which the exile came.”
Kehot’s noteבבוך 1824: וגם צל״ה ענין החטא שבשבילו סבלו: הגלות.
8ועבדום וענו אותם
G-d’s words to Avraham at the Covenant between the Parts: his descendants would be strangers in a land not theirs, “and they will enslave them and afflict them.” The exile was decreed long before it happened.
Genesis 15:13בראשית ט״ו:י״ג
וַיֹּאמֶר לְאַבְרָם יָדֹעַ תֵּדַע כִּי־גֵר יִהְיֶה זַרְעֲךָ בְּאֶרֶץ לֹא לָהֶם וַעֲבָדוּם וְעִנּוּ אֹתָם אַרְבַּע מֵאוֹת שָׁנָה:
And He said unto Abram: ‘Know of a surety that thy seed shall be a stranger in a land that is not theirs, and shall serve them; and they shall afflict them four hundred years;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית טו, יג.
9אך הנה כתיב
The Tzemach Tzedek quotes a passage of this maamar, beginning here with the verse about creation, in his Or HaTorah on Megillas Esther.
Kehot’s noteקטע מכאן מובא באוה״ת מג״א ע׳ ריז [בהוצאת תנש״א. — בהוצאת תשכ״ט ע׳ ב׳תא].
10ביום עשות ה׳ אלקים
“On the day that Havayah Elokim made earth and heaven.” The first verse to join the two Names, read here as the joining of Havayah with Elokim in creation.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
11“They embittered their lives with hard labor, with mortar and with bricks.” The harshness of the slavery, whose cause the maamar asks about.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
12וביאור שני שמות . . וכך היתה כוונת יעקב
the passage shares nothing with the note
Kehot’s noteראה אוה״ת בראשית לז, א ביאור לכאן. ועי׳ לעיל בפ׳ ויצא סד״ה ושבתי בשלום בענין כי שמש ומגן.
13אלקים לשון רבים
There too Elokim is called a plural form because the life-force divides to every creature, and this drawing forth comes from His Malchus, “Your sovereignty is the sovereignty of all worlds.” It compares this to a king whose rule and awe spread over his country while he himself is not grasped by its people.
Kehot’s noteראה לקו״ת אמור לא, ג. דרך מצותיך קצז, א (בהוצאה חדשה). אוה״ת פ׳ וארא ע׳ קנה. רכג. יתרו ס״ע א׳לח.
14כי אלקים קדושים הוא
Joshua tells the people, “For He is a holy G-d,” where both the Name and its adjective are plural. The Alter Rebbe cites it to show that Elokim is a plural form.
Joshua 24:19יהושע כ״ד:י״ט
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־הָעָם לֹא תוּכְלוּ לַעֲבֹד אֶת־ה׳ כִּי־אֱלֹקִים קְדֹשִׁים הוּא אֵל־קַנּוֹא הוּא לֹא־יִשָּׂא לְפִשְׁעֲכֶם וּלְחַטֹּאותֵיכֶם:
And Joshua said unto the people: ‘Ye cannot serve the L-RD; for He is a holy G-d; He is a jealous G-d; He will not forgive your transgression nor your sins.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, יט. באוה״ת מג״א שם מוסיף: ”ביהושע סי׳ כד יעו״ש בילקוט והירושלמי פ״ט דברכות”.
15“Great is G-d and highly praised, and His greatness is unsearchable.” The maamar builds on its last words: G-d’s own greatness cannot be grasped.
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)
16גדול ה׳ . . ואימתי גדול
The Zohar asks, “When is the Holy One, blessed be He, called great?” and answers from Psalm 48: when the Community of Israel is with Him, “in the city of our G-d.” The maamar will explain the “city” as the many “houses” into which the divine life-force divides.
Psalms 48:1תהילים מ״ח:א׳
שִׁיר מִזְמוֹר לִבְנֵי־קֹרַח:
A Song; a Psalm of the sons of Korah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 5aזח״ג ה, א
Zohar II, 235aזח״ב רלה, א
Kehot’s noteתהלים מח, א. זח״ג ה, א. זו״ח תשא (מד, א) בשינוי לשון. וראה ד״ה כבוד מלכותך תרס״א. אור לי״ד ש״ת (שם הערה 32). ראה גם זח״ב רלה, א. במה שמבואר כאן ראה גם אוה״ת פ׳ מסעי ע׳ א׳שנג. באוה״ת נצבים ע׳ א׳רכב מציין לכאן.
17בעיר אלקינו
“Great is G-d and highly praised in the city of our G-d, His holy mountain.” The verse that links G-d’s greatness to “the city of our G-d.” Kehot’s note prints Psalms 48:1; in the Hebrew numbering the words are in 48:2, since 48:1 is the psalm’s heading.
Psalms 48:2תהילים מ״ח:ב׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר־קׇדְשׁוֹ:
Great is the L-RD, and highly to be praised, In the city of our G-d, His holy mountain,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18לא שייך לומר עליו לשון גדולה
The Tzemach Tzedek discusses this point in Or HaTorah on Vayera.
Kehot’s noteראה אוה״ת וירא צב, א, ובהמשך מים רבים תרל״ו פרק מח מ״ש כאן דלא שייך לומר עליו לשון גדולה כ״א בחי׳ גדולה שייך רק בהתפשטות זיו והארה, וכן לקמן צד, ב משמע שהגדולה והחסד שבאצי׳ ממכ״ע וסוכ״ע בטל אצלו ית׳ שזהו היפך ממ״ש שם שבחי׳ גדולה זהו הנמשך מבחי׳ ולגדולתו אין חקר. אעכצ״ל כו׳. ע״ש. ועיין ג״כ בתורת שמואל תרכ״ז ע׳ תיח. באוה״ת מג״א הנ״ל יש כאן הג״ה ”(ועמ״ש מזה בד״ה ויושט המלך לאסתר את שרביט הזהב)”. והכוונה למה שמובא לעיל מד״ה מים רבים תרל״ו פרק מח.
19כי שמש ומגן הוי׳ אלקים
“For Havayah Elokim is a sun and a shield.” The source of the analogy: the divine light that spreads to the worlds is like sunlight, which is not the sun itself.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב. ראה אוה״ת נ״ך כרך א ע׳ תקלח.
20מלכותך מכ״ע
“Your sovereignty is the sovereignty of all worlds.” Cited to show that all worlds draw from G-d’s Malchus, the attribute of sovereignty.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 4
21והנה כתיב מה רבו
A passage of this maamar, beginning here, is quoted there with glosses.
Kehot’s noteקטע מכאן מובא בסה״מ תרל״ג ח״א ע׳ קפח עם הגהות.
22מה רבו מעשיך
“How many are Your works, O G-d; You made them all with wisdom.” Read here as the multiplicity of the lower worlds.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
23מה גדלו מעשיך
“How great are Your works, O G-d; Your thoughts are very deep.” The maamar will apply it to the higher worlds of angels and souls.
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, ו.
24מה גדלו מעשיך
That manuscript adds: “and we need to understand the change of wording,” that is, from “how many” to “how great.”
Kehot’s noteבבוך 1824 נוסף: וצל״ה שינוי הלשון ענין: מה רבו.
25מה רבו מעשיך קאי על עולמות התחתונים
The note cites it as a parallel discussion of “How many are Your works” as the lower worlds.
Kehot’s noteראה מאמרי אדה״ז על ש״ס וזהר ע׳ רעג. ועם הגהות בביאוה״ז להצ״צ כרך א ע׳ תעב. וראה ד״ה שאו מרום לכ״ק אדמו״ר הצ״צ בספר החקירה בהוספות. ד״ה אין ערוך תרצ״ד. ד״ה וכל העם רואים ת״ש ע׳ 112.
Paragraph 6
26שאין לך כל עשב
The same saying appears earlier, at 8d, where its source is noted: one who has been busy all day with material concerns, called “darkness,” afterward contemplates in prayer how “there is no herb…”.
Kehot’s noteנסמן לעיל ח, ד. באוה״ת וארא כרך ח ע׳ ב׳תתפג יש הגה״ה: (הובא בר״ח פ״ה משער האהבה והוא במד״ר בראשית פ״י).
27שאין לך כל עשב מלמטה
“There is no herb that does not have a mazal in the firmament that strikes it and tells it, ‘Grow!’” The Alter Rebbe uses it to show that each plant’s particular taste comes from a spiritual source above.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
28וכל קרבי את שם קדשו
“Bless G-d, O my soul, and all my innards His holy Name.” Read here as “supernal innards” that sort the refuse of the higher worlds and pass it down to this world.
Psalms 103:1תהילים ק״ג:א׳
לְדָוִד בָּרְכִי נַפְשִׁי אֶת־ה׳ וְכׇל־קְרָבַי אֶת־שֵׁם קׇדְשׁוֹ:
[A Psalm] of David. Bless the L-RD, O my soul; And all that is within me, bless His holy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, א. ראה לקו״ת צו ז, ב. שלח מב, א. וראה יהל אור עה״פ ע׳ שפב.
Paragraph 7
29וכמארז״ל נטה שמאלו
There the saying is contrasted with the Sanctuary: heaven and earth were each made with one hand, “My hand founded the earth and My right hand spread out the heavens,” but the Sanctuary, the work of the righteous, with both hands, joining Gevurah to Chesed.
Kehot’s noteראה פדר״א פי״ח. לקו״ת נשא כא, ב ואילך ובמ״מ לשם. סה״מ תרכ״ז (הוצאת תש״ס) ע׳ שמב. סה״מ תרל״ג ח״ב ע׳ שסה. לקו״ש חל״א ע׳ 77 ואילך.
30נטה שמאלו וברא ארץ. ונטה ימינו וברא שמים
The Midrash describes G-d stretching out His right hand to spread the heavens and His left hand to found the earth. The Kehot note points here for the saying the Alter Rebbe quotes.
Pirkei DeRabbi Eliezer 18:2פרקי דרבי אליעזר י״ח:ב׳
מָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא? פָּשַׁט יַד יְמִינוֹ וְנָטָה שָׁמַיִם, וּפָשַׁט יַד שְׂמֹאלוֹ וְיָסַד אֶרֶץ, שֶׁנֶּאֱמַר (ישעיהו מח, יג): ״אַף יָדִי יָסְדָה אֶרֶץ וִימִינִי טִפְּחָה שָׁמָיִם״, וְעָמְדוּ יַחְדָּיו אֶרֶץ וְשָׁמַיִם, שֶׁנֶּאֱמַר (בראשית ב, א): ״וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכָל צְבָאָם״. וְכִי כָּלוּ שָׁמַיִם וָאָרֶץ מִלִּהְיוֹת וּמִלַּעֲמֹד עוֹד, וַהֲלֹא כְּבָר נֶאֱמַר עֲלֵיהֶם (ירמיהו כג, כד): ״הֲלוֹא אֶת הַשָּׁמַיִם וְאֶת הָאָרֶץ אֲנִי מָלֵא״. אֶלָּא שֶׁכָּלוּ מִמְּלָאכָה מִפֹּעַל, וּמִצִּוּוּי לְכָךְ נֶאֱמַר וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ.
What did the Holy One, blessed be He, do? He put forth His right hand and stretched forth the heavens, and He put forth His left hand and founded the earth, as it is said, "Yea, mine hand || hath laid the foundation of the earth, and my right hand hath spread out the heavens: when I called unto them, they stood up together" (Isa. 48:13). Both of them were created simultaneously, as it is said, "And the heavens and the earth were finished, and all their host" (Gen. 2:1). …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
31נטה שמאלו וברא ארץ. ונטה ימינו וברא שמים
One of the Zohar passages in the Alter Rebbe’s parenthesis: G-d stretched out His right hand and created the world above, and His left and created this world.
Zohar, Shemot 49:354–50:364ספר הזהר, שמות מ״ט:שנ״ד-נ׳:שס״ד
He stretched forth His right hand and created the world above; He stretched forth His left hand and created this world, as it says, “Mine hand hath laid the foundation of the earth and my right hand hath spanned the heavens; when I call unto them they stand up together” (Isa. 49, 13). All were created in one moment. And He made this world corresponding to the world above, and everything which is above has its counterpart here below, and everything here below has its counterpart in the sea; and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
32נטה שמאלו וברא ארץ. ונטה ימינו וברא שמים
Cited in the Alter Rebbe’s parenthesis: the Holy One, blessed be He, inclined His right hand and created the heavens, and His left and created the earth.
Zohar, Bo 5:101–111ספר הזהר, בא ה׳:ק״א-קי״א
He also interpreted the verse: “G-d created the (eth) heavens and the (eth) earth” (Gen. I, I), referring the first eth to the Right Hand and the second to the Left Hand; and these two “stand together” (Isa. 48, 16)
The Zohar; London, Soncino Press, 1933 (Public Domain)
33נטה שמאלו וברא ארץ. ונטה ימינו וברא שמים
Cited in the Alter Rebbe’s parenthesis: G-d stretched out the line of His right and created the heavens, and the line of His left and created the earth.
Zohar, Yitro 22:389–400ספר הזהר, יתרו כ״ב:שפ״ט-ת׳
R. Eleazar said: ‘From the fact that in one place it says: “In the beginning G-d created heaven and earth”, and in another, “On the day when the L-rd G-d made earth and heaven” (Gen. 2, 4), it has been concluded that both heaven and earth were created as one; the Holy One stretched out His right hand and created the heaven, and then He stretched out His left hand and created the earth.
The Zohar; London, Soncino Press, 1933 (Public Domain)
34נטה שמאלו וברא ארץ. ונטה ימינו וברא שמים
Cited in the Alter Rebbe’s parenthesis: the world was created with right and left; the heavens, the “male,” were made by the power of the right, and the “female” comes from the left side, as in “My hand founded the earth and My right hand spread out the heavens.”
Zohar, Bereshit 30:310–319ספר הזהר, בראשית ל׳:ש״י-שי״ט
When the flaming fire goes forth and the Left is awakened, smoke also goes up, as it says, “Now mount Sinai was altogether on smoke, because the L-rd descended upon it in fire” (Ex. 19, 18); because when fire descends, smoke and fire are intermingled, and so the whole is on the side of the left. This is the inner meaning of the verse, “Yea, my hand hath laid the foundations of the earth, and my right hand hath spread out the heavens” (Is. 48, 13), i.e. by the power …
The Zohar; London, Soncino Press, 1933 (Public Domain)
35וע׳ מזה בזהר ח״ב
This bracketed reference to the Zohar also appears there, with the reference to Part I of the Zohar given first.
Kehot’s noteהגה״ה זו גם באוה״ת ויקרא כרך א ע׳ רד. ושם מביא הזח״א תחילה.
36מקבלת מבחי׳ שמאל
The text there adds: even so, those who do His will have many pleasures without measure, for they receive from the inner dimension of the will itself, from “how great are Your works,” all the more so.
Kehot’s noteבסה״מ תרמ״א ע׳ מ נוסף: ועכ״ז יש תענוגי׳ הרבה עד אין שיעור, לעושי רצונו שהם מקבלים מבחי׳ פנימי׳ הרצון ממש דהיינו מבחי׳ מה גדלו מעשיך כו׳ וכמשי״ת עאכו״כ.
37מה רבו מעשיך
“How many are Your works”: the multiplicity of the earth, which receives from the left.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38מה גדלו מעשיך
“How great are Your works”: the higher worlds of angels and souls, whose delights are each unique.
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)
39לעוה״ז הגשמי
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5641.
Kehot’s noteבסה״מ תרמ״א ע׳ לט הוסיף כ״ק אדמו״ר מהר״ש: וזהו ר״ע כשראה כרך גדול של רומי מליאה תענוגים שחק וא׳ אם לעוברי רצונו כך לעושי רצונו עאכ״ו, היינו אם לעוברי רצונו כך שהוא רק בחי׳ פסולת וחיצוני׳.
Paragraph 8
40עתיד הקב״ה להנחיל לכל צדיק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף עוקצין.
41עתיד הקב״ה להנחיל לכל צדיק וצדיק ש״י עולמות
The closing teaching of the Mishnah: the Holy One, blessed be He, will cause each tzaddik to inherit 310 worlds, as it says, “to cause those who love Me to inherit yesh.” The Alter Rebbe asks what such an inheritance means.
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
42להנחיל אוהבי יש
“To cause those who love Me to inherit substance (yesh), and I will fill their treasuries.” The Mishnah reads yesh as the number 310.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
43שכר מצוה מצוה
The note points to the Mitteler Rebbe’s maamar beginning “Better is one hour” as a further discussion of “the reward of a mitzvah is the mitzvah.”
Kehot’s noteאבות פ״ד מ״ב. ראה ד״ה יפה שעה אחת נדפס במאמרי אדה״א קונטרסים ע׳ רב.
44שכר מצוה מצוה
“The reward of a mitzvah is the mitzvah.” Read here to mean that the reward is the supernal delight drawn down by the mitzvah itself.
Pirkei Avot 4:2משנה אבות ד׳:ב׳
בֶּן עַזַּאי אוֹמֵר, הֱוֵי רָץ לְמִצְוָה קַלָּה כְבַחֲמוּרָה, וּבוֹרֵחַ מִן הָעֲבֵרָה. שֶׁמִּצְוָה גּוֹרֶרֶת מִצְוָה, וַעֲבֵרָה גוֹרֶרֶת עֲבֵרָה. שֶׁשְּׂכַר מִצְוָה, מִצְוָה. וּשְׂכַר עֲבֵרָה, עֲבֵרָה:
Ben Azzai said: Be quick in performing a minor commandment as in the case of a major one, and flee from transgression; For one commandment leads to another commandment, and transgression leads to another transgression; For the reward for performing a commandment is another commandment and the reward for committing a transgression is a transgression.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
45כי יש מתפעל כו׳
Tanya 50 describes a love above the “silver” loves of Chesed: a love like flashes of fire, from the higher Gevuros of Binah, kindled by contemplating the greatness of the Infinite One, before Whom all is as nothing.
Tanya, Likkutei Amarim 50:5תניא, חלק ראשון; ליקוטי אמרים נ׳:ה׳
וְאִי אֶפְשָׁר לְבָאֵר עִנְיָן זֶה הֵיטֵב בְּמִכְתָּב, רַק כָּל אִישׁ נִלְבָּב וְנָבוֹן, הַמַּשְׂכִּיל עַל דָּבָר וּמַעֲמִיק לְקַשֵּׁר דַּעְתּוֹ וּתְבוּנָתוֹ בַּה׳ – יִמְצָא טוֹב וְאוֹר הַגָּנוּז בְּנַפְשׁוֹ הַמַּשְׂכֶּלֶת, כָּל חַד לְפוּם שִׁיעוּרָא דִילֵיהּ [יֵשׁ מִתְפָּעֵל כוּ׳ וְיֵשׁ מִתְפָּעֵל כוּ׳], אַחֲרֵי קְדִימַת יִרְאַת חֵטְא, לִהְיוֹת סוּר מֵרָע בְּתַכְלִית שֶׁלֹּא לִהְיוֹת ״עֲוֹנוֹתֵיכֶם מַבְדִּילִים״ כוּ׳ חַס וְשָׁלוֹם.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״נ.
Paragraph 9
46עתיד הקב״ה להנחיל לכל צדיק וצדיק
The Mishnah’s promise of 310 worlds to each tzaddik, now explained as each tzaddik’s own share of delight in the radiance of the Shechinah.
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
47כל חד לפום שיעורא דיליה
A gloss there adds that the number 310 may be half of the 620 lights in Keser, corresponding to the 613 commandments of the Torah and the seven of the Sages.
Kehot’s noteבאוה״ת וארא כרך ח ע׳ ב׳תתפג נוסף: (ומספר ש״י י״ל שהוא חצי מתר״ך אורות שבכתר שכנגד תרי״ג מצות דאורייתא וז׳ דרבנן. ועמ״ש בזה במ״א בענין קנה חכמה קנה בינה ב״פ קנה עולה ש״י. עיין תוי״ט סוף עוקצין ענין ש״י בע״א).
Paragraph 10
48ע״ש ריבוי התחלקות . . וזהו אימתי גדול
The Tzemach Tzedek writes that from here it appears that a created thing’s existing as something separate is the work of the Name Elokim, while through the union of Havayah with Elokim the nullification of that separate existence is drawn down; he refers to his explanations of “the mezuzah on the right” and of “Return, O Israel.”
Kehot’s noteבביאוה״ז להצ״צ כרך א ע׳ שסה שמכאן נראה: ”שכדי להיות היש דבר נפרד זהו״ע שם אלקים, אך ע״י יחוד הוי׳ בשם אלקים נמשך להיות ביטול היש, וכן נתבאר בביאור דמזוזה מימין ובביאור דשובה ישראל” ע״ש.
49שו״ה בהתפשטות — והיא היא
That manuscript has “it is” (הוא) at this point, in place of “and this is precisely” (והיא היא).
Kehot’s noteבבוך 414: הוא.
50לחזות בנועם ה׳
“One thing I ask of G-d … to behold the pleasantness of G-d.” Cited for the souls’ delight in perceiving His revealed greatness.
Psalms 27:4תהילים כ״ז:ד׳
אַחַת שָׁאַלְתִּי מֵאֵת־ה׳ אוֹתָהּ אֲבַקֵּשׁ שִׁבְתִּי בְּבֵית־ה׳ כׇּל־יְמֵי חַיַּי לַחֲזוֹת בְּנֹעַם־ה׳ וּלְבַקֵּר בְּהֵיכָלוֹ:
One thing have I asked of the L-RD, that will I seek after: That I may dwell in the house of the L-RD all the days of my life, To behold the graciousness of the L-RD, and to visit early in His temple.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
51בעיר אלקינו
“Great is G-d and highly praised in the city of our G-d.” The “city” is now explained as the many “houses” of divine letters.
Psalms 48:2תהילים מ״ח:ב׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד בְּעִיר אֱלֹקֵינוּ הַר־קׇדְשׁוֹ:
Great is the L-RD, and highly to be praised, In the city of our G-d, His holy mountain,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52אימתי גדול כשהוא בעיר אלקינו
The Zohar’s question “When is He called great?” and its answer from Psalm 48, which this paragraph explains.
Zohar, Vayikra 6:51–7:61ספר הזהר, ויקרא ו׳:נ״א-ז׳:ס״א
It was sung in praise of the Community of Israel. Wherein lies this praise? In the words, “Great is the L-rd and highly to be praised, in the city of our G-d, in his holy mountain”. For when is the Holy One, blessed be He, called great? When the Community of Israel is with Him; He is great “in the city of our G-d”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
53עיר נק׳ מה שמקובץ מכמה בתים
The Tzemach Tzedek quotes a passage of this maamar, beginning here, in Or HaTorah on Bereshis, and discusses the theme again in a later volume.
Kehot’s noteקטע מכאן מובא באוה״ת בראשית כרך ו תתרע, א. ראה דרך מצותיך קיג, א (ובהוצאת תשנ״א ואילך קצז, א). אוה״ת בראשית כרך ז תתשעה, ב. המשך זאת חנוכת המזבח תר״מ סעי׳ יד.
54ובתים הם צירופי אותיות
The chapter explains “For Havayah Elokim is a sun and a shield”: as a sheath shields the sun so that creatures can bear it, so the Name Elokim shields the Name Havayah, which brings everything into being from nothing at every moment.
Tanya, Sha’ar HaYichud 4תניא, חלק שני; שער היחוד והאמונה ד׳
Kehot’s noteראה תניא ח״ב פ״ד. וע׳ לקמן צד, ב. לקו״ת בד״ה בשעה שהקדימו פ״א. אוה״ת בראשית לט, ב.
55וכמ״ש בס״י שתי אבנים בונות שני בתים
On “he took from the stones of the place” (21a), stones are letters, as Sefer Yetzirah says: as many stones make a house one can live in, many letters make words in which the intellect is clothed.
Kehot’s noteפ״ד מט״ז, ע״פ נוסח האריז״ל. וראה לעיל כא, א. נ, א.
56שו״ה אבנים — שני בתים
That manuscript adds “etc.” after “two stones build two houses,” marking the quotation as continuing.
Kehot’s noteבבוך 414 נוסף: כו׳.
57שתי אבנים בונות שני בתים
“Two stones build two houses; three build six houses…”: Sefer Yetzirah counts the words that letters can form. The Alter Rebbe uses it to show that “houses” are combinations of letters. Kehot’s note cites it as chapter 4, mishnah 16, following the Arizal’s version; in the version on Sefaria it is 4:12.
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
58בכמה בתים
That manuscript reads “into many levels” (בכמה בחי') instead of “into many houses.”
Kehot’s noteבבוך תניא — ברוק: בכמה בחי׳.
59גילוי לעולמות ונבראים
The Tzemach Tzedek’s copy adds: “And then too He is called ‘great,’ since His greatness is recognized in His bringing worlds and creatures into being.”
Kehot’s noteבאוה״ת וארא כרך ח ע׳ ב׳תתפג נוסף: (וגם אז נק׳ גדול מצד שניכר גדולתו ית׳ במה שמהוה עולמות ונבראים.
60גילוי בעיר אלקינו כו׳
The copy there adds: “And then it does not apply to call Him ‘great,’ only ‘His greatness is unsearchable,’ for no thought can grasp Him to recognize His greatness, since He is not yet spread forth and drawn into creatures.” An abridgment of the maamar follows there.
Kehot’s noteבאוה״ת שם נוסף: (ואז לא שייך לקרותו גדול אלא ולגדולתו אין חקר דלית מחשבה תפיסא בי׳ להכיר גדולתו מאחר שאינו עדיין בבחי׳ התפשטות והמשכה בנבראים). אח״כ נמצא שם קיצור.
Paragraph 12
61את האלקים ירא
“The end of the matter, all having been heard: fear G-d and keep His commandments.” Again the Name Elokim is tied to fear.
Ecclesiastes 12:13קהלת י״ב:י״ג
סוֹף דָּבָר הַכֹּל נִשְׁמָע אֶת־הָאֱלֹקִים יְרָא וְאֶת־מִצְוֺתָיו שְׁמוֹר כִּי־זֶה כׇּל־הָאָדָם:
The end of the matter, all having been heard: fear G-d, and keep His commandments; for this is the whole man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת יב, יג.
62את ה׳ אלקיך תירא
“You shall fear Havayah your Elokim.” Read here to say that fear of Havayah comes through “your Elokim.”
Deuteronomy 6:13דברים ו׳:י״ג
אֶת־ה׳ אֱלֹקֶיךָ תִּירָא וְאֹתוֹ תַעֲבֹד וּבִשְׁמוֹ תִּשָּׁבֵעַ:
Thou shalt fear the L-RD thy G-d; and Him shalt thou serve, and by His name shalt thou swear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, יג.
63ויראת בושת
The words read “and the awe of shame” (ויראת בושת) there too, as in this text.
Kehot’s noteוכ״ה בסה״מ תרנ״ה ע׳ סו. אבל בסה״מ תרמ״א: ויראה בושת.
64והאלקים עשה שייראו לפניו
“And G-d has made it so that they fear before Him.” The verse names Elokim as the source of awe.
Ecclesiastes 3:14קהלת ג׳:י״ד
יָדַעְתִּי כִּי כׇּל־אֲשֶׁר יַעֲשֶׂה הָאֱלֹקִים הוּא יִהְיֶה לְעוֹלָם עָלָיו אֵין לְהוֹסִיף וּמִמֶּנּוּ אֵין לִגְרֹעַ וְהָאֱלֹקִים עָשָׂה שֶׁיִּרְאוּ מִלְּפָנָיו:
I know that, whatsoever G-d doeth, it shall be for ever; nothing can be added to it, nor any thing taken from it; and G-d hath so made it, that men should fear before Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, יד.
Paragraph 13
65הללוהו בגבורותיו
“Praise Him for His mighty deeds; praise Him according to His abundant greatness.” Praise and love grow from His might and greatness as they appear in the world, the level of Elokim.
Psalms 150:2תהילים ק״נ:ב׳
הַלְלוּהוּ בִגְבוּרֹתָיו הַלְלוּהוּ כְּרֹב גֻּדְלוֹ:
Praise Him for His mighty acts; Praise Him according to His abundant greatness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קנ, ב.
66ואהבת את ה׳ אלקיך
“And you shall love Havayah your G-d with all your heart.” The Alter Rebbe reads “your Elokim” as the path by which love for Havayah is reached.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
Paragraph 14
67וידבר אלקים אל משה ויאמר אליו אני הוי׳
“And G-d spoke to Moshe and said to him, ‘I am G-d.’” Read here as Havayah revealed through Elokim.
Exodus 6:2שמות ו׳:ב׳
וַיְדַבֵּר אֱלֹקִים אֶל־מֹשֶׁה וַיֹּאמֶר אֵלָיו אֲנִי ה׳
And G-d spoke unto Moses, and said unto him: ‘I am the L-RD;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68וארא אל אברהם ויצחק
“And I appeared to Avraham, to Yitzchak and to Yaakov.” The Patriarchs are read as the love and awe born from the union of the two Names.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
69ביום עשות ה׳ אלקים ארץ ושמים
“On the day that Havayah Elokim made earth and heaven”: the union of the two Names, so that Havayah is revealed below.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ארץ ושמים
In that manuscript the verse is quoted without the words “earth and heaven.”
Kehot’s noteבבוך 1824 ליתא.
71והאבות הן הן בחי׳ המרכבה
The saying “the Patriarchs are the Chariot” is sourced there.
Kehot’s noteנסמן לעיל ד, ג.
72והאבות הן הן בחי׳ המרכבה
Reish Lakish’s saying, “The Patriarchs are themselves the Chariot,” from the verse “And G-d went up from upon Avraham.” The Alter Rebbe uses it to explain Avraham as a chariot for the supernal love.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
73וכדכתיב ויסע אברם הלוך ונסוע
“And Avram journeyed, going on and journeying toward the south (the Negev).” Read as Avraham’s ascent from below until the supernal love, the “south,” rested on him.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ט. בבוך 633: כדכתיב.
Paragraph 16
74שו״ה דלתתא — שהוא גבול
That manuscript reads “which is the level of limitation” in place of “which is limited.”
Kehot’s noteבבוך 414: שהוא בחי׳ גבול.
75גבול ונברא
That manuscript reads “the level of created, limited and newly made, something from nothing.”
Kehot’s noteבבוך 1824: בחי׳ נברא וגבול ומחודש: יש מאין.
76באל שדי
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Shaddai.” The Name by which G-d appeared to the Patriarchs, read here as the power that limits.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77שאמר לעולמו די
The Talmud explains the Name Shaddai as “I am the One Who said to the world, ‘Enough!’”, for the world kept expanding until G-d set its bounds. The Alter Rebbe reads it as the contraction that lets the infinite love enter a finite soul.
Chagigah 12a:3חגיגה י״ב א:ג׳
אָמַר רַב יְהוּדָה אָמַר רַב: אָדָם הָרִאשׁוֹן, מִסּוֹף הָעוֹלָם וְעַד סוֹפוֹ הָיָה, שֶׁנֶּאֱמַר: ״לְמִן הַיּוֹם אֲשֶׁר בָּרָא אֱלֹקִים אָדָם עַל הָאָרֶץ וּלְמִקְצֵה הַשָּׁמַיִם וְעַד קְצֵה הַשָּׁמָיִם״, כֵּיוָן שֶׁסָּרַח הִנִּיחַ הַקָּדוֹשׁ בָּרוּךְ הוּא יָדוֹ עָלָיו וּמִיעֲטוֹ, שֶׁנֶּאֱמַר: ״וַתָּשֶׁת עָלַי כַּפֶּכָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, א. ראה גם לקמן קטו, ג. בלקו״ת שה״ש ד, ד מציין לכאן.
78עולם חסד יבנה
“A world of kindness will be built.” Read as the supernal kindness “built” into a world that a soul can receive.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
Paragraph 17
79בחכמה יבנה בית
“With wisdom a house is built.” It shows that “will be built” means building a structure fit to dwell in.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
80שתי אבנים בונות
“Two stones build two houses.” The letters as building stones: the supernal love is “built” through combinations of letters.
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
81ועתיד הקב״ה להנחיל לכל צדיק ש״י עולמות
The 310 worlds promised to each tzaddik, read here as the supernal love revealed at the level of yesh.
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
82להנחיל אוהבי יש
“To cause those who love Me to inherit substance (yesh).” Yesh, 310, stands for the love revealed as something that exists, so that souls can receive it.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
83שאמר לעולמו די
“Who said to the world, ‘Enough!’”: here identified with the tzimtzum through which the supernal love is revealed.
Chagigah 12a:3חגיגה י״ב א:ג׳
אָמַר רַב יְהוּדָה אָמַר רַב: אָדָם הָרִאשׁוֹן, מִסּוֹף הָעוֹלָם וְעַד סוֹפוֹ הָיָה, שֶׁנֶּאֱמַר: ״לְמִן הַיּוֹם אֲשֶׁר בָּרָא אֱלֹקִים אָדָם עַל הָאָרֶץ וּלְמִקְצֵה הַשָּׁמַיִם וְעַד קְצֵה הַשָּׁמָיִם״, כֵּיוָן שֶׁסָּרַח הִנִּיחַ הַקָּדוֹשׁ בָּרוּךְ הוּא יָדוֹ עָלָיו וּמִיעֲטוֹ, שֶׁנֶּאֱמַר: ״וַתָּשֶׁת עָלַי כַּפֶּכָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
84וארא אל אברהם
“And I appeared to Avraham”: the revelation of the supernal love to Avraham through that contraction.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85האהבה העליונה שהיא העיקרית
The Tzemach Tzedek sums up: the essence of love is the love that comes from above; the love a person arouses in himself is an arousal from below for the supernal love; and since that love is infinite, it is revealed in a soul only through contractions, “a world of kindness will be built,” built as world and concealment so that souls can receive it.
Kehot’s noteראה באוה״ת כאן כרך ח ע׳ ב׳תתפה: ”נת׳ עיקר האהבה היא הבאה מלמעלה ואהבה שהאדם מעורר בנפשו היא אתעדל״ת להאהבה העליונה עליונה, אך אהבה עליונה היא א״ס ושתתגלה בנפש האדם הוא ע״י צמצומים עולם חסד יבנה פי׳ שהחסד ואהבה עליונה נבנה בבחי׳ עולם והעלם כדי שיוכלו הנשמות לקבל”.
86ואהבת את ה׳ אלקיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteואתחנן ו, ה.
87ואהבת את ה׳ אלקיך
“And you shall love Havayah your G-d.” The Alter Rebbe notes that ve’ahavta is a transitive verb: love is something drawn down.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88בחכמה יבנה בית
The words here quote Proverbs 24:3; the passage is shown below.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כד, ג.
Paragraph 20
89אהבתי אתכם אמר ה׳
“I have loved you, says G-d.” G-d’s own love for Israel, the supernal love that comes from above.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ב.
90בכל לבבך
“With all your heart”: the love must fill the whole heart.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91בכל לבבך . . בשני יצריך
The Talmud reads “with all your heart” as “with both your inclinations, the good inclination and the evil inclination.” Here the evil inclination too is turned to love by the supernal love.
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteואתחנן ו, ה. ברכות נד, א.
92לבו המס ימס
“Even the valiant man, whose heart is like the heart of a lion, will utterly melt.” The Alter Rebbe borrows the phrase for the heart that melts when the supernal love is drawn down upon it.
II Samuel 17:10שמואל ב י״ז:י׳
וְהוּא גַם־בֶּן־חַיִל אֲשֶׁר לִבּוֹ כְּלֵב הָאַרְיֵה הִמֵּס יִמָּס כִּי־יֹדֵעַ כׇּל־יִשְׂרָאֵל כִּי־גִבּוֹר אָבִיךָ וּבְנֵי־חַיִל אֲשֶׁר אִתּוֹ:
then even he that is valiant, whose heart is as the heart of a lion, will utterly melt; for all Israel knoweth that thy father is a mighty man, and they that are with him are valiant men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93כהמס דונג
“As wax melts before fire.” The image for the evil inclination melting when the supernal love is drawn upon it.
Psalms 68:3תהילים ס״ח:ג׳
כְּהִנְדֹּף עָשָׁן תִּנְדֹּף כְּהִמֵּס דּוֹנַג מִפְּנֵי־אֵשׁ יֹאבְדוּ רְשָׁעִים מִפְּנֵי אֱלֹקִים:
As smoke is driven away, so drive them away; As wax melteth before the fire, So let the wicked perish at the presence of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, ג.
Paragraph 21
94כשכבר נמשך בבחי׳ אלקים
The Tzemach Tzedek explains: the Name Elokim is the shield and curtain that separates Atzilus from Beriah, as written in the maamar beginning “And you shall command the children of Israel.”
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתצט מפרש ”והיינו כי שם אלקים הוא בחי׳ מגן ופרוכת המפסיק בין אצי׳ לבריאה כמ״ש בד״ה ואתה תצוה את בנ״י”.
95אבל ושמי הוי׳ . . קודם שבא לידי גילוי ההמשכה במדות
There this level, before it is drawn into the emotive attributes, is called the higher unity (yichuda ila’ah), a union like the interweaving of the Name Ado-nai within Havayah.
Kehot’s noteוהוא בחי׳ יחו״ע ויחוד זה ע״ד שילוב אד׳ בהוי׳ — אוה״ת שמות ע׳ מח. וכ״ה באוה״ת משפטים כרך ז בד״ה לא תהי׳, ע״ש.
96לא נודעתי להם
“But by My Name Havayah I was not known to them.” Read as Havayah alone, which was not revealed to the Patriarchs.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97הקב״ה מניח תפילין
The Talmud teaches that the Holy One, blessed be He, puts on tefillin. The Alter Rebbe cites it to show that the mitzvos are G-d’s own, and so they can reveal what human effort cannot.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. ראה לעיל לד, ד.
Paragraph 22
98ות״ת שכנגד כולם
“And the study of Torah is equal to them all.” The Mishnah weighs Torah study against all the other deeds it lists; the Alter Rebbe explains why: its source is exceedingly high.
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
99מה יתרון לאדם בכל עמלו שיעמל תחת השמש
“What profit does a man have in all his toil that he toils under the sun?” The verse on which the Zohar’s teaching about the toil of Torah is based.
Ecclesiastes 1:3קהלת א׳:ג׳
מַה־יִּתְרוֹן לָאָדָם בְּכׇל־עֲמָלוֹ שֶׁיַּעֲמֹל תַּחַת הַשָּׁמֶשׁ:
What profit hath man of all his labour Wherein he laboureth under the sun?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100וכמ״ש בזהר . . שאני אורייתא
The Zohar asks whether the verse includes toil in Torah, and answers that the toil of Torah is different, for it is above the sun. The Alter Rebbe reads “the sun” as “a sun and a shield, Havayah Elokim.”
Zohar I, 223bזח״א רכג, ב
Kehot’s noteזח״א רכג, ב. זח״ג קפב. וראה סה״מ תרל״ג ח״א ע׳ רנ בשולי הגליון. לעיל ח, ד. אוה״ת נ״ך כרך א ע׳ קטז.
101פי׳ שהוא למעלה מעלה מבחי׳ שמש ומגן ה׳ אלקים
The Tzemach Tzedek refers to this passage there.
Kehot’s noteראה באוה״ת נ״ך כרך ב ע׳ א׳קא שמציין לכאן. זהר זה נזכר גם לקמן פא, ד.
102שמש ומגן ה׳ אלקים
“For Havayah Elokim is a sun and a shield”: the union of Havayah with Elokim, which the Torah transcends.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103פנים בפנים דבר
“Face to face G-d spoke with you on the mountain, from the midst of the fire.” The direct revelation at Sinai, which the Patriarchs did not receive. Kehot’s note prints Deuteronomy 5:8; the words are in 5:4.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ח.
104אנכי מי שאנכי
The phrase is sourced in the first maamar of Torah Ohr, where “these words which I (Anochi) command you” is read as “Anochi, He Who is Anochi,” through which G-d’s own revelation and the Torah are drawn down.
Kehot’s noteנסמן לעיל א, א.
Paragraph 23
105בחי׳ הסתלקות
The note refers to a discussion of this withdrawal in the supplements to Yahel Or.
Kehot’s noteראה ביהל אור במילואים ע׳ תש בענין הסתלקות זו.
106והחיות רצוא ושוב
“And the living creatures ran and returned, like the appearance of a flash of lightning.” The Alter Rebbe reads chayos as chayus, the life-force, which withdraws before it is revealed.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
107רם על כל גוים ה׳
“G-d is high above all nations; His glory is above the heavens.” The exalted level from which, the Alter Rebbe says, the nations draw their life.
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.
108המשפילי לראות בשמים
“Who lowers Himself to look upon the heavens and the earth.” The level at which G-d comes close and rests His Shechinah on Israel.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109מי כה׳ אלקינו
“Who is like Havayah our G-d, Who dwells on high?” “Our G-d” is read as the Shechinah resting upon Israel.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ה.
Paragraph 25
110גם העכו״ם
That manuscript reads “and the idolatrous nations” in place of “the idolatrous nations too.”
Kehot’s noteבבוך תניא — ברוק: והעכו״ם.
111ואלה המלכים אשר מלכו בארץ אדום
“And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” Cited to show that the nations draw from a high source that came before Israel’s kingship.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
112כנודע מענין שבירת הכלים)
The note records that the parenthesis “as is known from the matter of the breaking of the vessels” is found in that copy of the maamar as well.
Kehot’s noteמוסגר זה נמצא גם בהעתק מאמרי אדה״ז.
113למה נק׳ הר סיני
The Talmud explains the name Sinai as the place where hatred (sin’ah) descended toward the nations of the world. The Alter Rebbe reads it as the separation that came with the revelation at Sinai.
Shabbat 89b:1שבת פ״ט ב:א׳
שֶׁפָּרוּ וְרָבוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר סִינַי — שֶׁיָּרְדָה שִׂנְאָה לְאוּמּוֹת הָעוֹלָם עָלָיו. וּמָה שְׁמוֹ? ״חוֹרֵב״ שְׁמוֹ. וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: ״הַר סִינַי״ שְׁמוֹ. וְלָמָּה נִקְרָא ״הַר חוֹרֵב״ — שֶׁיָּרְדָה חוֹרְבָּה לְאוּמּוֹת הָעוֹלָם עָלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, ב.
114למה הרעות
Moshe’s question, “Why have You done harm to this people?”, now answered.
Exodus 5:22שמות ה׳:כ״ב
וַיָּשׇׁב מֹשֶׁה אֶל־ה׳ וַיֹּאמַר אֲדֹ־נָי לָמָה הֲרֵעֹתָה לָעָם הַזֶּה לָמָּה זֶּה שְׁלַחְתָּנִי:
And Moses returned unto the L-RD, and said: ‘L-rd, wherefore hast Thou dealt ill with this people? why is it that Thou hast sent me?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115ושמי הוי׳ לא נודעתי להם
“But by My Name Havayah I was not known to them.” The heart of the answer: what the Patriarchs did not receive will be revealed to Israel.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116כי אני הוי׳ והייתי לכם לאלקים
“And I will take you to Me as a people, and I will be Elokim to you, and you shall know that I am Havayah your Elokim.” Read as the promise that Havayah alone will rest upon Israel at the level of Elokim.
Exodus 6:7שמות ו׳:ז׳
וְלָקַחְתִּי אֶתְכֶם לִי לְעָם וְהָיִיתִי לָכֶם לֵאלֹקִים וִידַעְתֶּם כִּי אֲנִי ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מִתַּחַת סִבְלוֹת מִצְרָיִם:
and I will take you to Me for a people, and I will be to you a G-d; and ye shall know that I am the L-RD your G-d, who brought you out from under the burdens of the Egyptians.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117פי׳ שבחי׳ . . השורה עליכם
Both passages cite this explanation from here.
Kehot’s noteנעתק בלקו״ת פ׳ שלח מ, ד. בלק עג, סע״ד. ראה גם אוה״ת פ׳ נצבים כרך ה ע׳ ב׳עה.
118בבחי׳ אלקים השורה עליכם
the passage shares nothing with the note
Kehot’s noteע׳ באוה״ת בראשית לז, א. וע׳ לעיל פ׳ ויצא סד״ה ושבתי בשלום בענין כי שמש ומגן.
Paragraph 26
119צ״ל תחלה הסתלקות החיות
The note refers to a footnote there on the withdrawal of the life-force that had to precede the revelation.
Kehot’s noteראה בלקו״ש לפ׳ וארא ח״ו ע׳ 40 הערה 36.
120רם על כל גוים
“G-d is high above all nations”: the exalted level of the withdrawal, from which the nations draw.
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)
121שו״ה שנה כו׳ — גם בגלות אדום הוא
That manuscript reads “also now” in place of “also in the exile of Edom.”
Kehot’s noteבבוך 414: גם עכשיו הוא.
122כי עין בעין
“For eye to eye they shall see when G-d returns to Zion.” The revelation of the days of Mashiach, greater than at Sinai.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123והי׳ ה׳ לי לאלקים
Yaakov’s vow, “and G-d will be my G-d.” Read as a prayer that Havayah alone would rest on him at the level of Elokim.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כא.
124שיהי׳ — כי עין בעין כו׳
The Tzemach Tzedek writes there that what is said of the future is a higher level.
Kehot’s noteהנאמר לע״ל הוא בחי׳ גבוה יותר. — אוה״ת תולדות כרך ד תתכז, א.
125ביתר שאת . . שומעים הנראה כו׳
There hearing is Binah and sight is Chochmah.
Kehot’s noteפי׳ כי שמיעה היא בחי׳ בינה וראי׳ הוא חכ׳ שם ע״ב אשר במ״ת לא הי׳ גילוי פנימי׳ ח״ע ממש רק בבחי׳ שמיעה וכמ״ש כי לא יראני האדם כו׳ רק רואים את הנשמע שהוא בחי׳ בינה משם הי׳ גילוי בבחי׳ ראי׳ ממש . . אלא לעתיד שיהי׳ גילוי פנימי׳ התו׳ פנימי׳ ח״ע בבחי׳ ראי׳ ממש שלמעלה מבחי׳ שמיעה . . זהו ענין עין בעין יראו. אוה״ת תולדות כרך ד תתכז, א.
Paragraph 27
126ואשים דברי בפיך
“And I have put My words in your mouth.” G-d’s words in a person’s mouth: the binding of speech to G-d.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ודברי אשר שמתי בפיך
“And My words which I have put in your mouth shall not depart from your mouth.” A second verse with the same idea.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128שכינה מדברת מתוך גרונו של משה
In the previous maamar, Moshe’s “what are we” was complete nullification, so the Torah was given through him in speech, “the Shechinah spoke from his throat.” In G-d’s word, which is one with Him, there is no feeling of love or delight, only being nullified and following Him to say what He speaks, as in “I have put My words in your mouth.”
Kehot’s noteנסמן לעיל נו, א.
129ואני המשנה המדברת בפיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמגיד משרים ר״פ ויקרא. ועוד.
130ודברת בם
“And you shall speak of them”: words of Torah spoken by one whose whole soul is bound to G-d.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויאמר ה׳ אל משה ואל אהרן לאמר כו׳…
“And G-d said to Moshe and to Aharon”
Kelipah, which boasts “My river is mine,” lives only from a ray of holiness hidden by many contractions. The staff that became a serpent and then a staff again showed this, and the plagues broke Egypt’s kelipos so that the sparks of holiness within them were revealed and returned to G-d.
The maamar in brief
Why did Aharon’s staff become a serpent, why did it turn back into a staff, and why was this the first wonder, before all the plagues? The Alter Rebbe begins with the Sages’ teaching that the Jewish people made Egypt “like a deep without fish”: they gathered every spark of holiness that had fallen there in the breaking of the vessels. As a soul in a body no longer sees that the world is nothing before G-d, the sparks are hidden within kelipos, “husks,” which therefore feel independent, as Pharaoh said, “My river is mine.” A husk can be opened only by breaking it. The river that goes out from Eden is one in Atzilus and divides into four in Beriah, and Pishon, the Nile, received more sparks than the others. “Egypt shall know” means “Egypt shall be broken”: the plagues broke the kelipos so that the freed sparks would know G-d, while the Jewish people, believers, needed no wonders. The first wonder showed the principle: the staff, the chain of holy light, becomes a serpent through many contractions, and becomes a staff again, swallowing the others, when G-d reveals Himself.

Outline
	1The question and the hidden sparksWhy the staff became a serpent and turned back, and why it came first. The Jewish people emptied Egypt of every spark that fell there in the breaking of the vessels; like a soul in a body, the sparks are hidden by kelipos that feel independent, and a husk can be opened only by breaking it.¶1–4
	2The river of EdenThe river is one in Atzilus and divides into four at the head of Beriah. The rivers are not alike: Pishon, the Nile of Egypt, received more sparks of Tohu than fell to Babylon.¶5–6
	3“Egypt shall know”“Know” means “break”: the plagues broke Egypt’s kelipos so that the sparks could be revealed and return to G-d, which also answers the question at the Splitting of the Sea. The Jewish people, believers, needed no wonders.¶7
	4What the wonders showedThe first wonder is the prelude to the plagues. Kelipah lives from holiness at every moment and only seems independent because of the contractions; a light from above them nullifies it. The staff is the whole chain of holy light, from the highest level to the lowest.¶8–10
	5Staff and serpentThrough many contractions the staff becomes the serpent, the source of Egypt’s kelipos. When the serpent becomes a staff again and Aharon’s staff swallows the others, kelipah returns to nullification and the sparks are raised.¶11


Key concepts
	The breaking of the vesselsשבירת הכלים
	The “death” of the seven primordial kings of the World of Tohu, which shattered and fell into Beriah, Yetzirah and Asiyah; their sparks of holiness lie hidden in the kelipos.

	Sparksנצוצות
	The fragments of holiness from Tohu that fell into the kelipos. More of them fell into Egypt’s river than into Babylon, and at the Exodus every one was gathered.

	Kelipah (husk)קליפה
	A force that covers and hides the holy spark within it, like the shell around a nut, and so feels itself independent. The spark can be freed only by breaking it.

	An independent existenceיש ודבר בפני עצמו
	The sense of being a thing unto oneself, separate from G-d: the illusion of kelipah, voiced in Pharaoh’s “My river is mine, and I have made myself.”

	Contractions (tzimtzumim)צמצומים
	The screens and contractions through which life-force descends to kelipah, hiding its source so thoroughly that kelipah can claim independence. A light from above them nullifies it.

	The staffמטה
	From the meaning “drawing forth and inclining”: the whole chain of holy light, from the highest level to the lowest. Hidden by many contractions it becomes the serpent; when G-d wills, the serpent turns back into a staff.

	The serpentתנין
	The source of Egypt’s kelipos, “the great serpent that lies in the midst of his rivers,” which lives from the staff and returns to it.


Section 1 · ¶1–4
The question and the hidden sparks
1ויאמר ה׳ אל משה ואל אהרן לאמר כו׳ קח את מטך1 והשלך לפני פרעה יהי לתנין2 כו׳ עד ויבלע מטה אהרן את מטתם.3
“And G-d said to Moshe and to Aharon, saying,” etc.: “Take your staff and cast it down before Pharaoh; it will become a serpent,” etc., up to “and Aharon’s staff swallowed up their staffs.”
The maamar opens with G-d’s instruction to Moshe and Aharon: when Pharaoh asks them for a wonder, Aharon is to cast his staff before him and it will become a serpent. The Alter Rebbe quotes the passage through to its end, where Aharon’s staff swallows the staffs of Pharaoh’s magicians.


להבין ענין המטה שנהפך לנחש (ואח״כ חזר ונהפך למטה. וגם מה שזה היה המופת הראשון שנתנו לפרעה וקדם לכל העשר מכות) הנה כתיב וינצלו את מצרים4 וארז״ל [ואמרו רבותינו זכרונם לברכה] (פסחים קיט.)
To understand the matter of the staff that turned into a snake (and afterward turned back into a staff; and also the fact that this was the first wonder they gave Pharaoh, and that it came before all the Ten Plagues): now, it is written, “And they emptied out Egypt,” and our Sages, of blessed memory, said (Pesachim 119a)
Three things need explaining: what it means that the staff became a snake, why it then turned back into a staff, and why this was the first wonder shown to Pharaoh, before any of the plagues. The answer begins with the verse that at the Exodus the Jewish people “emptied out” Egypt, and with the Sages’ comment on it.


שעשאו׳ [שעשאוה] כמצולה שאין בה דגים5. פי׳ שלקטו כל הנצוצין שנפלו בשבירה אליהם ונתרוקנו מצרים מהם עד שנשארו כמצולה כו׳ ולא השאירו שם אפי׳ [אפילו] נצוץ6 א׳.
that they made it like a deep without fish. This means that they gathered all the sparks that had fallen to them in the breaking [of the vessels], and Egypt was emptied of them, until they were left like a deep, etc., and they did not leave there even a single spark.
The Gemara expounds “they emptied” (vayenatzlu) by way of metzulah, “the deep”: Egypt was left like deep water with no fish in it. The Alter Rebbe explains the “fish” as the sparks of holiness that had fallen into Egypt; the Jewish people gathered every one of them and left not a single spark behind.


והנה להבין ענין הנצוצות שנפלו בשבה״כ [בשבירת הכלים] וענין העלאתם. הענין כי הנה ידוע ענין השבירה הוא מיתת ז׳ מלכין קדמאין דתהו שנשברו ונפלו למטה לבי״ע בבחי׳ הקליפות וסט״א [וסטרא אחרא].
Now, to understand the matter of the sparks that fell in the breaking of the vessels, and the matter of their elevation: the explanation is that, as is known, the breaking is the “death” of the seven primordial kings of Tohu, which shattered and fell down into [the worlds of] Beriah, Yetzirah and Asiyah, into the state of the kelipos (husks) and the sitra achra (the other side).
To explain these sparks, the Alter Rebbe recalls the known teaching of the breaking of the vessels. Tohu (“chaos”) is the primordial world whose lights were too intense for their vessels. Its seven primordial “kings” “died”: they shattered and fell down into the lower worlds of Beriah, Yetzirah and Asiyah, into the realm of the kelipos and the sitra achra, the forces opposed to holiness.


והיינו כמו על דרך משל בנשמת האדם7 שקודם בואה לגוף היתה בטילה בתכלית לגבי אור א״ס ב״ה
That is, it is like the analogy of a person’s soul: before it came into the body, it was utterly nullified before the Infinite Light (Or Ein Sof), blessed be He
An analogy from the human soul explains what happened to the sparks. Before a soul enters a body, it is completely nullified before G-d’s Infinite Light, with no sense of a self apart from Him.


(כמ״ש חי ה׳ אשר עמדתי לפניו)89 והיינו משום שאז לא היה דבר המחשיך ומסתיר עליה הגילוי אלקות לכך היתה בטילה למקורה בתכלית.
(as it is written, “As G-d lives, before Whom I stood”). That is because then there was nothing darkening and concealing the revelation of G-dliness from it; therefore it was utterly nullified to its source.
The prophet’s oath “before Whom I stood,” in the past tense, is read as the soul speaking of its state before it came down; the Rebbe’s note quoted by Kehot shows that the Zohar reads the verse this way. Then nothing hid G-dliness from the soul, so it was utterly nullified to its source.


וכיון שירדה למטה ונתלבשה בגוף החומרי אזי הגוף מסתיר עליה להיות נדמה העולם ומלואו ליש ודבר נפרד בפ״ע [בפני עצמו] ואין רואה בחי׳ הבטול של כל העולמות לגבי אור א״ס ב״ה המחיה ומהוה אותם תמיד.
But once it has descended below and been clothed in the physical body, the body conceals [G-dliness] from it, so that the world and all that fills it seems to be an independent existence, a thing separate unto itself, and it does not see the nullification of all the worlds before the Infinite Light, blessed be He, which constantly gives them life and brings them into being.
Once the soul is in a physical body, the body hides G-dliness from it: the world seems to exist on its own, and the soul no longer sees that all the worlds are nothing before the Infinite Light that constantly gives them life and being. This is the model for what happened to the sparks.




2וכך עד״מ הוא ענין שבה״כ [שבירת הכלים] שנפלו הנצוצין דתהו ונתלבשו בקליפות דבי״ע שהקליפות מחשיכות על הנצוצות ומסתירים אותם
So too, by way of analogy, is the matter of the breaking of the vessels, in which the sparks of Tohu fell and were clothed in the kelipos (husks) of Beriah, Yetzirah and Asiyah, so that the kelipos cast darkness over the sparks and conceal them
The breaking of the vessels works like the soul’s descent into a body. The sparks of Tohu fell and were wrapped in the kelipos of the lower worlds, and the kelipos cover them over and darken them.


מכל צד שלא ירגישו גילוי אור א״ס ב״ה עד שיוכלו להיות יש ודבר בפ״ע [בפני עצמו] וכמאמ׳ [וכמאמר] פרעה לי יאורי ואני עשיתיני10 רק דקרו ליה11 אלהא דאלהיא.12
on every side, so that they do not sense the revelation of the Infinite Light (Or Ein Sof), blessed be He, until they can be an independent existence, a thing unto itself, as in Pharaoh’s saying, “My river is mine, and I have made myself,” except that they call Him “the G-d of gods.”
Hidden on every side, the sparks no longer sense the Infinite Light, to the point that they can become a separate “something,” an existence of their own. This is Pharaoh’s boast, “My river is mine, and I have made myself”; at most such powers grant G-d the title “the G-d of gods,” the highest of many, not the only true existence.




3ואף שקודם השבירה היו הנצוצי׳ [הנצוצין / הנצוצים] בטלים ומיוחדים בא״ס ב״ה מפני שאז היה מתגלה אוא״ס [אור אין סוף] בהם בגילוי ויחוד גמור
And although before the breaking the sparks were nullified and united with the Infinite One (Ein Sof), blessed be He, because then the Infinite Light (Or Ein Sof) was revealed in them openly, in complete union,
Before the breaking, the sparks were openly united with G-d: the Infinite Light shone in them without any concealment, so they were wholly nullified to Him.


אבל לאחר השבירה שירדו הנצוצין ונתלבשו בתוך הקליפות שהם מלבישים אותם ומסתירים הגילוי אלקות כמשל הגוף שמסתיר ומחשיך לגבי הנשמה כנ״ל. לכך אינם יכולים להיות בבחי׳ בטול כמו שהיו תחלה.
yet after the breaking, when the sparks descended and were clothed within the kelipos (husks), which clothe them and conceal the revelation of G-dliness, as in the analogy of the body, which conceals and darkens [G-dliness] from the soul, as mentioned above, therefore they cannot be in a state of self-nullification (bittul) as they were at first.
After the breaking they are wrapped in kelipos that hide G-dliness from them, as the body hides it from the soul. That is why they can no longer stand in the self-nullification they had before.




4ולכך נק׳ בשם קליפות שהם כמשל הקליפה שהיא חופפת ומקפת על הפרי הכנוס בתוכה ומסתרת אותה כמשל קליפת האגוז. ואין תרופה להוציא הפרי כ״א ע״י שבירת הקליפה.
This is why they are called by the name kelipos (husks): they are like a husk that covers and surrounds the fruit enclosed within it and hides it, like the shell of a nut. And there is no remedy for getting the fruit out except by breaking the shell.
The name kelipah, “husk” or “shell,” describes what these forces do: like the shell of a nut around its fruit, they surround what is inside and hide it. The only way to reach the fruit is to break the shell.


וכך כדי להוציא נצוצי הקדושה מהקליפות המסתירים עליהם היה צ״ל שבירת הקליפות וזה היה ענין אותות ומופתים ומכות שבמצרים כדלקמן אי״ה [אם ירצה השם]:13
So too, in order to extract the sparks of holiness from the kelipos that conceal them, there had to be a breaking of the kelipos; and this was the meaning of the signs, the wonders and the plagues in Egypt, as will be explained below, G-d willing.
So too, freeing the holy sparks required breaking the kelipos that hid them. The Alter Rebbe says that this is what the signs, wonders and plagues in Egypt were, and promises to explain it further on.




Section 2 · ¶5–6
The river of Eden
5והנה כתיב ונהר יוצא מעדן14 כו׳ ומשם יפרד והיה לד׳ ראשים. שם האחד פישון15 כו׳.
Now, it is written, “A river goes out from Eden,” etc., “and from there it divides and becomes four heads. The name of the first is Pishon,” etc.
The Alter Rebbe turns to the Torah’s description of Eden: a single river goes out from Eden to water the garden, and from there it divides into four “heads,” the first of which is Pishon. He will use it to explain why so many sparks fell into Egypt.


ופי׳ נהר היוצא מעדן היא המשכה והארה הנמשכת מח״ע [מחכמה עילאה] דאצי׳16 שבה מלובש אור א״ס ב״ה.
The meaning of “the river that goes out from Eden” is the drawing-forth and illumination that is drawn from the Supernal Chochmah (wisdom) of the World of Atzilus (Emanation), in which the Infinite Light (Or Ein Sof), blessed be He, is clothed.
The river is the flow of light from the Supernal Chochmah, the divine wisdom of Atzilus, in which the Infinite Light itself is clothed. “Eden,” the river’s source, thus stands for Chochmah.


ובה ועל ידה נמשך אור א״ס ב״ה בכל האצילות ונמשך עד בחי׳ מל׳ דאצי׳ הנק׳ גן.
In it and through it the Infinite Light, blessed be He, is drawn into all of Atzilus, and it is drawn down to the level of Malchus (sovereignty) of Atzilus, which is called “the garden.”
Through Chochmah the Infinite Light spreads through all of Atzilus and reaches its last level, Malchus, which is called “the garden.”


וזהו להשקות את הגן. ושם באצי׳ איהו וגרמוהי חד בהון.17 ולכן הנהר אחד שהוא עולם האחדות.
This is [the meaning of] “to water the garden.” And there, in Atzilus, “He and His vessels are one in them.” Therefore the river is one, it being the world of oneness.
This is the verse’s “to water the garden.” In Atzilus G-d is one with His attributes, as the Tikkunei Zohar says, “He and His vessels are one in them,” so the river there is still one: Atzilus is the world of oneness.


וכיון שהגיע לראש הבריאה אזי משם יפרד בבחי׳ פירוד והתחלקות לד׳ נהרות שהוא תחלת ההתחלקות.
But once it reaches the head of the World of Beriah (Creation), then “from there it divides,” in a state of separation and division, into four rivers, for that is the beginning of division.
Only when the flow reaches the head of Beriah, the first world of separate existence, does it divide into four rivers. Beriah is where division begins.




6והנה כמשל הנהרות שאין נהר א׳ דומה לחבירו לא במהותו שזהו מים מתוקין וצלולין והשני אינו כן.
Now, as in the analogy of rivers, where one river is not like another, neither in its nature, for this one is sweet, clear water and the other is not so,
Rivers in this world differ in their very nature: one carries sweet, clear water, another does not.


ולא בגודלו שזה נמשך מאתים פרסאות והשני נמשך מאה וכה״ג [וכהאי גוונא]. כך אין דומים הנהרות עליונות זה לזה
nor in its size, for this one extends two hundred parasangs and the other extends a hundred, and the like, so too the supernal rivers are not like one another:
They differ in size too, one running two hundred parasangs and another a hundred. So too the supernal rivers that branch from the one river of Atzilus are not alike.


דהיינו פישון נילוס שר של מצרים נמשכו ונפלו בו נצוצים רבים מעולם התהו יותר ממה שנפלו לבבל כו׳:18
that is, Pishon, the Nile, the prince of Egypt: many sparks from the World of Tohu were drawn and fell into it, more than fell into Babylon, etc.
Pishon is the Nile, which the Alter Rebbe calls the “prince” of Egypt, its ruling power. More sparks from the World of Tohu fell into it than fell to Babylon and the rest, which is why Egypt held so many sparks to be gathered at the Exodus.




Section 3 · ¶7
“Egypt shall know”
7ועתה יובן ענין המופתים שהראה השי״ת [השם יתברך] למצרים. וכמ״ש וידעו מצרים כי אני19 ה׳. פי׳ וידעו הוא מלשון שבירה כמ״ש ויודע בם את אנשי סכות.20
Now the wonders that G-d, may He be blessed, showed Egypt will be understood, as it is written, “And Egypt shall know that I am G-d.” The meaning of “shall know” (veyadu) is an expression of breaking, as it is written, “and with them he thrashed (vayoda) the men of Sukkos.”
The verse says the wonders were so that “Egypt shall know that I am G-d.” The Alter Rebbe reads “know” as “break,” citing Gideon, who took thorns and briers “and with them he thrashed (vayoda) the men of Sukkos”: there the verb of knowing plainly means breaking.


והענין כמבואר למעלה שכדי להוציא הנצוץ מן הקליפה המכסה עליה א״א להיות כ״א ע״י שבירת הקליפה וכמשל האגוז כו׳.
The explanation is as explained above: in order to extract the spark from the kelipah (husk) that covers it, it cannot be done except by breaking the kelipah, as in the analogy of the nut, etc.
As the analogy of the nut showed, a spark can be freed from the kelipah that covers it only by breaking that kelipah.


והענין שע״י שבירת הקליפה יוכל להיות גילוי אור א״ס ב״ה להנצוץ עד שיוכלל באלקותו ית׳ וזהו ענין סוס ורוכבו21 רמה.
The point is that through breaking the kelipah there can be a revelation of the Infinite Light (Or Ein Sof), blessed be He, to the spark, until it is absorbed into His G-dliness, may He be blessed. And this is the meaning of “the horse and its rider He has hurled.”
Once the kelipah is broken, the Infinite Light is revealed to the spark and the spark is absorbed back into G-dliness. The Song at the Sea expresses this: “the horse and its rider He has hurled.”


פי׳ הרוכב הוא הקליפה הרוכב ומכסה על הנצוץ. וזהו ענין מרכבת פרעה22 כו׳ וע״י שבירתם נתגלו הנצוצות ונכללו בא״ס ב״ה
That is, the rider is the kelipah, which rides upon the spark and covers it. And this is the meaning of “Pharaoh’s chariots,” etc. And through their breaking the sparks were revealed and were absorbed into the Infinite One (Ein Sof), blessed be He.
The “rider” is the kelipah, sitting on the spark as a rider sits on a horse and covering it, and “Pharaoh’s chariots” mean the same. When they were broken at the sea, the sparks were revealed and absorbed into the Infinite One.


(ובזה יתורץ מ״ש בקי״ס [בקריעת ים סוף] וידעו מצרים כי אני ה׳. ולכאורה תמוה שהרי להלן כתיב לא נשאר בהם עד אחד.23
(With this we can resolve what is written at the Splitting of the Sea, “And Egypt shall know that I am G-d.” At first glance this is puzzling, for further on it is written, “Not even one of them remained.”
A question in parentheses: at the Splitting of the Sea the Torah says “Egypt shall know that I am G-d,” yet the Egyptians drowned and “not even one of them remained.” Who, then, was left to know?


אלא דפי׳ וידעו לשון שבירה כו׳. ועי״ז היה גילוי אוא״ס [אור אין סוף] להנצוצין והם ידעו ידיעה ממש כי אני ה׳ ועמ״ש במ״א על קושיא זו).
Rather, the meaning of “shall know” is an expression of breaking, etc. Through this there was a revelation of the Infinite Light to the sparks, and they knew, with actual knowledge, that “I am G-d.” And see what is explained elsewhere on this question.)
The answer is that “know” means breaking. When the Egyptian kelipos were broken, the Infinite Light was revealed to the sparks they had held, and it was the sparks that truly knew “I am G-d”; the Alter Rebbe adds that the question is discussed elsewhere.


ועד״ז היה ענין העשר מכות בכדי לשבר הקליפות להוציא מהם הנצוצין. אבל ישראל עצמן לא היו צריכים למופתים כלל כי הם מאמינים בני מאמינים.24
In the same way, the Ten Plagues were in order to break the kelipos and extract the sparks from them. But the Jewish people themselves did not need wonders at all, for they are believers, the children of believers,
The Ten Plagues served the same purpose: to break the kelipos and release the sparks. The Jewish people, by contrast, needed no wonders in order to believe, for the Sages call them “believers, the children of believers.”


וכמ״ש ויאמן העם וישמעו25 כי פקד ה׳ כו׳ רק בשביל להוציא הנצוצות המובלעים תוך הקליפות ממש הוצרך להיות עשר מכות הנ״ל שזהו בשביל וידעו מצרים כו׳:
as it is written, “And the people believed, and they heard that G-d had remembered,” etc. Only in order to extract the sparks swallowed up within the kelipos proper did there have to be the Ten Plagues mentioned above, which is for the sake of “And Egypt shall know,” etc.
The verse “and the people believed” shows that the Jewish people’s faith did not wait for the plagues. The plagues were needed only to free the sparks swallowed up within the kelipos of Egypt, and that is what “Egypt shall know” means.




Section 4 · ¶8–10
What the wonders showed
8ובזה יובן ענין המופת הראשון שהראה הש״י [השם יתברך] לפרעה שהוא ענין שנהפך המטה לנחש שזהו הקדמה לכל העשר מכות.
With this we will understand the first wonder that G-d, may He be blessed, showed Pharaoh, namely the staff that turned into a snake, which is the prelude to all the Ten Plagues.
With this background the first wonder can be understood. The staff that turned into a snake came before all the Ten Plagues because it served as their introduction.


כי הנה ענין העשר מכות מבואר שהוא לשבר הקליפות שהם בחי׳ יש ודבר בפ״ע [בפני עצמו] כמ״ש לי יאורי26 כו׳ רק דקרו ליה אלהא דאלהיא27 כנ״ל.
For, as has been explained, the Ten Plagues were to break the kelipos (husks), which are in the state of an independent existence, a thing unto itself, as it is written, “My river is mine,” etc., except that they call Him “the G-d of gods,” as mentioned above.
The plagues were meant to break the kelipos, which feel themselves independent, as in Pharaoh’s “My river is mine,” granting G-d no more than the title “the G-d of gods.” The first wonder, as the following paragraphs explain, showed what lies behind that sense of independence.




9וענין המופתים הוא להראות להם איך שעם היותם בחי׳ קליפות וסט״א [וסטרא אחרא] ממש אעפ״כ [אף על פי כן] הם מקבלים חיות תמיד מקדושה בכל רגע ושבאמת אינם יש ודבר נפרד בפ״ע [בפני עצמו] כדמיונם הכוזב
The purpose of the wonders is to show them how, although they are actual kelipos (husks) and the sitra achra (the other side), they nevertheless receive life-force from holiness constantly, at every moment, and that in truth they are not an independent existence, a thing separate unto itself, as they falsely imagine,
The wonders were meant to show the kelipos that even they, the realm opposed to holiness, receive their life from holiness at every moment. Their sense of being independent beings is a false imagining.


אלא שהם בטלים בתכלית לגבי אלקותו ית׳ רק שהחיות נמשך להם ע״י מסכים והשתלשלות מדרגות רבים ועצומים וגברו כ״כ [כל כך] הצמצומים וההסתרים עד שיוכלו לומר לי יאורי28 כו׳.
but rather they are utterly nullified before His G-dliness, may He be blessed. It is only that the life-force is drawn to them through screens and a chain of descent (hishtalshelus) of many and immense levels, and the contractions (tzimtzumim) and concealments became so strong that they can say, “My river is mine,” etc.
In truth they are utterly nullified before G-d. It is only because their life-force reaches them through screens and a long chain of descending levels, with the contractions and concealments grown so strong, that they can claim, “My river is mine.”




10ולכן בהגלות הארה רבה שלמעלה מן הצמצומים הם בטלים ומבוטלים וזה היה ענין המופתים כו׳.
Therefore, when a great illumination that is above the contractions (tzimtzumim) is revealed, they are nullified and rendered void; and this was the meaning of the wonders, etc.
Since the independence of the kelipos rests only on the contractions, a revelation of light from above the contractions makes them nothing. That is what the wonders did.


וע״ז היה מורה המופת הראשון בענין המטה שנהפך לנחש. פי׳ מטה הוא לשון המשכה והטייה.
And this is what the first wonder indicated, in the staff that turned into a snake. The meaning of “staff” (mateh) is an expression of drawing forth and inclining.
The first wonder pointed to all this. The Alter Rebbe explains the word mateh, “staff,” as meaning drawing forth and inclining, something stretched downward.


וכן שבט ג״כ לשון המשכה כמו כוכבא דשביט.29 דהיינו כל המשכת סדר ההשתלשלות דקדושה מריש כל דרגין עד סוף כל דרגין נק׳ מטה.
Likewise “rod” (shevet) is also an expression of drawing forth, as in kochva deshavit, a comet. That is, the entire drawing-forth of the order of the chain of descending worlds (hishtalshelus) of holiness, from the head of all levels to the end of all levels, is called “staff.”
The synonym shevet, “rod,” likewise means drawing forth, as in the Talmud’s term for a comet, kochva deshavit, a star drawn out in a long trail. So the “staff” stands for the whole chain of holy light drawn down from the highest level to the lowest.




Section 5 · ¶11
Staff and serpent
11ותנין היא מקור הקליפות דמצרים כמ״ש התנים הגדול30 הרובץ בתוך יאוריו. והראו לו משה ואהרן איך שהמטה נהפך לנחש
And the serpent is the source of the kelipos (husks) of Egypt, as it is written, “the great serpent that lies in the midst of his rivers.” And Moshe and Aharon showed him how the staff turned into a snake,
The serpent is the source of Egypt’s kelipos, which Ezekiel calls “the great serpent that lies in the midst of his rivers,” Pharaoh with his Nile. Moshe and Aharon showed Pharaoh the staff turning into a snake.


דהיינו שמבחי׳ אור והמשכה דקדושה הנק׳ מטה נמשך החיות והקיום להתנין מקור הקליפות. וכמ״ש רגליה יורדות כו׳.31
that is, from the level of the light and drawing-forth of holiness that is called “staff,” the life-force and existence are drawn to the serpent, the source of the kelipos. As it is written, “Her feet go down,” etc.
This meant that the light of holiness drawn downward, the “staff,” is what gives life and existence to the serpent, the source of the kelipos. The verse “Her feet go down” is brought for the same point: holiness extends its lowest reach even to the realm opposed to it.


ומלכותו בכל32 משלה3334 אלא שזהו ע״י השתלשלות וצמצוצים רבים כנ״ל עד שיוכל להיות נהפך ממטה לנחש (ועיין בתקוני זהר תקון כ״ב בענין פי׳ מטה)
And “His kingship rules over all.” Only, this is through the chain of descending worlds (hishtalshelus) and many contractions (tzimtzumim), as mentioned above, until it can be turned from a staff into a snake (and see Tikkunei Zohar, Tikkun 22, on the meaning of “staff”),
G-d’s “kingship rules over all,” the kelipos included, but only through a long chain of descent and many contractions; through them the staff can become a snake. The Alter Rebbe refers the reader to the Tikkunei Zohar, Tikkun 22, on the meaning of “staff.”


שע״י צמצומים רבים אלו מסתתר35 השפע מבחי׳ המטה כ״כ [כל כך] עד שיוכל להיות התהוות בחינת התנים הגדול הרובץ בתוך יאוריו ואומר לי יאורי כו׳ כנ״ל.
for through these many contractions the flow from the level of the staff is concealed so greatly that there can come into being “the great serpent that lies in the midst of his rivers,” which says, “My river is mine,” etc., as mentioned above.
The contractions hide the flow that comes from the staff so completely that a “great serpent” can come into being and declare, “My river is mine.”


ואח״כ הראו לו איך שהנחש נהפך למטה וגם ויבלע מטה אהרן את מטתם.36
Afterward they showed him how the snake turned into a staff, and also “Aharon’s staff swallowed up their staffs.”
Then the wonder was reversed: the snake became a staff, and Aharon’s staff swallowed the staffs of Pharaoh’s magicians.


היינו שחזר בחי׳ התנין להתבטל לגבי הקדושה האלקית כבראשונה (וזהו ענין העלאת הנצוצות הנ״ל) בזה הראו לפרעה ולמצרים אשר אינם יש ודבר בפ״ע [בפני עצמו].
That is, the level of the serpent returned to being nullified before G-dly holiness, as at first (and this is the elevation of the sparks mentioned above). By this they showed Pharaoh and Egypt that they are not an independent existence, a thing unto itself,
This showed the serpent returning to nullification before holiness, as it had been at first; the Alter Rebbe notes that this is the elevation of the sparks spoken of at the start. It showed Pharaoh and Egypt that they have no independent existence.


כ״א בכל רגע נמשך להם החיות מאלקות אלא שהוא ית׳ אל מסתתר (וברצותו נהפך הנחש למטה והיו כלא היו הקליפות) ועד״ז היו כל המופתים להיות וידעו מצרים כי אני37 ה׳ כנ״ל:
but rather at every moment life-force is drawn to them from G-dliness, only that He, may He be blessed, is “a G-d Who hides Himself” (and when He wills, the snake turns into a staff, and the kelipos “are as though they had never been”). In this way were all the wonders, so that “Egypt shall know that I am G-d,” as mentioned above.
Their life comes from G-dliness at every moment; only, G-d is “a G-d Who hides Himself,” and when He wills, the snake becomes a staff and the kelipos are as though they had never been. All the wonders served this end, that “Egypt shall know that I am G-d.”



Questions for discussion
	The Alter Rebbe compares the sparks in the kelipos to a soul in a body. What does the body hide from the soul, and what do the kelipos hide from the sparks?
	How does reading “Egypt shall know” as “Egypt shall be broken” answer the question that “not even one of them remained”?
	If the Jewish people needed no wonders in order to believe, for whom were the plagues?
	What do the staff becoming a serpent, and the serpent becoming a staff again, each show about kelipah?
	According to the image of the four rivers, why did Egypt hold so many sparks, and what does that say about the Exodus?

Sources and references
Notes
Paragraph 1
1ויאמר . . קח את מטך
The note says that another transcript (hanachah) of this maamar is printed there.
Kehot’s noteהנחה אחרת בסה״מ תקס״ה ע׳ קפח. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות וקיצורים באוה״ת כרך ז ע׳ ב׳תרו.
2G-d tells Moshe and Aharon that when Pharaoh demands a wonder, Aharon should cast his staff before Pharaoh and it will become a serpent. This is the maamar’s opening verse, whose inner meaning it sets out to explain.
Exodus 7:9שמות ז׳:ט׳
כִּי יְדַבֵּר אֲלֵכֶם פַּרְעֹה לֵאמֹר תְּנוּ לָכֶם מוֹפֵת וְאָמַרְתָּ אֶל־אַהֲרֹן קַח אֶת־מַטְּךָ וְהַשְׁלֵךְ לִפְנֵי־פַרְעֹה יְהִי לְתַנִּין:
’When Pharaoh shall speak unto you, saying: Show a wonder for you; then thou shalt say unto Aaron: Take thy rod, and cast it down before Pharaoh, that it become a serpent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ויבלע מטה אהרן את מטתם
Pharaoh’s magicians cast down their staffs, which also became serpents, and Aharon’s staff swallowed them. The Alter Rebbe quotes the episode to its end; he explains the swallowing in the last paragraph of the maamar.
Exodus 7:12שמות ז׳:י״ב
וַיַּשְׁלִיכוּ אִישׁ מַטֵּהוּ וַיִּהְיוּ לְתַנִּינִם וַיִּבְלַע מַטֵּה־אַהֲרֹן אֶת־מַטֹּתָם:
For they cast down every man his rod, and they became serpents; but Aaron’s rod swallowed up their rods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4וינצלו את מצרים
G-d gave the people favor in the Egyptians’ eyes, “and they emptied out Egypt.” The Alter Rebbe reads it, with the Gemara, as the gathering of every spark of holiness from Egypt.
Exodus 12:36שמות י״ב:ל״ו
וַה׳ נָתַן אֶת־חֵן הָעָם בְּעֵינֵי מִצְרַיִם וַיַּשְׁאִלוּם וַיְנַצְּלוּ אֶת־מִצְרָיִם:
And the L-RD gave the people favour in the sight of the Egyptians, so that they let them have what they asked. And they despoiled the Egyptians.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, לו.
5Expounding “and they emptied out Egypt,” Rabbi Shimon says the Jewish people made Egypt “like a deep without fish.” The Alter Rebbe takes the fish to be the fallen sparks, all of which were gathered.
Pesachim 119a:7פסחים קי״ט א:ז׳
וּכְשֶׁעָלוּ יִשְׂרָאֵל מִמִּצְרַיִם הֶעֱלוּהוּ עִמָּהֶן, שֶׁנֶּאֱמַר: ״וַיְנַצְּלוּ אֶת מִצְרָיִם״, רַב אַסִּי אָמַר: עֲשָׂאוּהָ כִּמְצוּדָה זוֹ שֶׁאֵין בָּהּ דָּגָן, רַבִּי שִׁמְעוֹן אָמַר: כִּמְצוּלָה שֶׁאֵין בָּהּ דָּגִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6ולא השאירו שם אפי׳ נצוץ א׳
At this point the other transcript of the maamar explains the 210 years of the Egyptian exile.
Kehot’s noteבסה״מ תקס״ה ע׳ קפח מבאר כאן בענין רד״ו שנה.
7על דרך משל בנשמת האדם
The other transcript reads the analogy in a different order: it starts with the soul clothed in the physical body, which darkens it so that the world seems a separate thing and it does not sense (rather than “see”) the nullification of all the worlds before Ein Sof, and only then continues “and although before its coming…”.
Kehot’s noteבסה״מ תקס״ה ע׳ קפח ”המלובש׳ בגוף החומרי המחשיך עלי׳ להיות נדמה העולם ליש ודבר נפרד בפ״ע ואין מרגשת בחי׳ הביטול של כל העולמות לגבי א״ס ב״ה ואף שקודם בואה. . .”
8חי ה׳ אשר עמדתי לפניו
Elisha’s oath, “As G-d lives, before Whom I stood,” as he refuses Naaman’s gift. The Alter Rebbe applies the words to the soul before it came into the body, standing before G-d in complete nullification.
II Kings 5:16מלכים ב ה׳:ט״ז
וַיֹּאמֶר חַי־ה׳ אֲשֶׁר־עָמַדְתִּי לְפָנָיו אִם־אֶקָּח וַיִּפְצַר־בּוֹ לָקַחַת וַיְמָאֵן:
But he said: ‘As the L-RD liveth, before whom I stand, I will receive none.’ And he urged him to take it; but he refused.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 68bזח״ג סח, ב
Kehot’s noteמלכים-ב ה, טז. וכ״ק אדמו״ר זי״ע בספר המאמרים ת״ש ע׳ 13 מציין ע״ז ”מדבר בנשמתו קודם שירדה למטה שלכן אומר אשר עמדתי ולא אשר אני עומד (זח״ג סח, ב. וראה ג״כ שם ח״א רלג, ב)”.
9חי ה׳ אשר עמדתי לפניו
The Zohar teaches that when a soul is about to come down into the world, it stands before the Holy One, blessed be He, in the very form it will have in this world, and it proves from this verse that souls stand before Him. The Kehot note gives it alongside Zohar 3:68b.
Zohar, Vayechi 48:495–51:505ספר הזהר, ויחי מ״ח:תצ״ה-נ״א:תק״ה
In this case we may interpret the words “He shall bless the house of Israel” to mean that G-d gives extra blessings to a man who is married, in order that his wife may be blessed through him, and so he receives two portions, one for himself and one for his wife.’ R. Hizkiah discoursed on the verse: “Thine eyes did see mine imperfect substance, and in thy book they were all written, etc.” (Ps. 139, 16). ‘This verse’, he said, ‘has been frequently expounded. All the souls which came …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 2
10לי יאורי ואני עשיתיני
Ezekiel’s prophecy against Pharaoh, “the great serpent that lies in the midst of his rivers, who has said, ‘My river is mine, and I have made myself.’” The Alter Rebbe hears in it the voice of kelipah, which feels self-made and independent.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כט, ג. ראה בלקו״ש חכ״א ע׳ 40 הערה 32. בסה״מ תקס״ה ע׳ קפט מביא כאן משל מהנשמה המלובשת בגוף, ע״ש.
11דקרו לי׳ אלקא דאלקיא
The Gemara says that the nations call G-d “the G-d of gods.” The Alter Rebbe uses it for the kelipos, which acknowledge G-d only as the highest power while still feeling themselves independent.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
12וכמאמר פרעה
There Likkutei Torah contrasts two “garments of kingship”: in holiness, accepting the yoke of Heaven in self-nullification; in the sitra achra, taking existence for oneself with no nullification before G-d.
Kehot’s noteוכ״ה בלקו״ת שה״ש כ רע״א. ועוד. וראה בלקו״ש חכ״א ע׳ 40 הערה 33.
Paragraph 4
13Kehot’s note points to Jeremiah 32:20 for these words.
Jeremiah 32:20ירמיהו ל״ב:כ׳
אֲשֶׁר־שַׂמְתָּ אֹתוֹת וּמֹפְתִים בְּאֶרֶץ־מִצְרַיִם עַד־הַיּוֹם הַזֶּה וּבְיִשְׂרָאֵל וּבָאָדָם וַתַּעֲשֶׂה־לְּךָ שֵׁם כַּיּוֹם הַזֶּה:
who didst set signs and wonders in the land of Egypt, even unto this day, and in Israel and among other men; and madest Thee a name, as at this day;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
14ונהר יוצא מעדן
“A river goes out from Eden to water the garden, and from there it divides and becomes four heads.” The Alter Rebbe reads the one river as the flow of light in Atzilus and its division as the beginning of separation in Beriah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י. ראה בסה״מ תקס״ה ע׳ קפט שד׳ ראשים המה הד׳ נהרות הם ארבע גליות ע״ש.
15שם האחד פישון
“The name of the first is Pishon.” In the next paragraph the Alter Rebbe identifies Pishon with the Nile, the river of Egypt.
Genesis 2:11בראשית ב׳:י״א
שֵׁם הָאֶחָד פִּישׁוֹן הוּא הַסֹּבֵב אֵת כׇּל־אֶרֶץ הַחֲוִילָה אֲשֶׁר־שָׁם הַזָּהָב:
The name of the first is Pishon; that is it which compasseth the whole land of Havilah, where there is gold;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ונהר יוצא מעדן . . היא המשכה והארה הנמשכת מח״ע דאצי׳
Or HaTorah refers to this passage of Torah Ohr: the river that goes out from Eden, from Atzilus, divides in Beriah, Yetzirah and Asiyah into four heads, which are Egypt, Babylon and the rest.
Kehot’s noteבאוה״ת נ״ך כרך א ע׳ שצא מציין לכאן ”ועיין בתו״א פ׳ וארא בד״ה . . בענין נהר היוצא מעדן מאצי׳ איך שבבי״ע נפרד לד׳ ראשים שהם מצרים ובבל כו׳, וזה ע״ד דפי׳ בת״ז בהקדמה דף ז׳ סע״א מט״ט בדיוקנא דצדיק יסוד עלמא כו׳ והאי איהו על נהר כבר מאי כבר דא מט״ט דאיהו רכב לעמודא דאמצעיתא כו׳”.
17איהו וגרמוהי חד בהון
The Tikkunei Zohar says that in the ten Sefiros of Atzilus the King is within them, “He and His vessels are one in them,” which is not so in the ten Sefiros of Beriah. The Alter Rebbe uses it to explain why the river is still one in Atzilus and divides only in Beriah.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 6
18כך אין דומים הנהרות . . פישון נילוס . . יותר ממה שנפלו לבבל כו׳
Or HaTorah’s text continues: the other rivers too are unlike one another, and the length of each exile is measured by the number of sparks.
Kehot’s note”וכעד״ז שאר הנהרות אינם דומים זל״ז וכפי מספר הניצוצי׳ כך נמדד זמן הגלות, ולכך במצרים הי׳ צ״ל רד״ו שנה כדלעיל בענין וינצלו כו׳ שבמשך זמן זה ליקטו וביררו כל הניצוצים שנפלו בהם” — אוה״ת כרך ז ע׳ ב׳תרז.
Paragraph 7
19וידעו מצרים כי אני ה׳
“And Egypt shall know that I am G-d, when I stretch out My hand over Egypt.” The Alter Rebbe reads “know” as “break”: the plagues broke Egypt’s kelipos so that the sparks inside would know G-d.
Exodus 7:5שמות ז׳:ה׳
וְיָדְעוּ מִצְרַיִם כִּי־אֲנִי ה׳ בִּנְטֹתִי אֶת־יָדִי עַל־מִצְרָיִם וְהוֹצֵאתִי אֶת־בְּנֵי־יִשְׂרָאֵל מִתּוֹכָם:
And the Egyptians shall know that I am the L-RD, when I stretch forth My hand upon Egypt, and bring out the children of Israel from among them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ז, ה.
20ויודע בם את אנשי סוכות
Gideon took thorns and briers of the wilderness “and with them he thrashed the men of Sukkos,” with the verb of knowing (vayoda). The Alter Rebbe cites it to show that this word can mean breaking.
Judges 8:16שופטים ח׳:ט״ז
וַיִּקַּח אֶת־זִקְנֵי הָעִיר וְאֶת־קוֹצֵי הַמִּדְבָּר וְאֶת־הַבַּרְקֳנִים וַיֹּדַע בָּהֶם אֵת אַנְשֵׁי סֻכּוֹת:
And he took the elders of the city, and thorns of the wilderness and briers, and with them he taught the men of Succoth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ח, טז.
21סוס ורוכבו
From the Song at the Sea: “the horse and its rider He has hurled into the sea.” The Alter Rebbe reads the rider as the kelipah that rides on the spark and covers it.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
22מרכבת פרעה
“Pharaoh’s chariots and his army He cast into the sea.” Read the same way: the chariots that carry and cover the sparks were broken, and the sparks were revealed.
Exodus 15:4שמות ט״ו:ד׳
מַרְכְּבֹת פַּרְעֹה וְחֵילוֹ יָרָה בַיָּם וּמִבְחַר שָׁלִשָׁיו טֻבְּעוּ בְיַם־סוּף:
Pharaoh’s chariots and his host hath He cast into the sea, And his chosen captains are sunk in the Red Sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23לא נשאר בהם עד אחד
When the waters returned over Pharaoh’s army, “not even one of them remained.” This raises the question the Alter Rebbe answers: who was left in Egypt to “know”?
Exodus 14:28שמות י״ד:כ״ח
וַיָּשֻׁבוּ הַמַּיִם וַיְכַסּוּ אֶת־הָרֶכֶב וְאֶת־הַפָּרָשִׁים לְכֹל חֵיל פַּרְעֹה הַבָּאִים אַחֲרֵיהֶם בַּיָּם לֹא־נִשְׁאַר בָּהֶם עַד־אֶחָד:
And the waters returned, and covered the chariots, and the horsemen, even all the host of Pharaoh that went in after them into the sea; there remained not so much as one of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24מאמינים בני מאמינים
The Gemara says that G-d told Moshe the Jewish people are “believers, the children of believers,” and proves “believers” from “and the people believed.” The Alter Rebbe cites both to show that they did not need wonders.
Shabbat 97a:4–5שבת צ״ז א:ד׳-ה׳
אָמַר רֵישׁ לָקִישׁ: הַחוֹשֵׁד בִּכְשֵׁרִים — לוֹקֶה בְּגוּפוֹ, דִּכְתִיב: ״וְהֵן לֹא יַאֲמִינוּ לִי וְגוֹ׳״, וְגַלְיָא קַמֵּי קוּדְשָׁא בְּרִיךְ הוּא דִּמְהֵימְנִי יִשְׂרָאֵל. אָמַר לוֹ: הֵן מַאֲמִינִים בְּנֵי מַאֲמִינִים, וְאַתָּה אֵין סוֹפְךָ לְהַאֲמִין. הֵן מַאֲמִינִים, דִּכְתִיב: ״וַיַּאֲמֵן הָעָם״. בְּנֵי מַאֲמִינִים — ״וְהֶאֱמִין בַּייָ״. אַתָּה אֵין סוֹפְךָ לְהַאֲמִין, שֶׁנֶּאֱמַר: ״יַעַן לֹא הֶאֱמַנְתֶּם בִּי וְגוֹ׳״. מִמַּאי דִּלְקָה, דִּכְתִיב: ״וַיֹּאמֶר ה׳ לוֹ עוֹד הָבֵא נָא יָדְךָ בְּחֵיקֶךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
25ויאמן העם וישמעו
When Moshe and Aharon first brought G-d’s message, “the people believed, and they heard that G-d had remembered the children of Israel.” Their faith came before any of the plagues.
Exodus 4:31שמות ד׳:ל״א
וַיַּאֲמֵן הָעָם וַיִּשְׁמְעוּ כִּי־פָקַד ה׳ אֶת־בְּנֵי יִשְׂרָאֵל וְכִי רָאָה אֶת־עׇנְיָם וַיִּקְּדוּ וַיִּשְׁתַּחֲווּ:
And the people believed; and when they heard that the L-RD had remembered the children of Israel, and that He had seen their affliction, then they bowed their heads and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, לא.
Paragraph 8
26לי יאורי
Pharaoh’s boast in Ezekiel’s prophecy, “My river is mine, and I have made myself,” recalled here as the stance of the kelipos that the plagues came to break.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27דקרו ליה אלהא דאלהיא
The nations call G-d “the G-d of gods.” Recalled here: the kelipos grant G-d supremacy but still feel independent.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 9
28לי יאורי
Pharaoh’s boast, “My river is mine, and I have made myself,” from Ezekiel’s prophecy. Here it is the claim that the contractions make possible, though in truth kelipah has no existence of its own.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
29כוכבא דשביט
Shmuel explains zikin, over which a blessing is said, as kochva deshavit, a comet. The Alter Rebbe takes the word shavit to show that shevet, “rod,” means something drawn out.
Berakhot 58b:11ברכות נ״ח ב:י״א
עַל הַזִּיקִין: מַאי זִיקִין? אָמַר שְׁמוּאֵל: כּוֹכְבָא דְּשָׁבֵיט. וְאָמַר שְׁמוּאֵל: נְהִירִין לִי שְׁבִילֵי דִשְׁמַיָּא כִּשְׁבִילֵי דִנְהַרְדָּעָא, לְבַר מִכּוֹכְבָא דְּשָׁבֵיט דְּלָא יָדַעְנָא מַאי נִיהוּ. וּגְמִירִי דְּלָא עָבַר כִּסְלָא, וְאִי עָבַר כִּסְלָא — חָרֵב עָלְמָא. וְהָא קָא חָזֵינַן דְּעָבַר! — זִיוֵיהּ הוּא דְּעָבַר, וּמִתְחֲזֵי כִּדְעָבַר אִיהוּ. רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ אָמַר: וִילוֹן הוּא דְּמִקְּרַע, דְּמִגַּלְגַּל וּמִחֲזֵי נְהוֹרָא דְרָקִיעַ. רַב אָשֵׁי אָמַר: כּוֹכְבָא הוּא דְּעָקַר מֵהַאי גִּיסָא דְכִסְלָא וְחָזֵי לֵקהּ חַבְרֵיהּ מֵהַךְ גִּיסָא, וּמִיבְּעִית, וּמִחֲזֵי …
For shooting stars [Zikin]. What means Zikin ? Samuel said : Kokeba di-Shebit. Samuel also said : The paths of heaven are as familiar to me as the streets of Nehardea, with the exception of the Kokeba di-Shebit, for I know not what that is. There is a tradition that it never passes through the constellation of Orion, for if it did the world would he destroyed. But we see that it does pass through ! It is its brightness that passes through, and so it seems as though it …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נח, ב.
Paragraph 11
30התנים הגדול
Ezekiel addresses Pharaoh as “the great serpent that lies in the midst of his rivers, who has said, ‘My river is mine.’” The Alter Rebbe identifies this serpent as the source of Egypt’s kelipos, and the serpent of the first wonder with it.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כט, ג.
31רגלי׳ יורדות כו׳
“Her feet go down to death.” The Alter Rebbe applies it to holiness, whose lowest extension goes down to give life even to the source of the kelipos.
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.
32והיו כלא היו
Obadiah’s prophecy ends, “and they shall be as though they had never been.” The Alter Rebbe borrows the phrase for the kelipos, which vanish when G-d wills.
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)
33ומלכותו בכל משלה
Kehot’s note points to Psalms 104:19 for these words.
Psalms 104:19תהילים ק״ד:י״ט
Kehot’s noteתהלים קד, יט.
34ומלכותו בכל משלה
“G-d established His throne in the heavens, and His kingship rules over all”: G-d’s rule, and so His life-force, reaches everything, the kelipos included. The Kehot note prints Psalms 104:19, but the words are in Psalms 103:19.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35אל מסתתר
“Truly You are a G-d Who hides Himself, the G-d of Israel, the Savior.” The Alter Rebbe uses the phrase for G-d hidden within the life-force that sustains the kelipos.
Isaiah 45:15ישעיהו מ״ה:ט״ו
אָכֵן אַתָּה אֵל מִסְתַּתֵּר אֱלֹקֵי יִשְׂרָאֵל מוֹשִׁיעַ:
Verily Thou art a G-d that hidest Thyself, O G-d of Israel, the Saviour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ויבלע מטה אהרן את מטתם
Aharon’s staff swallowed the staffs of Pharaoh’s magicians. The Alter Rebbe reads it as the serpent returning to nullification before holiness, the elevation of the sparks.
Exodus 7:12שמות ז׳:י״ב
וַיַּשְׁלִיכוּ אִישׁ מַטֵּהוּ וַיִּהְיוּ לְתַנִּינִם וַיִּבְלַע מַטֵּה־אַהֲרֹן אֶת־מַטֹּתָם:
For they cast down every man his rod, and they became serpents; but Aaron’s rod swallowed up their rods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37וידעו מצרים כי אני ה׳
“And Egypt shall know that I am G-d.” The maamar closes where its explanation of the plagues began: the wonders broke Egypt’s kelipos so that the sparks would know G-d.
Exodus 7:5שמות ז׳:ה׳
וְיָדְעוּ מִצְרַיִם כִּי־אֲנִי ה׳ בִּנְטֹתִי אֶת־יָדִי עַל־מִצְרָיִם וְהוֹצֵאתִי אֶת־בְּנֵי־יִשְׂרָאֵל מִתּוֹכָם:
And the Egyptians shall know that I am the L-RD, when I stretch forth My hand upon Egypt, and bring out the children of Israel from among them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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לכן אמר לבני ישראל אני ה׳ והוצאתי אתכם
“Therefore say to the children of Israel: I am G-d”
The Exodus happens every day within the soul: G-d’s light, understood in the mind, is held “in exile” by worldly concerns in the narrow strait between mind and heart, and it is “born” into the heart through joy and the voice of Torah. The Written Torah calls the light out; the Oral Torah, the “good and spacious land,” makes a person wholly one with G-d’s word.
The maamar in brief
Why must the Exodus be mentioned at night too? Because it happens daily in the soul. “Love in delights” below is the soul’s joy in G-d, born of Binah, “a joyful mother of children.” That joy should exceed all the delights of the Gardens of Eden, which receive only the radiance of His Name, for in Torah and mitzvos G-d Himself is present. But joy is revelation: while G-d’s light stays in the mind it is like a child in the womb. What blocks its birth into the heart is the inner Egypt, the “narrow strait” of the throat, where worldly pleasures and concerns screen the heart from the mind. Exile is pregnancy and redemption is birth: pain over these obstacles is the birth pangs, and joy then dissolves them as light dispels darkness. The way out is the voice of Torah, “the voice of Yaakov,” which “calls” the light into the heart. Beyond this lies “the land,” the Oral Torah, whose words grow out of its understanding and in which G-d’s words are in a person’s mouth. Since a day of affairs draws the heart into concealment, the love must be renewed morning and evening.

Outline
	1Why the Exodus is mentioned day and nightWhy must this one miracle be recalled morning and evening? Because Egypt and Israel exist above and within the soul, the Exodus happens daily in a person’s service.¶1
	2Joy born of contemplation“Love in delights” below is the soul’s joy in G-d, born of Binah; it should exceed all the delights of the Gardens of Eden. His Name is His Malchus, through which He relates to the worlds as King.¶2–3
	3G-d Himself in the mitzvosThe Gardens of Eden and all of history are only the radiance of His Name, but in Torah and mitzvos the Holy One Himself is enclothed; taking this to heart brings a joy that all the worlds are not worth.¶4–6
	4Joy as birthJoy is revelation: light that stays in the mind is a pregnancy; when the emotions are born in the heart, Binah becomes “a joyful mother of children.”¶7
	5The narrow strait and the birth pangsThe inner Egypt is the throat, where worldly pleasures block the passage from mind to heart. Exile is pregnancy and redemption birth; pain over the obstacles is the birth pangs, and joy then dissolves them.¶8–12
	6The voice of Torah brings the ExodusThe voice, formed in the throat, joins mind and heart; reading the Written Torah “calls” G-d’s light out, and this is “I am Havayah, and I will bring you out.”¶13–15
	7The land: the Oral TorahThe goal is the land, the Oral Torah. The exact letters of the Written Torah only hint at supernal Chochmah; in the Oral Torah the understanding itself is enclothed and keeps growing, like the deer’s hide with its flesh.¶16–22
	8G-d’s words in a person’s mouthReading the Written Torah calls the light while remaining apart; in the Oral Torah a person’s intellect becomes one with G-d’s, a true dwelling place below, and its descent into physical law reveals the supernal will most of all.¶23–26
	9Renewing the heart morning and eveningAll depends on the heart, so love must be aroused in prayer and renewed in the evening after a day of affairs, then carried through the Written and the Oral Torah until it is “Havayah your G-d.”¶27–29


Key concepts
	The narrow strait of the throat (meitzar hagaron)מצר הגרון
	The inner Egypt: the passage between mind and heart, where worldly pleasures and concerns act as screens and keep what the mind understands from being felt in the heart.

	Pregnancy and birth (ibbur and leidah)עיבור ולידה
	Light held only in the mind is “pregnancy”; its revelation in the heart as emotion and joy is “birth.” Exile and redemption follow the same pattern.

	His Nameשמו
	G-d’s Malchus, the Shechinah, through which He relates to the worlds; the Gardens of Eden receive only its radiance, while G-d Himself is present in Torah and mitzvos.

	Joy (simchah)שמחה
	Revelation: the light breaking out of the mind into the heart. It dissolves the obstacles of itself, as light dispels darkness.

	The Written Torah and the Oral Torahתורה שבכתב ותורה שבעל פה
	The Written Torah, supernal Chochmah, only hints and “calls” the light; the Oral Torah, lower Chochmah, enclothes the understanding itself and unites a person with G-d’s words.

	Havayah and Elokimהוי׳ ואלקים
	Elokim is the concealment and contraction into which worldly involvement draws the heart; Havayah is the revelation brought about by love and by the voice of Torah.


Section 1 · ¶1
Why the Exodus is mentioned day and night
1לכן אמר לבני1 ישראל2 אני ה׳ והוצאתי אתכם. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] מזכירין יציאת מצרים בלילות. פי׳ גם בלילות.34 ולהבין מה נשתנה נס יצ״מ [יציאת מצרים] מכל הנסים שלא הוזהרנו עליהם להזכירם כל כך.
“Therefore say to the children of Israel: I am G-d, and I will bring you out.” Now, our Sages, of blessed memory, said, “We mention the Exodus from Egypt at night,” meaning, at night as well. And we need to understand what sets the miracle of the Exodus from Egypt apart from all the [other] miracles, which we were not enjoined to mention so much.
The maamar opens with G-d’s message to Moshe in Parshas Va’eira, whose “I will bring you out” is the first of the expressions of the redemption from Egypt. It then cites the Mishnah’s ruling that the Exodus is mentioned at night as well as by day, and asks why this one miracle, of all the miracles done for Israel, must be recalled so constantly.


אך הנה בכל דור ודור חייב אדם לראות א״ע [את עצמו] בכל יום5 בבקר ובערב כאלו הוא עת יצ״מ [יציאת מצרים].
However, in every generation a person is obligated to see himself, every day, morning and evening, as though it were the time of the Exodus from Egypt.
The answer begins from a related teaching: in every generation a person must see himself as if he were leaving Egypt, and the maamar applies it to every day, morning and evening. If the Exodus happens to a person daily, mentioning it twice a day is not just remembering a past miracle.


והענין כי הנה נודע שיש זלעו״ז [זה לעומת זה]. ולעומת מצרים דקליפה יש מצרים בקדושה.6 וכשם שיש מצרים למטה כך יש למעלה ברוחניות.
The explanation is that, as is known, there is “the one opposite the other.” Opposite the Egypt of kelipah (the husk) there is an Egypt in holiness; and just as there is an Egypt below, so there is [an Egypt] above, in the spiritual realm.
Chassidus teaches that holiness and kelipah (the husk, the forces that conceal G-dliness) mirror each other, as Scripture says that G-d made “the one opposite the other.” So besides the Egypt of kelipah there is an “Egypt” in holiness, and besides the physical Egypt below there is a spiritual Egypt above.


וכן ישראל לתתא וישראל לעילא. וכשם שיש ברוחניות למעלה בעולמות עליונים. כך הוא למטה בנפש האדם בעבודת ה׳.7
So too, [there is] Israel below and Israel above. And just as [this exists] in the spiritual realm above, in the higher worlds, so it is below, in the soul of man, in the service of G-d.
Likewise the people of Israel below have a spiritual counterpart, “Israel above.” Whatever exists in the higher worlds also has a counterpart in a person’s own soul and divine service, so “leaving Egypt” can take place within each person, every day.




Section 2 · ¶2–3
Joy born of contemplation
2והנה בחי׳ כנ״י [כנסת ישראל] דלעילא הוא מ״ש מה יפית8 ומה נעמת אהבה בתענוגים. ולמטה בנפש האדם בחי׳ אהבה בתענוגים היא שמחת הנפש בה׳ עושה.
Now, the level of the Community of Israel (Knesses Yisrael) above is [described in] what is written, “How beautiful you are, and how pleasant, O love, in delights!” And below, in the soul of man, the level of “love in delights” is the joy of the soul in G-d, its Maker.
Knesses Yisrael, the Community of Israel “above,” is the spiritual source of the Jewish people, and the Song of Songs praises it as “love in delights.” In the soul below, that same “love in delights” is the joy a person feels in G-d, his Maker.


וכמ״ש עבדו את9 ה׳ בשמחה וכתיב אם הבנים שמחה10 שהשמחה היא מחמת התבוננות באור א״ס. וכדכתיב כי אם לבינה תקרא.11
As it is written, “Serve G-d with joy,” and it is written, “a joyful mother of children”: for the joy comes from contemplating the Infinite Light (Or Ein Sof). As it is written, “For you shall call understanding (Binah) ‘mother.’”
Two verses link the service of G-d with joy, and the second, “a joyful mother of children,” shows where joy comes from: the “mother” is Binah, understanding. The verse from Proverbs plainly says “If you call out to understanding,” but its word im (“if”) is read as em (“mother”), so joy is born of Binah, the deep contemplation of the Infinite Light.


והיינו ע״י שיתבונן בגילוי אור א״ס ב״ה למטה12 אזי ישמח ישראל בעשיו13 ותהיה שמחת הנפש בהתגלות רשפי אש14 האהבה לצאת מנרתקה היא מאסר הגוף להיות חדות15 ה׳ היא מעוזו.
That is: when one contemplates the revelation of the Infinite Light, blessed be He, below, then “Israel will rejoice in its Maker,” and the joy of the soul will be in the revelation of the “flashes of fire” of love, as it comes out of its sheath, which is the prison of the body, so that “the joy of G-d is his strength.”
When a person contemplates how the Infinite Light is revealed below, he comes to rejoice in his Maker. The love hidden in the soul then flares up like “flashes of fire” and breaks out of its sheath, the body that confines it, until the joy of G-d becomes his strength.




3והנה כתיב תחת אשר לא עבדת16 כו׳ מרב כל כו׳. דהיינו17 בחי׳ כל התענוגים הרוחניים ג״ע [גן עדן] עליון וג״ע [וגן עדן] תחתון.18
Now, it is written, “Because you did not serve, etc., more than the abundance of everything (merov kol),” etc. That is, the level of all the spiritual delights, the Higher Garden of Eden and the Lower Garden of Eden.
In the Torah’s warnings, a verse faults Israel for not serving G-d with joy “more than the abundance of everything.” The maamar reads “everything” as all the spiritual delights of the Lower and Higher Gardens of Eden: the joy of serving G-d should exceed even those.


והוא מחמת שיתבונן19 כמ״ש כי נשגב שמו לבדו2021 הודו על ארץ ושמים. פי׳ ששמו הוא מדת מלכותו22 אשר מלך שמו נקרא.23
And this comes from contemplating what is written, “For His Name alone is exalted; His splendor is upon the earth and the heavens.” This means that His Name is His attribute of Malchus (sovereignty), by which “His Name was proclaimed King.”
This greater joy comes from contemplating the verse “His Name alone is exalted.” G-d’s “Name” is His Malchus (sovereignty), the attribute through which He relates to the worlds as their King, as the hymn Adon Olam says, “His Name was proclaimed King.”


וכמאמר ומביא גואל לבני בניהם למען שמו באהבה מלך עוזר וכו׳.24 והוא בחי׳ שכינה ששוכן בתחתונים וכמ״ש ושכנתי בתוכם25 ונק׳ שמו מלך על כל העולמות.
As in the words, “and He brings a redeemer to their children’s children for the sake of His Name, in love; King, Helper,” etc. This is the level of the Shechinah (Divine Presence), which dwells in the lower realms, as it is written, “And I will dwell among them”; and His Name is called King over all the worlds.
The first blessing of the Amidah, which says G-d brings the redeemer “for the sake of His Name” and calls Him “King,” also links His Name with kingship. This Malchus is the Shechinah, the Divine Presence that “dwells” (shochen) in the lower realms, as in “I will dwell among them.”


וכמ״ש מלכותך מלכות כל עולמים.26 וכמאמר יחיד חי העולמים מלך כו׳ שע״י בחי׳ מלכותו יש לו יחוס ושייכות להעולמות שיקרא שמו מלך עליהם.27
And as it is written, “Your kingship is the kingship of all worlds.” And as in the words, “Unique One, Life of the worlds, King,” etc.: for through the level of His Malchus He has a relation and connection to the worlds, so that His Name is called King over them.
Further verses and prayers describe G-d as King of all worlds. Kingship is a relationship, for a king needs a people; so it is through His Malchus that G-d has any relation to the worlds at all.




Section 3 · ¶4–6
G-d Himself in the mitzvos
4והנה גם בחי׳ שמו מצד עצמו הוא רם ונשא ונשגב בבחי׳ לבדו שאין ערוך להעולמות עם שמו ית׳ כלל.
Now, even the level of His Name, in itself, is high, lofty and exalted, in the state of “alone,” for the worlds bear no comparison at all to His Name, blessed be He.
Even His Name, His Malchus, is in itself “alone,” exalted beyond any comparison with the worlds. It is not the Name itself that relates to creation.


אלא הודו וזיוו של שמו הוא המאיר על הארץ זה ג״ע [גן עדן] תחתון. ושמים זה ג״ע [גן עדן] עליון ששם הצדיקים נהנין מזיו השכינה.28
Rather, the splendor and radiance of His Name is what shines “upon the earth,” which is the Lower Garden of Eden, “and the heavens,” which is the Higher Garden of Eden, where the righteous enjoy the radiance of the Shechinah (Divine Presence).
What reaches the worlds is only the splendor and radiance of His Name. The verse’s “earth” and “heavens” are read as the Lower and Higher Gardens of Eden, where the souls of the righteous enjoy the radiance of the Shechinah, in the Sages’ phrase.


אבל בשכינה שהוא בחי׳ שמו הוא בבחי׳ לבדו שלא נמשך ממנה להיות הנבראים נהנין ומתענגים בה בעצמה ממש.
But the Shechinah, which is the level of His Name, is in the state of “alone”: nothing is drawn from it such that created beings could enjoy and take delight in it, in its very self.
The Shechinah itself, His Name, remains “alone.” Created beings, even the souls in the Garden of Eden, enjoy only its radiance, never the Shechinah itself.


אבל בבחי׳ תורה ומצות הנה אומרים אשר קדשנו במצותיו (יש שמברכים בעל ויש שמברכים בלמ״ד) במצותיו ממש29 כמארז״ל [כמאמר רבותינו זכרונם לברכה] הקב״ה מניח תפילין הקב״ה מתפלל.3031
But at the level of Torah and mitzvos, we say, “who has sanctified us with His commandments” (some say the blessing with “al” and some say it with [the letter] lamed): with His commandments, literally, as our Sages, of blessed memory, said, “The Holy One, blessed be He, puts on tefillin,” [and] “the Holy One, blessed be He, prays.”
With the mitzvos it is different. The blessing says G-d sanctified us “with His commandments,” His own: the Sages even say that G-d Himself puts on tefillin and prays, so in a mitzvah a person meets G-d Himself, not only a radiance. The parenthesis notes in passing that some say such blessings with “al” (“concerning…”) and some with a lamed (“to…”).


וכתיב אני מדבר בצדקה32 אני ממש. דהיינו הקב״ה בכבודו ובעצמו. וכדאיתא בזוהר דאורייתא וקוב״ה [וקודשא בריך הוא] כולא חד.33
And it is written, “I speak in righteousness (tzedakah)”: “I,” literally: that is, the Holy One, blessed be He, in His glory and His very self. And as it is stated in the Zohar, “The Torah and the Holy One, blessed be He, are all one.”
In “I speak in righteousness (tzedakah),” the “I” who speaks is G-d Himself, in His glory and very self; tzedakah is also the word for charity, and the verse is brought here for the mitzvos. The Zohar’s teaching that the Torah and the Holy One are “all one” says the same of the Torah.


קוב״ה [קודשא בריך הוא] ממש. וקוב״ה [וקודשא בריך הוא] הוא בחי׳ מה שהוא קדוש ומובדל מגדר עלמין לגמרי שאפי׳ [שאפילו] בבחי׳ זיו והוד34 לא היו עולמות יכולים לקבל חיות ממנו.
The Holy One, blessed be He, literally. And “the Holy One, blessed be He” is the level that is holy and entirely separate from the category of worlds, such that even at the level of radiance and splendor, worlds could not receive life-force (chayus) from Him.
“The Holy One, blessed be He” here means G-d as “holy,” that is, utterly separate from the realm of worlds. He is so far beyond them that not even a radiance of Him could give them life; the worlds live only from the radiance of His Name.


כי הנה כתיב כי ביה35 ה׳ צור עולמים36 שעוה״ז ועוה״ב [ועולם הבא] ג״ע [גן עדן] תחתון ועליון נבראו בב׳ אותיות משמו בלבד.37
For it is written, “For with Yah, G-d formed the worlds”: this world and the World to Come, the Lower and Higher Garden of Eden, were created with only two letters of His Name.
The proof: the Sages read this verse to mean that G-d formed the two worlds with the two letters of the Name Yah, yud and hei (tzur, plainly “Rock,” is read as tzar, “formed”). If all the worlds, the Gardens of Eden included, come from just two letters of His Name, then His Name itself, and all the more G-d Himself, is far above them.




5ובזוהר איתא דבמחשבה אחת ברא את העולם.38 והוא ע״ד מ״ש היוצר יחד לבם39 כו׳ ואמרו רז״ל [רבותינו זכרונם לברכה] כולם נסקרים בסקירה40 א׳ שהוא צופה ומביט עד סוף כל הדורות וקורא הדורות מראש41 כו׳
And it is stated in the Zohar that with a single thought He created the world. This is akin to what is written, “He who fashions their hearts together,” etc., and our Sages, of blessed memory, said, “They are all surveyed in a single glance,” for He looks and sees to the end of all the generations, and “calls the generations from the beginning,” etc.
The Zohar teaches that G-d created the world with a single thought. The verse “He who fashions their hearts together,” as the Sages read it, says the same: all creatures are surveyed in a single glance, for G-d sees all the generations to the end at once, “calling the generations from the beginning.”


וכמ״ש במ״א42 שכל הדורות שהם שית אלפי שני דהוי עלמא43 וימות המשיח ותחיית המתים כולם הם לפניו במחשבה אחת.
And as is explained elsewhere, all the generations, which are the “six thousand years that the world exists,” and the days of Mashiach and the Resurrection of the Dead, are all before Him in a single thought.
All of history, the six thousand years of the world’s existence, the days of Mashiach and the Resurrection, stands before G-d as one thought.


עד״מ כמו שאין ערוך למחשבה אחת נגד כל המחשבות שיכול אדם לחשוב כל ימי חייו ומכ״ש [ומכל שכן] נגד עצמותו ומהותו שאינה אלא התפשטות הארה א׳ בעלמא.
By way of analogy: a single thought bears no comparison to all the thoughts a person can think all the days of his life, and all the more so to his essence and being, for it is only the extension of a mere single glimmer.
A human analogy: one thought is nothing compared with all the thoughts a person could think in a lifetime, and even less compared with the soul itself, of which it is only a tiny glimmer.


כך כל הדורות של שית אלפי שנין וימות המשיח ותחיית המתים אינן אלא בחי׳ זיו והתפשטות הארה א׳ מבחי׳ שמו בלבד.
So too, all the generations of the six thousand years, and the days of Mashiach and the Resurrection of the Dead, are only the level of radiance and the extension of a single glimmer from the level of His Name alone.
So all of history, the days of Mashiach and the Resurrection included, is only a radiance, a single glimmer of His Name, and His Name is itself only His Malchus.


אבל הקב״ה בכבודו ובעצמו הוא רם ונשא למעלה מעלה עד אין קץ ותכלית ולית מחשבה תפיסא ביה כלל44 שאינו נתפס ונתלבש בגדר עלמין כלל. משא״כ בתורה ומצות הוא התלבשות אור א״ס ב״ה בעצמו ובכבודו ממש.
But the Holy One, blessed be He, in His glory and His very self, is high and lofty, higher and higher without end or limit, and “no thought can grasp Him at all,” for He is not grasped or enclothed within the category of worlds at all. Not so with Torah and mitzvos: they are the enclothement of the Infinite Light, blessed be He, in His very self and His glory.
G-d Himself is infinitely beyond all this: no thought can grasp Him, and He is not contained in the category of worlds at all. Yet in Torah and mitzvos it is precisely He, the Infinite Light in His very self, who is enclothed.




6וכאשר ישים האדם אל לבו כל הדברים והאמת האלה ישמח לבו ויגל אף גילת ורנן45 באור א״ס
When a person takes to heart all these matters and truths, his heart will rejoice and “exult, indeed with exultation and song,” in the Infinite Light (Or Ein Sof),
When a person truly takes this to heart, that in Torah and mitzvos he holds G-d Himself, his heart will rejoice and exult in song, in Isaiah’s words, “exult, indeed with exultation and song.”


ב״ה המתפשט ומתלבש בעסק התורה ומעשה המצות אשר יעשה אותם האדם וממשיך על נפשו אור ה׳ א״ס ב״ה ממש מה שאין כל העולמות כדאי לו:46
blessed be He, which extends and is enclothed in the study of Torah and the performance of the mitzvos that a person does; and he draws upon his soul the very light of G-d, the Infinite One, blessed be He, of which all the worlds are not worthy.
The Infinite Light is enclothed in the study of Torah and the doing of the mitzvos, so through them a person draws onto his soul G-d’s very light, a gift that all the worlds together are not worthy of. This is the joy “more than the abundance of everything” of paragraph 3.




Section 4 · ¶7
Joy as birth
7אך אין השמחה בהתגלות אור ה׳ במוח מחשבתו ובינתו לבד כ״א כאשר נגעה אל נקודת לבו כי שמחה היא ההתגלות.
However, the joy is not in the revelation of the light of G-d in the mind, in his thought and understanding alone, but [only] when it touches the point of his heart; for joy is revelation.
Joy is not complete while G-d’s light is revealed only in the mind, in thought and understanding. Joy by its nature is revelation, so it is real only when the light reaches the innermost point of the heart.


וכמשל המלך שכל כבודו פנימה.47 אך בשעת השמחה הוא מתגלה. וזהו עבדו את48 ה׳ בשמחה
As in the analogy of a king, all of whose glory is within, but at a time of rejoicing he reveals himself. And this is [the meaning of] “Serve G-d with joy”:
A king keeps his glory hidden within, but at a celebration he shows himself to all; the image recalls the verse “All the glory of the king’s daughter is within.” So “Serve G-d with joy” asks that G-d’s light not stay hidden in the mind but be revealed.


דהיינו להיות גילוי אור ה׳ א״ס ב״ה שיהיה בבחי׳ ונגלה כבוד49 ה׳ ולמטה בנפש האדם ההתגלות הוא כשבא לידי גילוי הלב.
that is, that there be a revelation of the light of G-d, the Infinite One, blessed be He, at the level of “And the glory of G-d will be revealed.” And below, in the soul of man, the revelation is when it comes to be revealed in the heart.
Above, this is the revelation foretold in “And the glory of G-d will be revealed.” Within the soul, it happens when the light comes into the open in the heart.


והיינו דכתיב אם הבנים שמחה50 דהיינו כשנולדו הבנים שהם המדות ונתגלו בלב. משא״כ כשהוא בהעלם ובהסתר תוך מוח מחשבתו ובינתו לבד הרי הן בבחי׳ עבור51 עדיין ואינה אם הבנים.
This is [the meaning of] what is written, “a joyful mother of children”: that is, when the children, which are the emotive attributes (middos), are born and revealed in the heart. Not so when it is concealed and hidden within the mind, in his thought and understanding alone: then they are still in the state of pregnancy (ibbur), and she is not [yet] “a mother of children.”
“A joyful mother of children” describes Binah when her children, the emotive attributes such as love and awe, are born and revealed in the heart. While the light stays only in the mind it is like a child still in the womb: there is pregnancy (ibbur), but not yet a joyful mother.




Section 5 · ¶8–12
The narrow strait and the birth pangs
8והנה המעכב בחי׳ הולדה והתגלות אור ה׳ לצאת מהעלם והסתר שבמוחו אל גילוי הלב52 הוא בחי׳ גלות מצרים
Now, what holds back the level of birth and revelation of the light of G-d from coming out of the concealment and hiddenness in his mind to the revelation of the heart is the level of the exile of Egypt,
What keeps the light of G-d from being “born,” from passing out of the hidden mind into the open heart, is the inner “exile of Egypt.”


שהוא בחי׳ מצר הגרון שהוא האמצעי בין מוחין שבראש ללב53 ושם הוא בחי׳ שר המשקים שר האופים ושר הטבחים שהוא בחי׳ וושט וורידין
which is the level of the narrow strait of the throat (meitzar hagaron), the intermediary between the intellect (mochin) in the head and the heart. And in that place is the level of the chief butler, the chief baker and the chief slaughterer, which is the level of the gullet and the jugular veins,
Egypt is read as the meitzar, the “narrow strait” of the throat, the narrow passage between the intellect in the head and the heart. In the throat are Pharaoh’s three officers, in charge of drink, bread and meat, which correspond to the gullet and the veins of the throat.


שהם הם בחי׳ כל תענוגי עוה״ז ומחשבותיו ועסקיו ותחבולותיו אשר ישתמש בהם כל אחד לפי ערכו והם הם המונעים ומעכבים ומסכים המבדילין בין אור ה׳ שבמוח ובין גילוי הלב.
which are none other than the level of all the pleasures of this world, and its thoughts, its affairs and its schemes, which each person uses according to his station. They are none other than the hindrances and obstacles, and the screens that separate between the light of G-d in the mind and the revelation of the heart.
These stand for the pleasures, thoughts, affairs and schemes of this world, each person according to his level. They are the screens that keep the light in the mind from reaching the heart.




9וזהו צער העבור כעצמות בבטן המליאה.54 ולכן כל גליות וצרות נק׳ בשם עבור כמארז״ל [כמאמר רבותינו זכרונם לברכה] בכל פרשת העבור55 יהיו צרכיהם לפניך.
This is the pain of pregnancy, “like the bones in the womb of her who is with child.” Therefore all exiles and troubles are called by the name ibbur (pregnancy), as our Sages, of blessed memory, said, “In every parashas ha-ibbur, may their needs be before You”:
This blockage is the pain of pregnancy, the time of “the bones in the womb of her who is with child,” in the words of Ecclesiastes. For this reason exile and trouble are called ibbur, “pregnancy,” as in the short prayer of Rabbi Yehoshua for a time of danger: “In every parashas ha-ibbur, may their needs be before You.”


אפי׳ [אפילו] בשעה שאתה מתמלא עליהם עברה כאשה עוברה56 כו׳. והגאולה נק׳ בשם לידה57 שהוא בחי׳ התגלות הולד לאויר העולם וחבלי משיח נק׳ בשם חבלי לידה.
even at the time when You are filled with wrath (evrah) against them like a pregnant woman (ubarah), etc. And the redemption is called by the name “birth,” which is the level of the revelation of the newborn into the air of the world; and the pangs of Mashiach are called by the name “birth pangs.”
The Talmud explains ibbur by a play on words: even when G-d is “filled with wrath (evrah)” against Israel, like a woman filled with child (ubarah), may their needs be before Him. Accordingly the redemption is called birth, the child’s emergence into the open air, and the travails before Mashiach are called “birth pangs.”




10וכתיב הרינו חלנו מפניך5859 הוי״ה. פי׳ שכל בחי׳ עבור וגליות הוא כדי60 שיהיה גלוי אור ה׳ ב״ה.
And it is written, “We were with child, we writhed, before You, G-d.” This means that the whole state of pregnancy and of exiles is in order that there be a revelation of the light of G-d, blessed be He.
The verse “We were with child, we writhed… before You, G-d,” words from Isaiah’s song comparing Israel in exile to a woman in labor, shows the purpose of the pregnancy. All exile exists so that G-d’s light may finally be revealed.


וצריך לזה חבלי לידה. דהיינו להרגיש הכאב והמרירות על מניעות התפשטות אור ה׳ בגלוי הלב מחמת המונעים ומעכבים שהם הם צרכי עוה״ז.
And for this, birth pangs are needed: that is, to feel the pain and bitterness over the obstruction of the light of G-d from spreading into the revelation of the heart, because of the hindrances and obstacles, which are none other than the needs of this world.
Birth requires labor pains. In the soul, these are the pain and bitterness a person feels because his worldly needs keep G-d’s light from spreading into his heart.




11ואזי כאשר יבא לבחי׳ לידה והתגלות בבחי׳ שמחה וישמח ישראל בעושיו61 יתפרדו כל62 המונעים ומעכבים והמסכים המבדילין יהיו כאין ואפס בלא תפיסת מקום כלל מחמת שמחת ה׳.
And then, when he comes to the level of birth and revelation, in the mode of joy, and “Israel rejoices in its Maker,” all the hindrances and obstacles will be scattered, and the separating screens will be as naught and nothing, without taking up any space at all, because of the joy of G-d.
When the light is finally “born” into the heart as joy, and “Israel rejoices in its Maker,” the obstacles scatter. Joy does not fight them; in its presence they simply become as nothing and take up no room.


וכשם שלמעלה בחי׳ שמחה הם המתקת הדינין. כך למטה בנפש האדם היא מבטלת כל המונעים ומעכבים מבית ומבחוץ ונק׳ בשם ארץ כנען ע״ש שמכנעת החיצונים
And just as above, the level of joy is the sweetening of the judgments (dinim), so below, in the soul of man, it nullifies all the hindrances and obstacles, within and without. And it is called by the name “the land of Canaan” (Kena’an), because it subdues (machnia’as) the external forces,
Above, joy “sweetens” the divine judgments (dinim), the forces of restraint; below, it cancels every obstacle, inner and outer. This is why joy is called “the land of Canaan”: Kena’an is read as from machnia’as, “subdues,” since joy subdues the forces outside holiness.


שהם נדחים מפני ה׳ מאליהם וממילא כחשך שנדחה מפני אור. וכמשל האשה אשר חבלי לידה בא לה.
which are pushed away before G-d of themselves, as a matter of course, like darkness that is pushed away before light. And [this is] like the analogy of a woman upon whom birth pangs have come.
Those forces retreat before G-d of their own accord, as darkness disappears when light comes, with no struggle. The paragraph then returns to the woman in labor, whose image the next paragraph completes.




12והנה בעת לידתה יוצאים ממנה כל המכאובות בדם לידתה שזב ממנה. כך הנה כתיב ואראך מתבוססת בדמיך63 כו׳
Now, at the time of her giving birth, all the pains leave her with the blood of her birth that flows from her. So too, it is written, “And I saw you wallowing in your blood,” etc.,
At birth, all the mother’s pains leave her with the blood of the birth. Ezekiel’s parable, which pictures Israel at the Exodus as a newborn “wallowing in your blood,” is read in this light.


שכל המונעים והמעכבים נמסו והיו לדם דבר שאין בו ממש ואין בו תפיסת מקום כלל. וכמ״ש ותשליך במצולות ים כל חטאתם64 כו׳.
that is, all the hindrances and obstacles have melted and become blood, a thing that has no substance and takes up no space at all. As it is written, “And You will cast all their sins into the depths of the sea,” etc.
The obstacles melt and turn into “blood,” something with no substance and no place of its own. Micah’s “You will cast all their sins into the depths of the sea” says the same: the obstacles simply vanish.




Section 6 · ¶13–15
The voice of Torah brings the Exodus
13והנה כשם שגלות מצרים הוא בחי׳ מצר הגרון שהוא המבדיל ומפסיק בין המוח ללב כנ״ל.
Now, just as the exile of Egypt is the level of the narrow strait of the throat, which separates and interrupts between the mind and the heart, as [explained] above,
As shown in paragraph 8, the inner exile of Egypt is the “narrow strait” of the throat, which separates the mind from the heart.


כך ענין הגאולה ויצ״מ [ויציאת מצרים] הוא בחי׳ יציאתם ממצר הגרון ע״י הקול קול יעקב.65 שהקול שהוא בגרון הוא הוא המקשר ומחבר בחינת מוחין שבראש לבא לידי גילוי הלב.
so the redemption and the Exodus from Egypt is the level of their going out from the narrow strait of the throat through “the voice is the voice of Yaakov.” For the voice, which is in the throat, is what connects and joins the level of the intellect (mochin) in the head, so that it comes to revelation in the heart.
The Exodus is the way out of that strait, and it comes through “the voice of Yaakov.” The voice is formed in the throat itself, so it is the very thing that links the intellect in the head with the heart and brings what is understood into feeling.




14והיינו ע״י קול קורא בתורה שע״י קריאתו בתורה הוא קורא וממשיך אור ה׳ לצאת מההעלם שבמוח אל גילוי הלב.
That is, through the voice of one who reads (korei) in the Torah: by his reading in the Torah he calls (korei) and draws the light of G-d to come out of the concealment in the mind to the revelation of the heart.
The voice that does this is the voice of one reading the Torah. The Hebrew korei means both “reads” and “calls”: by reading the Torah aloud, a person “calls” G-d’s light out of hiding in the mind into the open in the heart.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] כל הקורא בתורה66 הקב״ה קורא כנגדו67 ונק׳ כנגדו מפני שבחי׳ קריאתו בתורה הוא בחי׳ ממכ״ע [ממלא כל עלמין] והקב״ה כנגדו הוא בחי׳ סוכ״ע.
And this is [the meaning of] what our Sages, of blessed memory, said: “Whoever reads in the Torah, the Holy One, blessed be He, reads opposite him.” It is called “opposite him” because the level of his reading in the Torah is the level of the light that fills all worlds (memalei kol almin), and the Holy One, blessed be He, opposite him, is the level of the light that encompasses all worlds (sovev kol almin).
The Sages say that when a person reads the Torah, the Holy One reads “opposite him.” The person’s reading is at the level of memalei kol almin, the light that fills the worlds, while the Holy One opposite him is sovev kol almin, the light that encompasses them; the two correspond, the one facing the other.




15וזהו לשון קורא בתורה שקורא האור לחוץ. והיינו ע״י תושב״כ [תורה שבכתב] בחי׳ הוי״ה דאורייתא וקוב״ה [וקודשא בריך הוא] כולא חד.
And this is the meaning of the expression “reading (korei) in the Torah”: that he calls (korei) the light outward. That is, through the Written Torah, the level of the Name Havayah, for “the Torah and the Holy One, blessed be He, are all one.”
That is why one speaks of “reading” (korei) the Torah: the reader “calls” (korei) the light outward. This happens through the Written Torah, the level of Havayah; since the Torah and the Holy One are one, reading it draws down G-d Himself.


וזהו לכן אמר לבני ישראל אני הוי״ה והוצאתי אתכם מתחת סבלות מצרים68 וגו׳ שע״י בחי׳ וגילוי הוי״ה
And this is [the meaning of] “Therefore say to the children of Israel: I am Havayah, and I will bring you out from under the burdens of Egypt,” etc.: that through the level and the revelation of Havayah,
Now the opening verse is explained: “I am Havayah, and I will bring you out from under the burdens of Egypt” means that it is the revelation of Havayah that brings about the Exodus.


דהיינו ע״י בחינת תורה שבכתב בחינת הקול קול יעקב69 עי״ז יהיה בחינת יציאת מצרים וכל המונעים ומסכים המבדילים יבטלו ולא יהיה עוד סבלות מצרים ועבודתם:
that is, through the level of the Written Torah, the level of “the voice is the voice of Yaakov,” through this there will be the level of the Exodus from Egypt, and all the hindrances and separating screens will be nullified, and there will no longer be “the burdens of Egypt” and their bondage.
That revelation comes through the Written Torah, the “voice of Yaakov.” Through it the inner Exodus happens: the obstacles and screens are nullified, and the “burdens of Egypt,” the worldly concerns that weigh on the soul, are gone.




Section 7 · ¶16–22
The land: the Oral Torah
16אך לא זו בלבד הוא תכלית המכוון כ״א והבאתי אתכם אל הארץ70 וגו׳. וביאור הענין כי הנה כתיב אל ארץ טובה ורחבה7172 וגו׳.
However, this alone is not the ultimate intent; rather, “And I will bring you to the land,” etc. The explanation of the matter: it is written, “to a good and spacious land,” etc.
Leaving Egypt is not the goal, for the verse goes on, “And I will bring you to the land.” That land is “a good and spacious land,” and the maamar now explains what this “land” is.


וא״י [וארץ ישראל] זו היא73 בחינת תושבע״פ [תורה שבעל פה] ונקרא ארץ רחבה ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ ארץ צבי74 צבאות גוים.75 מה צבי אין עורו מחזיק בשרו כו׳.
And this Land of Israel is the level of the Oral Torah. It is called “a spacious land” in the manner of what our Sages, of blessed memory, said on [the words] “the land of tzvi, of the hosts of nations”: “Just as the hide of a deer (tzvi) cannot contain its flesh,” etc.
The Land of Israel stands for the Oral Torah. It is “spacious” in the sense of the Talmud’s teaching on “the land of tzvi”: just as the hide of a deer (tzvi) cannot contain its flesh, so the land cannot contain its produce; paragraph 22 applies this to the Oral Torah.




17והענין כי תורה שבכתב עיקר יסודתה הוא בחי׳ אותיות התורה. ולכן מדקדקין באותיותיה שלא יהי׳ [יהיה] חסר או יתיר ושיהיו צורתן עליהן כדמותן בצלמן ושיהיו גולם אחד.
The explanation is that the main foundation of the Written Torah is the level of the letters of the Torah. Therefore we are exacting with its letters: that none be missing or extra, that their form be upon them, in their likeness and their image, and that they be a single whole (golem echad).
The Written Torah’s foundation is its letters. Hence the strict laws of the Torah scroll: no letter may be missing or extra, each must be written in its proper form, and each must be a single unbroken whole.


שאם נפסק היו״ד שעל גג האל״ף עד״מ מעל גוף האות הרי זו ס״ת [ספר תורה] פסולה.
For if, for example, the yud on top of the aleph is cut off from the body of the letter, this Torah scroll is invalid.
For example, if the small yud on top of the letter aleph is cut off from the body of the letter, the whole scroll is invalid. The precision lies in the letters themselves.




18ואין מברכין עליה. אבל אין נראה בה גילוי ההשכלה כמו בתורה שבע״פ [שבעל פה] שעיקר גילוי השכלת הדינין והמשפטים שבתורה אינו מפורש בתורה איך ומה לעשות שכל התורה היא ספורי מעשיות.76
And one does not recite a blessing over it. Yet the revelation of the intellectual content (haskalah) is not seen in it as it is in the Oral Torah. For the main revelation of the intellectual content of the laws and ordinances in the Torah, how and what to do, is not spelled out in the Torah, since the whole Torah consists of narratives.
Such a scroll may not be read with a blessing. Yet in the Written Torah the intellectual content, the reasoning of the laws, is not revealed as it is in the Oral Torah: the Torah does not spell out how and what to do, and all of it is told as narrative.


וגם הדינין שבה הן דרך ספורי דברים שכך אמר ה׳ שידבר אל בני ישראל ושכך אמר משה.
And even its laws are given as narration: that G-d said thus, that [Moshe] should speak to the children of Israel, and that Moshe said thus.
Even its laws are told as narrative: G-d told Moshe to speak to the children of Israel, or Moshe told the people. The law comes framed as a report, not as an explained ruling.




19ואין כוונתה לידע ממנה לבדה כל הדינין על בוריין ומתכונתן כגון עד״מ ענין התפלין אינו מפורש שיהיו ד׳
Its intent is not that one should know from it alone all the laws, in their full clarity and their exact form. For example, the matter of tefillin: it is not spelled out that there should be four
The Written Torah is not meant to teach every law in full detail by itself. Tefillin are the example: the Torah commands them but does not say how many passages they contain.


פרשיות ושיהי׳ [ושיהיה] כתוב כך וכך ושיהיו נכתבים על קלף דוקא ככל משפטי תפילין והלכותי׳ המסורות לנו בתורה שבע״פ [שבעל פה] וכן שאר כל המצות.
passages, and that such-and-such be written, and that they be written specifically on parchment, as with all the rules and laws of tefillin handed down to us in the Oral Torah; and so with all the other mitzvos.
The four passages, their exact text and the requirement to write them on parchment are all known only from the laws handed down in the Oral Torah. The same holds for every other mitzvah.




20והיינו לפי שעיקר יסודתה בהררי קדש77 בחי׳ חכמה עלאה דאורייתא מחמה נפקת. ותורה שבכתב היא בחי׳ ח״ע [חכמה עילאה]. ותורה שבע״פ [שבעל פה] היא חכמה תתאה ולחכימא ברמיזא.78
This is because its main foundation is “in the mountains of holiness,” the level of supernal Chochmah (wisdom), for “the Torah comes forth from Chochmah.” The Written Torah is the level of supernal Chochmah, and the Oral Torah is lower Chochmah; and “for the wise, a hint [suffices].”
The Written Torah is rooted “in the mountains of holiness,” supernal Chochmah, as the Zohar says that the Torah comes forth from Chochmah. (The printed Hebrew reads mechamah here, evidently a misprint for mechochmah, “from Chochmah,” the Zohar’s word, which is also how the Kehot note quotes it.) The Written Torah is supernal Chochmah and the Oral Torah lower Chochmah, and the one relates to the other as a hint to a wise man.


פי׳ שאינה רק כמשל הרב המרמז אל התלמיד באיזה רמז כל שהוא בכדי שהתלמיד יבין מעצמו איך ללמוד
This means that [the Written Torah] is only like the analogy of a teacher who hints to the student with some slight hint, so that the student will understand by himself how to learn,
The analogy is a teacher who gives his student only a slight hint, so that the student will work out by himself how to learn. The hint is the starting point, not the learning itself.


אבל לא זהו עיקר הלימוד עצמו. כך הנה כל אותיות התורה שבכתב הם רק רמזים והמשכות מחכמה עלאה בדרך רמז.79
but this is not the main learning itself. So too, all the letters of the Written Torah are only hints and drawings-down from supernal Chochmah, by way of hint.
So too, the letters of the Written Torah are only hints drawn down from supernal Chochmah. The full understanding they point to is unfolded in the Oral Torah.




21וכל ההמשכות נרמזים באותיות אלו דוקא שיהי׳ [שיהיה] הקרי כך והכתיב כך ולכן כל אותיותיה ספורים ומנויים בל יעדוף ובל יחסור.
All the drawings-down are hinted specifically in these letters, so that the reading (keri) is one way and the writing (kesiv) another. Therefore all its letters are counted and numbered, with none to be added and none to be lacking.
Everything drawn down from supernal Chochmah is hinted in these exact letters, down to the places where a word is read one way (keri) and written another (kesiv). That is why every letter is counted, with nothing added and nothing missing.


וכל אות ואות צ״ל בדמותו וצלמו מפני שרומזים להמשכה עליונה מח״ע [מחכמה עילאה] אבל עצמות ההשכלה אינו מתלבש באותיות תורה שבכתב.
And each and every letter must be in its likeness and image, because they hint at a supernal drawing-down from supernal Chochmah (wisdom). But the essence of the intellectual content is not enclothed in the letters of the Written Torah.
Each letter must have its proper form because it hints at a flow from supernal Chochmah. But the intellectual content itself is not enclothed in those letters.


משא״כ בתורה שבע״פ [שבעל פה] הן עצמות ההשכלה מלובשת באותיות ההלכה ולכן אין מדקדקין באותיותיה כ״כ [כל כך] רק ההשכלה היא עיקרית המתגלה תוך האותיות גם לפי רבוי ההשכלה כך ירבו אותיותיה.
Not so in the Oral Torah: there, the essence of the intellectual content is enclothed in the letters of the halachah. Therefore one is not so exacting with its letters; rather, the intellectual content, which is revealed within the letters, is the main thing. Also, according to the abundance of the intellectual content, so its letters multiply.
In the Oral Torah the reverse is true: the content itself is enclothed in the words of the halachah, so the exact wording matters less than the understanding it conveys. And the more understanding there is, the more words there are.




22ולכן מה שמשכילים בה יותר כגון פרש״י [פירש רש״י / פירוש רש״י] ותוספות ופוסקים הכל בכלל תושבע״פ [תורה שבעל פה] יחשב ואפי׳ [ואפילו] כל מה שתלמיד ותיק עתיד לחדש.
Therefore, whatever is further understood in it, such as Rashi’s commentary, the Tosafos and the codifiers (poskim), is all counted as part of the Oral Torah, and even all that a seasoned student is destined to innovate.
So every further understanding of the Oral Torah, Rashi’s commentary, the Tosafos, the halachic codes, and even what a seasoned student will one day innovate, is itself part of the Oral Torah.


ולכן נק׳ ארץ טובה ורחבה שמתרחבת והולכת עד אין קץ. וזהו מה צבי אין עורו מחזיק בשרו80 כו׳.
Therefore it is called “a good and spacious land,” for it keeps expanding without end. And this is [the meaning of] “Just as the hide of a deer cannot contain its flesh,” etc.
That is why the Land of Israel, the Oral Torah, is “good and spacious”: it keeps expanding without end. This is the deer whose hide cannot contain its flesh.


והיינו לפי שהבשר והעור גדול כ״כ [כל כך] שגידול העור הוא מחמת הבשר שבתוכו. כך הנה בחי׳ תושבע״פ [תורה שבעל פה] ג״כ גדולים עצם ההשכלה והאותיות כאחד שהאותיות מתפשטים מצד עצם ההשכלה.
That is, because the flesh and the hide grow so much, since the growth of the hide is due to the flesh within it. So too, at the level of the Oral Torah, the essence of the intellectual content and the letters likewise grow together, for the letters spread out by virtue of the essence of the intellectual content.
A deer’s hide grows because the flesh inside it grows. So too in the Oral Torah the understanding and the words grow together, because the words spread out from the understanding itself.


משא״כ בתושב״כ [בתורה שבכתב] אין האותיות מתפשטים מצד עצם ההשכלה כ״א הארה בעלמא דרך רמז כנ״ל:
Not so in the Written Torah: the letters do not spread out by virtue of the essence of the intellectual content, but only [from] a mere glimmer, by way of hint, as [explained] above.
In the Written Torah the letters do not grow out of the understanding; they carry only a glimmer of it, as a hint. So its text is fixed, while the Oral Torah keeps expanding.




Section 8 · ¶23–26
G-d’s words in a person’s mouth
23ובזה יובן מה שהתורה שבכתב נק׳ בשם מקרא בלשון הגמרא וקורא בתורה שע״י שהוא רק
With this we will understand why the Written Torah is called Mikra in the language of the Gemara, and [why we say] “reading (korei) in the Torah”: because through it he is only
Now the Talmud’s name for the Written Torah, Mikra, and the phrase “reading in the Torah” make sense. Both come from the root k-r-a, which means both “read” and “call.”


כמו קורא וממשיך אור א״ס ב״ה על נפשו מההעלם שבמוח אל גילוי הלב כנ״ל. אך עדיין הוא כאלו הוא דבר בפ״ע [בפני עצמו] כאדם הקורא לזולתו.
like one who calls (korei) and draws the Infinite Light, blessed be He, upon his soul, from the concealment in the mind to the revelation of the heart, as [explained] above. Yet it is still as though it were a thing apart, like a person who calls to another.
Reading the Written Torah is like calling: it draws G-d’s light from the mind into the heart, as paragraph 14 explained. But one who calls another remains separate from him, and so the light drawn this way remains something apart from the person.


אבל בתורה שבע״פ [שבעל פה] אמרו מתניתין מלכתא81 כו׳ כמלך שמצוה כמ״ש במ״א מפני שנעשה יחוד גמור חב״ד [חכמה בינה ודעת] בחב״ד [בחכמה בינה ודעת] כו׳.
But regarding the Oral Torah they said, “The Mishnah is a queen,” etc., like a king who commands, as is explained elsewhere, because a complete union takes place, Chochmah (wisdom), Binah (understanding) and Daas (knowledge) within Chochmah, Binah and Daas, etc.
Of the Oral Torah the Sages said “the Mishnah is a queen,” like a king who commands. In it a complete union takes place, intellect within intellect: Chochmah, Binah and Daas within Chochmah, Binah and Daas.




24וכמ״ש ואשים דברי בפיך82 דברי ממש. וכמ״ש המגיד להב״י [להבית יוסף]83 אני המשנה המדברת בפיך. שנעשה עצמות אחד בבחי׳ בטול ממש וזו היא בחי׳ דירה בתחתונים ממש.
As it is written, “I have put My words in your mouth”: My words, literally. And as the Maggid told the Beis Yosef, “I am the Mishnah speaking in your mouth.” For they become one essence, in a state of true self-nullification (bittul), and this is truly the level of a dwelling place among the lower realms.
“I have put My words in your mouth” means G-d’s own words: in the Oral Torah, the words a person speaks are G-d’s. So the Maggid, the heavenly teacher of Rabbi Yosef Karo (the Beis Yosef), told him, “I am the Mishnah speaking in your mouth”; this total self-nullification, in which a person and G-d’s word become one, is a true dwelling place for G-d below.


והגם שמצד התפשטות עצם גילוי ההשכלה לאור ה׳ בתושבע״פ [בתורה שבעל פה] הנה לירידה גדולה נחשבת אצלה להתפשט ולהתלבש בעשיה גשמית סדר זרעים כו׳. הנה ע״ז אמר הכתוב אשר נשאתי את ידי.84
And although, from the standpoint of the extension of the very revelation of the intellectual content of the light of G-d in the Oral Torah, it is considered a great descent for it to spread out and be enclothed in physical deeds, [such as] the Order of Zeraim (Seeds), etc., concerning this the verse says, “which I lifted up My hand.”
One might think it a great descent for the Oral Torah’s divine wisdom to be clothed in physical matters, such as the agricultural laws of the Order of Zeraim. The verse answers this with “which I lifted up My hand,” explained in the next paragraph.




25והוא עד״מ שהיד יכול להרים הדבר הנופל ארצה ולשום למעלה על ראשו כך הנה סוף מעשה במחשבה תחלה.
This is, by way of analogy, [like] the hand, which can lift something that has fallen to the ground and place it high up, on one’s head. So too, “last in deed, first in thought.”
A hand can pick up something that has fallen to the ground and lift it above the head; so what descends lowest is raised highest. This is the principle “last in deed, first in thought”: the final act is what was intended from the start.


ואשת חיל עטרת בעלה85 ונעוץ סופן בתחלתן86 שנק׳ ארץ חפץ87 פי׳ כלי להשראת רצונו ית׳ כי גילוי רצון עליון הוא בסוף מעשה דוקא.
And “a woman of valor is the crown of her husband,” and “their end is wedged in their beginning,” which is called “a land of desire” (eretz chefetz), meaning a vessel for the resting of His will, blessed be He; for the revelation of the supernal will is specifically in the final deed.
Likewise “a woman of valor is the crown of her husband” and “their end is wedged in their beginning”: the lower level rises to crown the higher. The land, the Oral Torah, is therefore “a land of desire,” a vessel in which G-d’s will rests, because His will is revealed precisely in the final deed.




26וכן בתורה שבע״פ [שבעל פה] הוא התגלות רצון העליון יותר מבתושב״כ [מבתורה שבכתב] שאין לידע ממנה לבדה מהות רצון עליון בכל הדינים והמשפטים כ״א ע״י תורה שבע״פ [שבעל פה] דוקא.
Likewise, in the Oral Torah there is a greater revelation of the supernal will than in the Written Torah, for from [the Written Torah] alone one cannot know the nature of the supernal will in all the laws and ordinances, but only through the Oral Torah specifically.
So too, the supernal will is revealed more in the Oral Torah than in the Written Torah. From the Written Torah alone one cannot know what G-d actually wants in each law; only the Oral Torah tells us.


וזהו ונתתי צבי בארץ החיים.88 פי׳ שכל צביונו וחפצו הוא בארץ החיים בחינת תושבע״פ [תורה שבעל פה] ששם הוא גילוי אור ה׳ ורצונו ביתר שאת מבחי׳ תורה שבכתב והרצון הוא מקור החיים.
And this is [the meaning of] “And I will set tzvi in the land of the living.” This means that all His desire (tzivyono) and wish is in “the land of the living,” the level of the Oral Torah, for there the light of G-d and His will are revealed with greater excellence than at the level of the Written Torah; and the will is the source of life.
Ezekiel’s “I will set tzvi in the land of the living” is read with tzvi as tzivyono, “His desire”: G-d’s desire is in the land of the living, the Oral Torah, where His light and will are revealed more fully. It is the land of “the living” because will is the source of life.


וזהו אשר נשאתי את ידי לתת אתה לאברהם ליצחק וליעקב כו׳ שהם המדות חג״ת [חסד גבורה תפארת] כי אשת חיל עטרת בעלה89 כו׳ כנ״ל. ונתתי אתה לכם מורשה90 אני הוי״ה להיות בבחי׳ ואשים דברי בפיך91 כו׳ כנ״ל:
And this is [the meaning of] “which I lifted up My hand to give it to Avraham, to Yitzchak and to Yaakov,” etc., who are the emotive attributes (middos) of Chesed (kindness), Gevurah (restraint) and Tiferes (beauty); for “a woman of valor is the crown of her husband,” etc., as [explained] above. “And I will give it to you as a heritage; I am Havayah”: so as to be at the level of “I have put My words in your mouth,” etc., as [explained] above.
The land promised to Avraham, Yitzchak and Yaakov, who embody the emotive attributes of Chesed, Gevurah and Tiferes, is the “woman of valor” who crowns them. “I will give it to you as a heritage; I am Havayah” means that through the Oral Torah a person reaches “I have put My words in your mouth.”




Section 9 · ¶27–29
Renewing the heart morning and evening
27אך כל גילוי אור ה׳ בבחי׳ המשכות אלו הכל תלוי בלבו של אדם כמו לכל אשר יחפוץ הלב יטנו.92
However, every revelation of the light of G-d by way of these drawings-down depends entirely on a person’s heart, as [in] “wherever the heart desires, it turns it.”
All these ways of drawing down G-d’s light, through the Written Torah and the Oral Torah, depend on the person’s heart, for the heart turns a person wherever it desires.


לזאת צריך לעורר תחלה האהבה מקודם לעורר האהבה בלבו בתפלה כדי שיהי׳ [שיהיה] לבו חפץ באמת לגילוי אור ה׳.
Therefore one must first arouse the love, beforehand arousing the love in his heart in prayer, so that his heart truly desires the revelation of the light of G-d.
So the first step is to arouse love for G-d in one’s heart during prayer, so that the heart truly wants G-d’s light to be revealed. Only a heart that desires the light will receive it.




28ולכן אמרו מזכירין יצ״מ [יציאת מצרים] בבקר ובערב. והיינו פרשת ציצית שכתוב שם להיות לכם לאלקים אני93 ה׳ אלקיכם.
This is why they said, “We mention the Exodus from Egypt morning and evening”; that is, the passage of tzitzis, where it is written, “to be your G-d (Elokim); I am Havayah your G-d.”
This is why the Exodus is mentioned morning and evening, through the passage of tzitzis in the Shema, which ends “who brought you out of the land of Egypt to be your G-d; I am Havayah your G-d.”


והענין כי לא די בהתעוררות הלב בתפלת השחר לבד אלא ליומו מכיון שאח״כ פונה לעסקיו.
The explanation is that the arousal of the heart in the morning prayer alone suffices only for its own time, since afterwards he turns to his affairs.
The arousal of the heart in the morning prayer does not carry through the day, because afterwards a person turns to his affairs. So it must be renewed in the evening.




29ואפי׳ [ואפילו] מי שאינו בעל עסק הנה בלימודו בבחי׳ עשיה סדר זרעים כו׳ נמשך הלב אחר גשמיות הדברים בבחי׳ הסתר וצמצום בחי׳ אלקים.
And even one who is not a man of business: in his study, at the level of action, [such as] the Order of Zeraim, etc., the heart is drawn after the physicality of the subject matter, at the level of concealment and tzimtzum (contraction), the level of Elokim.
Even someone without business affairs is drawn into physicality: when he studies the practical laws, such as the agricultural laws of the Order of Zeraim, his heart follows the physical subject matter. This is the level of Elokim, the Name of G-d’s concealment and contraction.


וצריך לעורר עוד את האהבה ושמחה מנקודת הלב להיות גילוי בחי׳ הוי״ה כנ״ל. אך לא די בהתגלות האהבה בזה לבד כ״א ע״י תושב״כ [תורה שבכתב] הקל קול יעקב94
So one must arouse the love and joy again, from the point of the heart, so that there be a revelation of the level of Havayah, as [explained] above. But the revelation of the love in this alone is not enough; rather, through the Written Torah, “the voice is the voice of Yaakov,”
So he must again arouse love and joy from the inner point of the heart, to reveal the level of Havayah. But love alone is not enough; it must be followed by the Written Torah, “the voice of Yaakov.”


כנ״ל להיות קורא וממשיך בתורה גילוי אור ה׳ ממש ואחר כך בתורה שבע״פ [שבעל פה] בחי׳ בטול ממש ולהיות בחי׳ ואשים דברי בפיך95 כנ״ל ודירה בתחתונים ממש כנ״ל להיות בחי׳ הוי״ה אלקיכם כו׳ וד״ל [ודי למבין]:
as [explained] above, so as to call and draw down in the Torah the revelation of the very light of G-d; and afterwards, in the Oral Torah, the level of true self-nullification (bittul), so as to be at the level of “I have put My words in your mouth,” as [explained] above, and truly a dwelling place among the lower realms, as [explained] above, so as to be at the level of “Havayah your G-d,” etc. And this suffices for one who understands.
Through reading the Written Torah one calls down the revelation of G-d’s light, and then through the Oral Torah one reaches complete self-nullification, G-d’s words in one’s mouth, and a true dwelling place for G-d below. This is “Havayah your G-d”: the revelation of Havayah within the very realm of Elokim, the physical matters into which the heart had been drawn.



In one’s avodah
Contemplate that in Torah and mitzvos one holds G-d Himself, until the joy reaches the heart; feel the pain of whatever worldly concern blocks that light; arouse love in prayer each morning and renew it in the evening, since a day of affairs draws the heart into concealment; and then study, first the Written Torah aloud, calling the light into the heart, and then the Oral Torah, until G-d’s words are in one’s own mouth.
Questions for discussion
	Why does the maamar say that the joy of serving G-d should exceed all the delights of the Gardens of Eden?
	What is the “narrow strait of the throat,” and what plays that role in your own life?
	How can pain over the obstacles (the birth pangs) and joy both belong to one process?
	Why does the Written Torah only “call” G-d’s light, while the Oral Torah unites a person with it?
	According to the last paragraphs, why must the Exodus be mentioned in the evening as well as in the morning?

Sources and references
Notes
Paragraph 1
1לכן אמר לבנ״י
Another transcript (hanachah) of this maamar, recorded by Rabbi Moshe, the Alter Rebbe’s son, is printed there, so the reader can compare a second record of the same discourse.
Kehot’s noteהנחת הר״מ בן אדה״ז בסה״מ תקס״ג ע׳ קו. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות באוה״ת פ׳ וארא ע׳ קעא ואילך. שם ע׳ רלז, וע׳ רמ. הנחה אחרת (נדפס מגוכתי״ק הצ״צ) כרך ז ע׳ ב׳תקצז. לכללות מאמר זה ראה לכן אמור במאמרי אדה״א פ׳ וארא בהרחב הביאור. ד״ה אני ישנה תרל״ד ע׳ קס. פלח הרמון שמות ע׳ סו.
2לכן אמר לבני ישראל
G-d’s message to Moshe for the people: “Therefore say to the children of Israel: I am G-d, and I will bring you out from under the burdens of Egypt…” The maamar opens with it and explains it in paragraph 15 as the revelation of Havayah that brings about the inner Exodus.
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ו.
3פי׳ גם בלילות
On “meaning, at night as well,” the Or HaTorah remarks that mentioning the Exodus at night can be explained in terms of yichuda tata’ah, the lower unity, in which G-d is present within the world’s existence.
Kehot’s noteבאוה״ת פ׳ בא ע׳ רסד מציין ע״ז ”הזכרת יצי״מ בלילה אפ״ל ע״ד יחו״ת”.
4בלילות
The note observes that the text says “nights,” in the plural.
Kehot’s noteלשון רבים. ראה אוה״ת ויקרא כרך ג ע׳ תשמא. ובאוה״ת וארא כרך ז ע׳ ב׳תקצח ”ואף שהרבה נסים גדולי׳ היו שנעשו לישראל ואעפ״כ אין החיוב להזכירם פעמיים בכל יום זולת הנס דיצ״מ דוקא שחייבי׳ להזכירו פעמיים בכל יום”.
5בכל דור ודור . . בכל יום
The Mishnah of the Haggadah: “In every generation a person is obligated to see himself as though he had come out of Egypt.” The maamar applies it to every day, morning and evening.
Pesachim 116b:3–4פסחים קט״ז ב:ג׳-ד׳
בְּכׇל דּוֹר וָדוֹר חַיָּיב אָדָם לִרְאוֹת אֶת עַצְמוֹ כְּאִילּוּ הוּא יָצָא מִמִּצְרַיִם, שֶׁנֶּאֱמַר: ״וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם״. לְפִיכָךְ אֲנַחְנוּ חַיָּיבִים לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרֵךְ, לְעַלֵּה וּלְקַלֵּס לְמִי שֶׁעָשָׂה לַאֲבוֹתֵינוּ וְלָנוּ אֶת כׇּל הַנִּסִּים הָאֵלּוּ. הוֹצִיאָנוּ מֵעַבְדוּת לְחֵרוּת, מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָה לְאוֹר גָּדוֹל, וּמִשִּׁעְבּוּד לִגְאוּלָּה. וְנֹאמַר לְפָנָיו הַלְלוּיָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Tanya, Likkutei Amarim 47:1תניא, חלק ראשון; ליקוטי אמרים מ״ז:א׳
וְהִנֵּה, ״בְּכָל דּוֹר וָדוֹר, – וְכָל יוֹם וָיוֹם – חַיָּיב אָדָם לִרְאוֹת עַצְמוֹ כְּאִילּוּ הוּא יָצָא הַיּוֹם מִמִּצְרָיִם״. וְהִיא יְצִיאַת נֶפֶשׁ הָאֱלֹהִית מִמַּאֲסַר הַגּוּף, ״מַשְׁכָּא דְחִוְיָא״, לִיכָּלֵל בְּיִחוּד אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, עַל יְדֵי עֵסֶק הַתּוֹרָה וְהַמִּצְוֹת בִּכְלָל, וּבִפְרָט בְּקַבָּלַת מַלְכוּת שָׁמַיִם בִּקְרִיאַת שְׁמַע, שֶׁבָּהּ מְקַבֵּל וּמַמְשִׁיךְ עָלָיו יִחוּדוֹ יִתְבָּרֵךְ בְּפֵירוּשׁ, בְּאָמְרוֹ: ״ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteפסחים קטז, ב. ראה תניא רפמ״ז. לקו״ת פ׳ אמור ד״ה וספרתם.
6שו״ה ולעומת — מצרים בקדושה
The Or HaTorah suggests there that the root of the Egypt of holiness is the Name Elokim, from which come the vessels that set limits.
Kehot’s noteבאוה״ת פ׳ וארא ע׳ רמ כ׳ שמצרים דקדושה ”י״ל שרשו שם אלקים שמשם שרש הכלים המגבילים”.
7מזכירין יצ״מ בלילות
The Mishnah rules that the Exodus is mentioned at night too, and Rabbi Elazar ben Azaryah tells how Ben Zoma derived it from “all the days of your life.” The maamar asks why this miracle, above all others, must be recalled day and night.
Berakhot 12b:23–24ברכות י״ב ב:כ״ג-כ״ד
מַתְנִי׳ מַזְכִּירִין יְצִיאַת מִצְרַיִם בַּלֵּילוֹת. אָמַר רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה: הֲרֵי אֲנִי כְּבֶן שִׁבְעִים שָׁנָה, וְלֹא זָכִיתִי שֶׁתֵּאָמֵר יְצִיאַת מִצְרַיִם בַּלֵּילוֹת, עַד שֶׁדְּרָשָׁהּ בֶּן זוֹמָא. שֶׁנֶּאֱמַר ״לְמַעַן תִּזְכֹּר אֶת יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ״. ״יְמֵי חַיֶּיךָ״ — הַיָּמִים, ״כֹּל יְמֵי חַיֶּיךָ״ — הַלֵּילוֹת.
MISHNAH V The exodus from Egypt must be mentioned at night. R. Eleazar b. 'Azariah said : Behold I am like one seventy years old, and I have never been worthy [to hear the reason] why the exodus from Egypt should he mentioned at night, until Ben Zoma expounded it [as follows]. It is said, "That thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life" (Deut. xvi. 3). [Had the Scriptures stated] "the days of thy life" [it …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יב, ב ועוד.
Paragraph 2
8מה יפית
“How beautiful you are, and how pleasant, O love, in delights!” The maamar applies it to the Community of Israel above, and below to the soul’s joy in G-d.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ז.
9עבדו את ה׳ בשמחה
“Serve G-d with joy; come before Him with song.” Joy is the way in which the service of G-d is meant to be done.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ב. ראה אוה״ת תבוא ע׳ תתשו ואילך. באוה״ת כרך ז ע׳ ב׳תקצח נוסף ”וכן תחת אשר לא עבדת בשמחה ובטוב לבב כו׳ וענין שמחה זו הוא ע״ד מ״ש” אם הבנים.
10אם הבנים שמחה
G-d “makes the barren woman dwell in her house, a joyful mother of children.” The maamar reads the mother as Binah and the children as the emotive attributes born of it (paragraph 7).
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
11כי אם לבינה תקרא
Plainly, “If you call out to understanding.” Read with im (“if”) as em (“mother”), it calls Binah “mother,” linking the joyful “mother of children” with understanding.
Proverbs 2:3משלי ב׳:ג׳
כִּי אִם לַבִּינָה תִקְרָא לַתְּבוּנָה תִּתֵּן קוֹלֶךָ:
Yea, if thou call for understanding, And lift up thy voice for discernment;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ב, ג.
12שו״ה וכדכתיב — אור א״ס ב״ה למטה
On “the revelation of the Infinite Light, blessed be He, below,” the Or HaTorah adds: “that is, through Torah and mitzvos.”
Kehot’s noteבאוה״ת פ׳ בא ע׳ רסה נוסף ”ר״ל ע״י תומ״צ”.
13ישמח ישראל בעשיו
“Let Israel rejoice in its Maker.” The maamar uses it for the joy that follows contemplating G-d’s light revealed below.
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)
14רשפי אש
Of love it says, “its flashes are flashes of fire.” The maamar uses the image for the soul’s hidden love bursting out of the body.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15להיות חדוות ה׳ היא מעוזו
“For the joy of G-d is your strength.” The maamar adapts it to “his strength”: joy in G-d becomes the person’s strength.
Nehemiah 8:10נחמיה ח׳:י׳
וַיֹּאמֶר לָהֶם לְכוּ אִכְלוּ מַשְׁמַנִּים וּשְׁתוּ מַמְתַקִּים וְשִׁלְחוּ מָנוֹת לְאֵין נָכוֹן לוֹ כִּי־קָדוֹשׁ הַיּוֹם לַאֲדֹנֵינוּ וְאַל־תֵּעָצֵבוּ כִּי־חֶדְוַת ה׳ הִיא מָעֻזְּכֶם:
Then he said unto them: ‘Go your way, eat the fat, and drink the sweet, and send portions unto him for whom nothing is prepared; for this day is holy unto our L-rd; neither be ye grieved; for the joy of the L-RD is your strength.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ נחמי׳ ח, י. באוה״ת בא ע׳ רסה נמצא קיצור מהדרוש ”כנס״י אהבה בתענוגים, ובנפש זהו שמחת הנפש בהוי׳ עושה על ידי אקב״ו”.
Paragraph 3
16תחת אשר לא עבדת
“Because you did not serve G-d your G-d with joy and with gladness of heart, merov kol.” Plainly, “amid the abundance of everything”; the maamar reads it as “more than the abundance of everything,” more than all the delights of the Gardens of Eden.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
17מרב כל כו׳, דהיינו
In this manuscript the Tzemach Tzedek added in his own hand: “merov kol, meaning, more than the abundance of everything, that is.” It makes explicit that the verse is read as a joy greater than every spiritual delight.
Kehot’s noteבבוך באב׳ 82 נוסף בגוכתי״ק כ״ק אדמו״ר הצ״צ: מרב כל, פי׳ יותר מרב כל דהיינו.
18דהיינו בחי׳ כל התענוגים הרוחניים ג״ע עליון וג״ע תחתון
These words, identifying “everything” with the delights of the Higher and Lower Garden of Eden, are quoted in the Or HaTorah on Bereishis.
Kehot’s noteמובא באוה״ת בראשית כרך ד תשפו, ב.
19מחמת שיתבונן
After “from contemplating,” the manuscript adds: “how great and abundant in power and might is the precious glory of the holiness of the Infinite Light, blessed be He, that is enclothed in his service in fulfilling the mitzvos; for it is written, ‘For exalted…’”
Kehot’s noteבגוכתי״ק הנ״ל נוסף: כמה גדול ורב כח ועוז יקר תפארת קדושת אור א״ס ב״ה המלובש בעבודתו בקיום המצות כי הנה כתי׳: כי נשגב.
20כי נשגב שמו לבדו
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is upon the earth and the heavens.” The maamar reads it as: His Name itself is beyond the worlds, and only its splendor shines into them.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג. בלקו״ת ואתחנן ד, ב מציין לכאן.
21כי נשגב שמו לבדו
The words here quote Psalms 148:13; the passage is shown below.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
22פי׳ ששמו הוא מדת מלכותו
Torah Ohr explains there the saying of Pirkei de-Rabbi Eliezer, “before the world was created there was the Holy One, blessed be He, and His Name alone”: His Name, in itself, does not bring the worlds into being, as in “His Name alone is exalted,” far removed from them, and only its splendor extends to earth and heavens.
Kehot’s noteראה לקמן עט, ב. ובספר המאמרים תש״א ע׳ יא.
23מלך שמו נקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט אדון עולם.
24עוזר וכו׳
The manuscript reads “Helper and Savior, etc.,” quoting more of the blessing.
Kehot’s noteבגוכתי״ק הנ״ל: עוזר ומושיע כו׳.
25ושכנתי בתוכם
“Make Me a Sanctuary, and I will dwell among them.” The word for dwelling, shachanti, shares its root with Shechinah, G-d’s presence dwelling below.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח.
26מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds.” Through His Malchus G-d is King over all the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
27שיקרא — שמו מלך עליהם
The note points to the Or HaTorah’s treatment of “so that His Name is called King over them.”
Kehot’s noteראה אוה״ת בא ע׳ רסה.
Paragraph 4
28הצדיקים נהנין מזיו השכינה
Rav used to say that in the World to Come there is no eating or drinking, “but the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The maamar places this delight in the Higher Garden of Eden, which receives only the radiance of His Name.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
29במצותיו ממש
After “with His commandments, literally,” the manuscript adds: “that through the arousal from below there is an arousal from above, so that there are drawings-down of the Infinite Light, blessed be He.”
Kehot’s noteבגוכתי״ק הנ״ל נוסף: שע״י אתעדל״ת אתעדל״ע להיות המשכות אור א״ס ב״ה.
30הקב״ה מניח תפילין, הקב״ה מתפלל
Rabbi Yitzchak derives that the Holy One puts on tefillin from “G-d has sworn by His right hand and by the arm of His strength.” The maamar brings it to show that the mitzvos are G-d’s own.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. ראה לעיל לד, ד.
31הקב״ה מתפלל
Rabbi Yochanan, in the name of Rabbi Yosei, derives that the Holy One prays from “I will make them joyful in My house of prayer”: it says “My prayer,” not “their prayer.” The Kehot note gives Berakhot 6a for both sayings; this one is on 7a.
Berakhot 7aברכות ז׳ א
32אני מדבר בצדקה
In Isaiah’s vision of G-d coming from Edom: “I speak in righteousness, mighty to save.” The maamar stresses the “I”: G-d Himself speaks in tzedakah.
Isaiah 63:1ישעיהו ס״ג:א׳
מִי־זֶה בָּא מֵאֱדוֹם חֲמוּץ בְּגָדִים מִבׇּצְרָה זֶה הָדוּר בִּלְבוּשׁוֹ צֹעֶה בְּרֹב כֹּחוֹ אֲנִי מְדַבֵּר בִּצְדָקָה רַב לְהוֹשִׁיעַ:
’Who is this that cometh from Edom, with crimsoned garments from Bozrah? This that is glorious in his apparel, stately in the greatness of his strength?’— ’I that speak in victory, mighty to save.’—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, א.
33דאורייתא וקוב״ה כולא חד
One of the places the Kehot note gives: “We have learned that the Holy One, blessed be He, is called Torah… and Torah is none other than the Holy One, blessed be He.” The exact words “the Torah and the Holy One are all one” are quoted in the Zohar’s name in Tanya.
Zohar I, 24aזח״א כד, א
Zohar II, 60aזח״ב ס, א
Kehot’s noteמובא בתניא פ״ד ר״פ כ״ג בשם הזהר. וראה זח״א כד, א. זח״ב ס, א. לקו״ת נצבים רד״ה כי קרוב אליך. ולהעיר ג״כ מתיקונים תי׳ ו ותי׳ כה — הערת כ״ק אדמו״ר זי״ע בספר המאמרים ת״ש ע׳ 66. ובסה״מ תש״ח ע׳ 114.
34זיו והוד
The manuscript reads “and His splendor” (vehodo) in place of “and splendor.”
Kehot’s noteבגוכתי״ק הנ״ל: והודו.
35כי ביה ה׳ צור עולמים
Rabbi Yehudah bar Rabbi Il’ai expounds the verse: these are the two worlds that the Holy One created, one with hei and one with yud, this world with hei and the World to Come with yud. The maamar brings it to show how far His Name is above all the worlds.
Menachot 29b:7–8מנחות כ״ט ב:ז׳-ח׳
חטרי להו לגגיה דחי״ת כלומר חי הוא ברומו של עולם ותלו ליה לכרעיה דה״י כדבעא מיניה רבי יהודה נשיאה מר׳ אמי מאי דכתיב (ישעיהו כו, ד) בטחו ביי׳ עדי עד כי ביה יי׳ צור עולמים אמר ליה כל התולה בטחונו בהקב״ה הרי לו מחסה בעולם הזה ולעולם הבא אמר ליה אנא הכי קא קשיא לי מאי שנא דכתיב ביה ולא כתיב יה
Wikisource Talmud Bavli (CC-BY-SA)
36בי״ה ה׳ צור עולמים
“Trust in G-d forever, for with Yah, G-d is the Rock of worlds.” The Sages read tzur (“Rock”) as tzar (“formed”): with the two letters of the Name Yah, yud and hei, G-d formed the two worlds.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד.
37ויש שמברכין בעל . . בלמ״ד
In the laws of the blessing over the search for chametz, the Alter Rebbe discusses there the wording “al biur chametz,” with “al,” and the wording with a lamed (“levaer”).
Kehot’s noteראה שו״ע אדמו״ר הזקן או״ח סי׳ תלב סעיף ד.
Paragraph 5
38ובזהר איתא דבמחשבה אחת ברא את העולם
Rabbi Shimon teaches that when it arose in G-d’s thought to create His world, all the worlds arose in one thought and were all created by it.
Zohar II, 20aזח״ב כ, א
Kehot’s noteזח״ב כ, א.
39היוצר יחד לבם
“He who fashions their hearts together, who understands all their deeds.” The Talmud reads “together” as a single glance that takes in all creatures at once.
Psalms 33:15תהילים ל״ג:ט״ו
הַיֹּצֵר יַחַד לִבָּם הַמֵּבִין אֶל־כׇּל־מַעֲשֵׂיהֶם:
He that fashioneth the hearts of them all, That considereth all their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, טו.
40כולם נסקרים בסקירה אחת
On Rosh Hashanah all creatures pass before G-d, and “they are all surveyed in a single glance”; Rav Nachman bar Yitzchak finds this in “He who fashions their hearts together.”
Rosh Hashanah 18a:14ראש השנה י״ח א:י״ד
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: וְכוּלָּן נִסְקָרִין בִּסְקִירָה אַחַת. אָמַר רַב נַחְמָן בַּר יִצְחָק, אַף אֲנַן נָמֵי תְּנֵינָא: ״הַיּוֹצֵר יַחַד לִבָּם הַמֵּבִין אֶל כׇּל מַעֲשֵׂיהֶם״. מַאי קָאָמַר? אִילֵּימָא הָכִי קָאָמַר: דִּבְרַנְהוּ לְכוּלֵּי עָלְמָא וּמְיַיחֵד לִבַּיְיהוּ כַּהֲדָדָי — וְהָא קָא חָזֵינַן דְּלָאו הָכִי הוּא! אֶלָּא לָאו, הָכִי קָאָמַר: הַיּוֹצֵר רוֹאֶה יַחַד לִבָּם וּמֵבִין אֶל כׇּל מַעֲשֵׂיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה יח, א.
41וקורא הדורות מראש
“Who has wrought and done it? He who calls the generations from the beginning.” G-d sees all the generations at once, from the start.
Isaiah 41:4ישעיהו מ״א:ד׳
מִי־פָעַל וְעָשָׂה קֹרֵא הַדֹּרוֹת מֵרֹאשׁ אֲנִי ה׳ רִאשׁוֹן וְאֶת־אַחֲרֹנִים אֲנִי־הוּא:
Who hath wrought and done it? He that called the generations from the beginning. I, the L-RD, who am the first, And with the last am the same.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ואמרו רז״ל כולם . . וכמ״ש במ״א
Likkutei Torah uses the same analogy: one thought is as nothing beside all the thoughts the soul can think, and all the more beside its essence; so the life-force drawn into all the worlds is as nothing before Him.
Kehot’s noteראה לקו״ת ראה כה, א.
43שית אלפי שני דהוי עלמא
Rav Ketina: “The world exists for six thousand years, and for one thousand it lies desolate.” The maamar uses the phrase for the whole span of history, which, with the days of Mashiach and the Resurrection, is before G-d as a single thought.
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44ולית מחשבה תפיסא ביה כלל
From Elijah’s prayer that opens the second introduction to the Tikkunei Zohar (Pasach Eliyahu): “Master of the worlds… no thought can grasp You at all.” The maamar applies it to the Holy One Himself, who is not enclothed in the worlds.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 6
45אף גילת ורנן
In Isaiah’s prophecy of the wilderness in bloom, it will “exult, indeed with exultation and song.” The maamar borrows the words for the soul’s joy.
Isaiah 35:2ישעיהו ל״ה:ב׳
פָּרֹחַ תִּפְרַח וְתָגֵל אַף גִּילַת וְרַנֵּן כְּבוֹד הַלְּבָנוֹן נִתַּן־לָהּ הֲדַר הַכַּרְמֶל וְהַשָּׁרוֹן הֵמָּה יִרְאוּ כְבוֹד־ה׳ הֲדַר אֱלֹקֵינוּ:
It shall blossom abundantly, and rejoice, Even with joy and singing; The glory of Lebanon shall be given unto it, The excellency of Carmel and Sharon; They shall see the glory of the L-RD, The excellency of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46שאין כל העולמות כדאי לו
The Or HaTorah has an abridged version of this passage there.
Kehot’s noteבאוה״ת בא ע׳ רסז קיצור.
Paragraph 7
47שכל כבודו פנימה
“All the glory of the king’s daughter is within.” The maamar adapts the image to a king whose glory is hidden within until a time of rejoicing.
Psalms 45:14תהילים מ״ה:י״ד
כׇּל־כְּבוּדָּה בַת־מֶלֶךְ פְּנִימָה מִמִּשְׁבְּצוֹת זָהָב לְבוּשָׁהּ:
All glorious is the king's daughter within the palace; Her raiment is of chequer work inwrought with gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48עבדו את ה׳ בשמחה
“Serve G-d with joy.” Here the maamar reads joy as revelation: serving G-d so that His light is revealed.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ונגלה כבוד ה׳
“And the glory of G-d will be revealed, and all flesh together will see.” The maamar takes it as the revelation that joy brings about.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50אם הבנים שמחה
“A joyful mother of children.” The children are the emotive attributes; she is a joyful mother only once they are born, that is, revealed in the heart.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט. בגוכתי״ק הנ״ל נוסף: בבחי׳ לידה.
51עבדו את ה׳ . . הרי הן בבחי׳ עיבור
The passage from “Serve G-d with joy” to “in the state of pregnancy” is quoted in the Or HaTorah on Shir HaShirim.
Kehot’s noteמובא באוה״ת שה״ש כרך ב ע׳ תרד.
Paragraph 8
52והנה המעכב . . אל גילוי הלב
The opening of this paragraph, from “Now, what holds back” to “the revelation of the heart,” is quoted there.
Kehot’s noteמובא בביאוה״ז לצ״צ כרך א ע׳ תקמו.
53מצר הגרון שהוא האמצעי בין מוחין שבראש ללב
The idea that the narrow strait of the throat stands between the intellect in the head and the heart is explained there.
Kehot’s noteנתבאר בד״ה קול דודי תרמ״ג ע׳ קיט.
Paragraph 9
54כעצמות בבטן המליאה
“As you do not know the way of the wind, or how the bones grow in the womb of her who is with child, so you cannot know the work of G-d.” The maamar borrows the image for the pain of pregnancy.
Ecclesiastes 11:5קהלת י״א:ה׳
כַּאֲשֶׁר אֵינְךָ יוֹדֵעַ מַה־דֶּרֶךְ הָרוּחַ כַּעֲצָמִים בְּבֶטֶן הַמְּלֵאָה כָּכָה לֹא תֵדַע אֶת־מַעֲשֵׂה הָאֱלֹקִים אֲשֶׁר יַעֲשֶׂה אֶת־הַכֹּל:
As thou knowest not what is the way of the wind, Nor how the bones do grow in the womb of her that is with child; Even so thou knowest not the work of G-d Who doeth all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ קהלת יא, ה.
55בכל פרשת העבור יהיו צרכיהם לפניך
Rabbi Yehoshua’s short prayer for one walking in a place of danger: “Save, G-d, Your people, the remnant of Israel; in every parashas ha-ibbur may their needs be before You.”
Berakhot 28b:14ברכות כ״ח ב:י״ד
רַבִּי יְהוֹשֻׁעַ אוֹמֵר: הַהוֹלֵךְ בִּמְקוֹם סַכָּנָה, מִתְפַּלֵּל תְּפִלָּה קְצָרָה, וְאוֹמֵר: ״הוֹשַׁע ה׳ אֶת עַמְּךָ אֵת שְׁאֵרִית יִשְׂרָאֵל, בְּכָל פָּרָשַׁת הָעִבּוּר יִהְיוּ צׇרְכֵיהֶם לְפָנֶיךָ. בָּרוּךְ אַתָּה ה׳ שׁוֹמֵעַ תְּפִלָּה״.
R. Joshua says : If one is journeying in a place of danger, he should offer a short prayer, saying : "Save, O L-rd, Thy people, the remnant of Israel ; in all times of crisis may their needs be before Thee. Blessed art Thou, O L-rd, Who hearkenest to prayer."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כח, ב. כט, ב. וראה ירושלמי ברכות פ״ד ה״א.
56אפי׳ בשעה שאתה מתמלא עליהם עברה כאשה עוברה
The Talmud explains parashas ha-ibbur: “Even when You are filled with wrath (evrah) against them like a pregnant woman (ubarah), may all their needs be before You.” From here the maamar learns that exile is called pregnancy.
Berakhot 29b:10ברכות כ״ט ב:י׳
רַבִּי יְהוֹשֻׁעַ אוֹמֵר הַמְהַלֵּךְ בִּמְקוֹם סַכָּנָה מִתְפַּלֵּל תְּפִלָּה קְצָרָה וְכוּ׳ בְּכָל פָּרָשַׁת הָעִבּוּר: מַאי ״פָּרָשַׁת הָעִבּוּר״? אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: אֲפִילּוּ בְּשָׁעָה שֶׁאַתָּה מִתְמַלֵּא עֲלֵיהֶם עֶבְרָה כְּאִשָּׁה עוּבָּרָהּ — יִהְיוּ כׇּל צׇרְכֵיהֶם לְפָנֶיךָ. אִיכָּא דְאָמְרִי אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: אֲפִילּוּ בְּשָׁעָה שֶׁהֵם עוֹבְרִים עַל דִּבְרֵי תוֹרָה — יִהְיוּ כׇּל צׇרְכֵיהֶם לְפָנֶיךָ.
R. Joshua says : If one is journeying in a place of danger, he should offer a short prayer, saying : "Save, O L-rd, Thy people, the remnant of Israel ; in all times of crisis may their needs be before Thee." What means "times of crisis ['ibbur]"? Rab Hisda said in the name of Mar 'Ukba : Even at the time when Thou art full of wrath ['ebrah] against them like a woman big with child ['ubberet], may all their needs be before Thee. Another version is : Rab …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
57והגאולה נק׳ בשם לידה
Earlier in this parsha Torah Ohr explains why exile and redemption are compared to pregnancy and birth: the fetus has all its limbs, but its head is folded between its knees, it does not think, see or hear, and it eats what its mother eats; at birth what was closed opens.
Kehot’s noteראה לעיל נה, א.
Paragraph 10
58הרינו חלנו מפניך ה׳
The manuscript reads “We were with child, we writhed, etc., before You, G-d,” marking that words are skipped; the note suggests that the verses intended are Isaiah 26:17–18.
Kehot’s noteבגוכתי״ק הנ״ל: ”הרינו חלנו כו׳ מפניך ה׳”, ואולי הכוונה לישעי׳ כו, יז, יח.
59הרינו חלנו מפניך
“Like a pregnant woman about to give birth, who writhes and cries out in her pangs, so were we before You, G-d. We were with child, we writhed…” The maamar’s words join “we were with child, we writhed” (26:18) with “before You, G-d” (26:17); the Kehot note suggests these are the verses intended.
Isaiah 26:17–18ישעיהו כ״ו:י״ז-י״ח
כְּמוֹ הָרָה תַּקְרִיב לָלֶדֶת תָּחִיל תִּזְעַק בַּחֲבָלֶיהָ כֵּן הָיִינוּ מִפָּנֶיךָ ה׳ הָרִינוּ חַלְנוּ כְּמוֹ יָלַדְנוּ רוּחַ יְשׁוּעֹת בַּל־נַעֲשֶׂה אֶרֶץ וּבַל־יִפְּלוּ יֹשְׁבֵי תֵבֵל:
Like as a woman with child, that draweth near the time of her delivery, Is in pain and crieth out in her pangs; So have we been at Thy presence, O L-RD. We have been with child, we have been in pain, We have as it were brought forth wind; We have not wrought any deliverance in the land; Neither are the inhabitants of the world come to life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60הוא כדי . . ב״ה
For “is in order that there be a revelation of the light of G-d, blessed be He,” the manuscript reads: “is the pain of the obstruction, and the revelation of the light of Havayah, blessed be He, so as to be in the state of birth.”
Kehot’s noteבגוכתי״ק הנ״ל: הוא צער מניעות וגלוי אור הוי׳ ב״ה להיות בבחי׳ לידה.
Paragraph 11
61וישמח ישראל בעושיו
“Let Israel rejoice in its Maker.” Here it describes the joy of “birth,” which disperses the obstacles.
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)
62יתפרדו כל
“For behold, Your enemies, G-d, … all the workers of iniquity will be scattered.” The maamar borrows the words for the obstacles that scatter when joy is born.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
63ואראך מתבוססת בדמיך
In Ezekiel’s parable of Israel as an abandoned newborn: “I passed by you and saw you wallowing in your blood, and I said to you: In your blood, live.” The maamar reads the blood as the obstacles, which have melted away.
Ezekiel 16:6יחזקאל ט״ז:ו׳
וָאֶעֱבֹר עָלַיִךְ וָאֶרְאֵךְ מִתְבּוֹסֶסֶת בְּדָמָיִךְ וָאֹמַר לָךְ בְּדָמַיִךְ חֲיִי וָאֹמַר לָךְ בְּדָמַיִךְ חֲיִי:
And when I passed by thee, and saw thee wallowing in thy blood, I said unto thee: In thy blood, live; yea, I said unto thee: In thy blood, live;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64ותשליך במצולות . . חטאתם
“He will again have mercy on us… and You will cast all their sins into the depths of the sea.” The obstacles disappear as completely as sins cast into the sea.
Micah 7:19מיכה ז׳:י״ט
יָשׁוּב יְרַחֲמֵנוּ יִכְבֹּשׁ עֲוֺנֹתֵינוּ וְתַשְׁלִיךְ בִּמְצֻלוֹת יָם כׇּל־חַטֹּאותָם:
He will again have compassion upon us; He will subdue our iniquities; And Thou wilt cast all their sins into the depths of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יט.
Paragraph 13
65הקול קול יעקב
Yitzchak’s words when Yaakov came before him: “The voice is the voice of Yaakov, but the hands are the hands of Esav.” The maamar takes Yaakov’s voice as the voice of Torah.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
66כל הקורא בתורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תדב״א רפי״ח.
67כל הקורא בתורה הקב״ה קורא כנגדו
The Kehot note points here: “Every Torah scholar who sits and reads and studies and occupies himself with Torah, the Holy One, blessed be He, sits opposite him and reads and studies with him,” derived from “before (nochach) the face of G-d.” The maamar quotes the teaching in brief.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
Paragraph 15
68לכן אמר לבני ישראל אני הוי״ה והוצאתי אתכם מתחת סבלות מצרים
The verse with which the maamar opened, now explained: the revelation of Havayah brings Israel out “from under the burdens of Egypt” and saves them “from their bondage.”
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69הקול קול יעקב
“The voice is the voice of Yaakov.” Here it is identified with the Written Torah, through whose voice the Exodus takes place.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
70והבאתי אתכם אל הארץ
“And I will bring you to the land which I lifted up My hand to give to Avraham, to Yitzchak and to Yaakov.” Entering the land is the goal beyond the Exodus.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ח.
71כי הנה כתיב אל ארץ טובה ורחבה
A passage of this maamar, beginning from these words, is quoted there.
Kehot’s noteקטע מכאן מובא בסה״מ תרל״ד ע׳ קפח.
72אל ארץ טובה ורחבה
At the burning bush G-d promises to bring Israel up from Egypt “to a good and spacious land.” The maamar reads “spacious” as the expansiveness of the Oral Torah.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, ח.
73וא״י זו היא בחי׳ תושבע״פ
On the Land of Israel as the Oral Torah, the Or HaTorah notes that a passage of the Zohar (Acharei 68a) implies that tzvi is Yesod.
Kehot’s noteע׳ באוה״ת פ׳ ראה ע׳ תשמג שמציין על זה שבזהר פ׳ אחרי סח, א משמע צבי הוא יסוד ע״ש. וראה ברשימות על שה״ש ע׳ נה.
74מארז״ל ע״פ ארץ צבי
Rav Chisda asks why the Land of Israel is likened to a deer (tzvi): “Just as the hide of a deer cannot contain its flesh, so the Land of Israel cannot contain its fruits.”
Ketubot 112a:13–14כתובות קי״ב א:י״ג-י״ד
אָמַר רַב חִסְדָּא, מַאי דִּכְתִיב: ״וְאֶתֶּן לָךְ אֶרֶץ חֶמְדָּה נַחֲלַת צְבִי״, לָמָּה אֶרֶץ יִשְׂרָאֵל נִמְשְׁלָה לִצְבִי? לוֹמַר לְךָ: מָה צְבִי זֶה אֵין עוֹרוֹ מַחֲזִיק בְּשָׂרוֹ, אַף אֶרֶץ יִשְׂרָאֵל אֵינָהּ מַחְזֶקֶת פֵּירוֹתֶיהָ. דָּבָר אַחֵר: מָה צְבִי זֶה קַל מִכׇּל הַחַיּוֹת, אַף אֶרֶץ יִשְׂרָאֵל קַלָּה מִכׇּל הָאֲרָצוֹת לְבַשֵּׁל אֶת פֵּירוֹתֶיהָ. אִי מָה צְבִי זֶה קַל וְאֵין בְּשָׂרוֹ שָׁמֵן — אַף אֶרֶץ יִשְׂרָאֵל קַלָּה לְבַשֵּׁל וְאֵין פֵּירוֹתֶיהָ שְׁמֵנִים, תַּלְמוּד לוֹמַר: ״זָבַת חָלָב וּדְבָשׁ״, שְׁמֵנִים מֵחָלָב וּמְתוּקִים מִדְּבַשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכתובות קיב, א.
75צבי צבאות גוים
“I gave you a desirable land, the most beautiful (tzvi) heritage of the hosts of nations.” The Talmud expounds the tzvi of this verse as a deer, whose hide stretches to hold its flesh.
Jeremiah 3:19ירמיהו ג׳:י״ט
וְאָנֹכִי אָמַרְתִּי אֵיךְ אֲשִׁיתֵךְ בַּבָּנִים וְאֶתֶּן־לָךְ אֶרֶץ חֶמְדָּה נַחֲלַת צְבִי צִבְאוֹת גּוֹיִם וָאֹמַר אָבִי תִּקְרְאִי־לִי וּמֵאַחֲרַי לֹא תָשׁוּבִי:
But I said: ‘How would I put thee among the sons, And give thee a pleasant land, The goodliest heritage of the nations! ’ And I said: ‘Thou shalt call Me, My father; And shalt not turn away from following Me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
76שכל התורה היא ספורי מעשיות
The Mitteler Rebbe writes there: “and especially in the book of Bereishis, which tells of the generations up to Avraham, and of the wars of the kings and the stories of the forefathers, and even of the forefathers’ servants…”
Kehot’s noteבמאמרי אדה״א שמות ע׳ סח כ׳ ”ובפרט בס׳ בראשית שמספר בתולדות הדורות עד אברהם ובעניני׳ של מלחמות המלכים וסיפורי האבות ואף בעבדי אבות . . .”
Paragraph 20
77יסודתה בהררי קדש
“A psalm… its foundation is in the mountains of holiness.” The maamar applies it to the Written Torah, whose foundation is in supernal Chochmah.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ולחכימא ברמיזא
The Zohar’s expression “and for the wise, a hint.” Here it describes how the Written Torah only hints to the Oral Torah.
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״א כו, ב.
79דאורייתא מחכמה נפקת
“The Torah comes forth from Chochmah, from the place called ‘holy,’” while Chochmah comes from the place called “holy of holies.” The maamar cites it for the Written Torah’s root in supernal Chochmah.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
Paragraph 22
80מה צבי אין עורו מחזיק בשרו
“Just as the hide of a deer cannot contain its flesh, so the Land of Israel cannot contain its fruits.” The maamar applies it to the Oral Torah, whose words grow with its understanding.
Ketubot 112a:13–14כתובות קי״ב א:י״ג-י״ד
אָמַר רַב חִסְדָּא, מַאי דִּכְתִיב: ״וְאֶתֶּן לָךְ אֶרֶץ חֶמְדָּה נַחֲלַת צְבִי״, לָמָּה אֶרֶץ יִשְׂרָאֵל נִמְשְׁלָה לִצְבִי? לוֹמַר לְךָ: מָה צְבִי זֶה אֵין עוֹרוֹ מַחֲזִיק בְּשָׂרוֹ, אַף אֶרֶץ יִשְׂרָאֵל אֵינָהּ מַחְזֶקֶת פֵּירוֹתֶיהָ. דָּבָר אַחֵר: מָה צְבִי זֶה קַל מִכׇּל הַחַיּוֹת, אַף אֶרֶץ יִשְׂרָאֵל קַלָּה מִכׇּל הָאֲרָצוֹת לְבַשֵּׁל אֶת פֵּירוֹתֶיהָ. אִי מָה צְבִי זֶה קַל וְאֵין בְּשָׂרוֹ שָׁמֵן — אַף אֶרֶץ יִשְׂרָאֵל קַלָּה לְבַשֵּׁל וְאֵין פֵּירוֹתֶיהָ שְׁמֵנִים, תַּלְמוּד לוֹמַר: ״זָבַת חָלָב וּדְבָשׁ״, שְׁמֵנִים מֵחָלָב וּמְתוּקִים מִדְּבַשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 23
81מתניתין מלכתא
Torah Ohr explains the saying there: the Sages read the “sixty queens” of the Song of Songs as the sixty tractates, and the Mishnayos are likened to queens, on the basis of the Sages’ teaching about the mother’s part in forming a child.
Kehot’s noteמסומן לעיל מט, ב.
Paragraph 24
82ואשים דברי בפיך
“I have put My words in your mouth, and in the shadow of My hand I have covered you.” The maamar stresses “My words”: in the Oral Torah G-d’s own words are in a person’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
83וכמ״ש המגיד להב״י
The Maggid’s words to the Beis Yosef, “I am the Mishnah speaking in your mouth,” are recorded there, at the beginning of Vayikra and in other places.
Kehot’s noteמגיד משרים ר״פ ויקרא. ועוד.
84אשר נשאתי את ידי
“…the land which I lifted up My hand to give to Avraham, to Yitzchak and to Yaakov.” The maamar reads the lifted hand as raising up what has descended.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ח.
Paragraph 25
85אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” The maamar reads it as the lower level rising to crown the higher.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ונעוץ סופן בתחלתן
Of the ten Sefiros: “their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The maamar uses it for the lowest level, the deed, being bound to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
87ארץ חפץ
“All the nations will call you fortunate, for you will be a land of desire.” The maamar reads chefetz, “desire,” as G-d’s will resting in the land.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
88ונתתי צבי בארץ החיים
The close of Ezekiel’s prophecy against Tyre: “and I will set glory (tzvi) in the land of the living.” The maamar reads tzvi as G-d’s desire, revealed in the Oral Torah.
Ezekiel 26:20יחזקאל כ״ו:כ׳
וְהוֹרַדְתִּיךְ אֶת־יוֹרְדֵי בוֹר אֶל־עַם עוֹלָם וְהוֹשַׁבְתִּיךְ בְּאֶרֶץ תַּחְתִּיּוֹת כׇּחֳרָבוֹת מֵעוֹלָם אֶת־יוֹרְדֵי בוֹר לְמַעַן לֹא תֵשֵׁבִי וְנָתַתִּי צְבִי בְּאֶרֶץ חַיִּים:
then will I bring thee down with them that descend into the pit, to the people of old time, and will make thee to dwell in the nether parts of the earth, like the places that are desolate of old, with them that go down to the pit, that thou be not inhabited; and I will set glory in the land of the living;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כו, כ.
89אשת חיל עטרת בעלה
As in paragraph 25: the land, the lower level, is the crown of the attributes from which it receives.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ונתתי אתה לכם מורשה
The verse goes on: “and I will give it to you as a heritage; I am G-d.” The maamar reads the forefathers as Chesed, Gevurah and Tiferes, and the heritage as the Oral Torah.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהמשך הכתוב אשר נשאתי את ידי, שמות ו, ח.
91ואשים דברי בפיך
The goal of the heritage: G-d’s own words in a person’s mouth, as in paragraph 24.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
92לכל אשר יחפוץ הלב יטנו
“A king’s heart is like streams of water in the hand of G-d; wherever He desires, He turns it.” The maamar adapts the words: wherever the heart desires, it turns the person.
Proverbs 21:1משלי כ״א:א׳
פַּלְגֵי־מַיִם לֶב־מֶלֶךְ בְּיַד־ה׳ עַל־כׇּל־אֲשֶׁר יַחְפֹּץ יַטֶּנּוּ:
The king’s heart is in the hand of the L-RD, as the watercourses: He turneth it whithersoever He will.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
93להיות לכם לאלקים אני ה׳ אלקיכם
The last verse of the passage of tzitzis: “I am G-d your G-d, who brought you out of the land of Egypt to be your G-d; I am G-d your G-d.” Through it the Exodus is mentioned in the Shema morning and evening.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
94הקל קול יעקב
“The voice is the voice of Yaakov”: the voice of the Written Torah, as in paragraphs 13–15.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95ואשים דברי בפיך
“I have put My words in your mouth”: the union with G-d’s word reached through the Oral Torah, as in paragraph 24.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הנ״ל
An Explanation of the Above
The Exodus and the entry into the Land describe how understanding becomes felt emotion and how even that is surpassed. The emotions are “in Egypt,” in gestation in the narrow throat between mind and heart, until the voice of the Written Torah brings them to birth and joy; then “the land,” the Oral Torah, which is Malchus, broad with understanding and the seat of G-d’s will in halachah, is lifted to be the crown, a bittul higher even than felt delight.
The maamar in brief
This biur sets out the roots of the preceding maamar in Kabbalistic terms, the unions of Abba and Imma and of Z’eir Anpin and Nukva. Mitzrayim is meitzar Mi, the narrow throat through which intellect passes to become emotion; there the mochin are neither intellect nor feeling, contracted into an immature state that the Arizal calls gestation, and Pharaoh, the back of the neck, stands on the channel and holds back the birth. The Exodus is birth: the voice from the throat, reading the Written Torah aloud, brings the emotions out as joy, “love in delights.” The Written Torah comes from Chochmah, so its fixed letters only hint at its wisdom. The land is the Oral Torah, from Binah and Malchus: like a deer’s skin growing with its flesh, its words expand with understanding, and its halachic rulings reveal G-d’s Supreme Will, above Chochmah. Though it deals with physical matters, G-d “lifted His hand” to raise it as “the crown of her husband,” and its unfelt bittul surpasses even felt joy. Since the mind is renewed daily, the Exodus must happen every day.

Outline
	1The roots in KabbalahThe preceding maamar is about the unions of Abba and Imma and of Z’eir Anpin and Nukva. Mitzrayim is meitzar Mi, the narrow throat; Pharaoh, ha’oref, stands on the River; the Exodus is the mochin spreading into the body and reaching Malchus, the broad land.¶1–3
	2The throat between mind and heartUnderstanding gives birth to love, and the throat is the go-between where intellect contracts to become emotion, neither one nor the other and narrower than both. Above, the Yesod of Imma ends at the chest of Z’eir Anpin, and in the throat the fifty gates of Binah shrink into katnus.¶4–11
	3Charan, gestation and PharaohThe narrow, immature throat is Charan, the source of severity, as a child cannot bear what goes against his will. It is gestation: love and awe held hidden in the throat, while Pharaoh, the alien desires, treads on the channel and holds back the birth.¶12–14
	4Birth, voice and joyThe Exodus is birth: the voice from the throat brings the emotions out, and their birth is joy, Knesses Yisrael, “love in delights,” the inner Malchus built from the inner dimension of Z’eir Anpin. The voice is the reading of the Written Torah, Mikra.¶15–18
	5The Written Torah: wisdom in hintsThe Written Torah comes from Abba, Chochmah, which can only be hinted at. Even the shapes of the letters (alef, beis, gimmel) show how the flow descends, and its stories are only the Torah’s garment. Because its wisdom is only hinted at, not one letter may be added.¶19–25
	6The Oral Torah: a good and broad landThe Oral Torah comes from Imma and Malchus: its words multiply with understanding, like a deer’s skin with its flesh, from one verse to a whole tractate. Malchus alone changes size with the light, her vessels wholly nullified, so the Oral Torah surpasses even felt joy, and “I will bring you to the land” follows “I will bring you out.”¶26–34
	7The land of the living: the revealed willTzvi is will: the halachic rulings of the Oral Torah reveal the Supreme Will, above Chochmah, so the lowest becomes “the crown of her husband.” G-d’s lifted hand, the arms of Arich Anpin, raises Malchus above the head, and the land given to the Patriarchs is a heritage of hidden, unfelt bittul.¶35–41
	8Every dayEach day the emotions begin in Egypt. Reading the Written Torah, with the birth pangs of pain at G-dliness hidden from the heart, brings them to birth as joy, love and awe, and subdues the external forces; then the Oral Torah brings one to the land. Since the mind is new each morning, so is the Exodus.¶42–44


Key concepts
	Meitzar Mi (the strait of Mi)מצר מ״י
	Mitzrayim read as the narrowing of Mi, the fifty gates of Binah: intellect squeezed in the throat on its way to becoming emotion.

	The throat (garon)גרון
	The go-between that turns intellect into emotion: neither mind nor heart and narrower than both, and also the source of the voice that brings the feelings out.

	Gestation and birth (ibbur and leidah)עיבור ולידה
	Emotions held hidden in the throat are “in gestation”; when they come out openly in the heart they are “born,” which is the Exodus and joy.

	Immature and mature mind (katnus and gadlus)קטנות וגדלות
	The narrow state from which severity and the external forces draw nourishment, and the settled, mature state in which they have no hold.

	The Written Torah and the Oral Torahתורה שבכתב ותורה שבעל פה
	The Written Torah is Chochmah (Abba): fixed letters that only hint. The Oral Torah is Binah and Malchus: words that grow with understanding and reveal G-d’s will in halachah.

	The land of tzviארץ צבי
	The Oral Torah and Malchus: a “deer” whose skin grows with its flesh, and a land in which tzvi, the Supreme Will, is revealed.

	A woman of valor, the crown of her husbandאשת חיל עטרת בעלה
	Malchus, the lowest Sefirah, raised by G-d’s “lifted hand” to be a crown above Z’eir Anpin, because the Supreme Will is revealed in her.

	Self-nullification (bittul)ביטול
	The vessels of Malchus are wholly nullified before the light, and study of the Oral Torah is a bittul so complete that it is not even felt, higher than felt joy.


Section 1 · ¶1–3
The roots in Kabbalah
1ביאור על הנ״ל1
An explanation of the above.
This heading marks what follows as a biur, an explanation, of the maamar before it in Torah Ohr on Parshas Va’eira. It goes back over that maamar’s ideas and sets out their roots in the language of the Kabbalah and in a person’s service of G-d.




2להבין שרשי הדברים הנ״ל. הנה כללות כל הדברים הנ״ל הוא ע״פ לשון הקבלה ענין יחוד וזיווג דאו״א [דאבא ואימא] וזו״נ [וזעיר אנפין ונוקבא]. ולבאר הדברים בפרטות הוא שלמעלה בחי׳ מצרים הוא מצר מי.
To understand the roots of the matters discussed above. In general, all the matters discussed above are, in the language of the Kabbalah, the unification and coupling of Abba and Imma (Chochmah and Binah) and of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus). And to explain the matters in detail: above, the level of Mitzrayim (Egypt) is meitzar Mi, “the strait of Mi.”
The text states that the previous maamar, put in Kabbalistic terms, is about two unions: of Abba and Imma, the intellectual Sefiros Chochmah and Binah, and of Z’eir Anpin and Nukva, the emotive Sefiros and Malchus. It then starts with the name Mitzrayim, read as meitzar Mi, “the narrow place of Mi”; Mi (“Who”), as paragraph 10 explains, stands for Binah and its fifty gates.


פי׳ כי מבואר בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וישב (ד״ה ועתה נבאר סוד יוסף) כי הגרון נק׳ ארץ מצרים
That is: it is explained in Likkutei Torah [of the Arizal], Parshas Vayeshev (in the passage beginning “And now we shall explain the mystery of Yosef”), that the throat is called “the land of Egypt.”
The source is the Arizal’s Likkutei Torah on Parshas Vayeshev, which calls the throat “the land of Egypt.” The throat is the narrow passage between the head and the body, so it fits the name “narrow place.”


כי הוא מקום יותר צר שבכל האדם כי הלא ג׳ מוחין ברדתן ובהתפשטותן למטה בגוף שם מתרחבים לכל רוחב הגוף בג׳ קוים.
For it is the narrowest place in the whole person. For surely the three mochin (faculties of intellect), as they descend and spread out below in the body, there broaden across the whole width of the body in three lines.
Once they descend into the body, the three faculties of intellect, Chochmah, Binah and Daas, spread out across its whole width. They do so in three lines, the right, left and middle lines of the Kabbalah.


אמנם בהיותם בגרון דהיינו ברדתם מהראש להגרון קודם התפשטותם בגוף שם הם במקום צר עד קצה האחרון ושם הוא סוד מצרים ומהאחוריים היה יניקת מצרים.2
But when they are in the throat, that is, as they descend from the head to the throat before they spread out in the body, there they are in a place that is narrow to the very last extreme. And there is the mystery of Mitzrayim, and it was from the back that Egypt drew its nurture.
On the way down from the head, before they spread into the body, the mochin must pass through the throat, the tightest point of all; this is the inner meaning of Mitzrayim. The kelipah of Egypt, the force of concealment opposed to holiness, drew its nourishment from the “back” (achorayim) of this narrow passage, its outer side.




3וזה ענין פרעה אותיות הערף.3 וזהו ופרעה עמד על היאור.4 כי היאור הוא יסוד דאימא הנמשך דרך הגרון עד חזה דז״א ובו מלובש מוח הדעת. ופרעה שהוא הערף בחי׳ גרון עומד על היאר ממש.
And this is the meaning of Pharaoh (פרעה), [whose name has] the letters of ha’oref (הערף), “the nape of the neck.” And this is [the meaning of] “And Pharaoh stood upon the River.” For the River is the Yesod (foundation) of Imma, which extends through the throat down to the chest of Z’eir Anpin, and within it the brain of Daas (knowledge) is enclothed. And Pharaoh, who is the nape, the level of the throat, stands upon the River itself.
Pharaoh (פרעה) has the same letters as ha’oref (הערף), the back of the neck, so Pharaoh stands for the throat seen from behind. The “River” of the verse is the Yesod of Imma, the channel of Binah that runs through the throat to the chest of Z’eir Anpin and carries the brain of Daas; Pharaoh “standing upon” it means the neck sits right on that channel.


וענין יצ״מ [יציאת מצרים] הוא יציאת המוחין ממצר הגרון בהתפשטות בגוף ומשם הם נמשכים בבחי׳ מל׳ שהיא ארץ טובה ורחבה5 מקום רחב. משא״כ הגרון הוא בחי׳ מצרים מקום צר כנ״ל:
And the Exodus from Egypt is the going out of the mochin from the strait of the throat as they spread out into the body; and from there they are drawn into the level of Malchus (sovereignty), which is “a good and broad land,” a broad place. The throat, however, is the level of Mitzrayim, a narrow place, as said above.
Inwardly, the Exodus is the mochin leaving the narrow throat and spreading through the body. From there they are drawn to Malchus, called “a good and broad land” after G-d’s promise to bring Israel out of Egypt to such a land, while the throat is the “narrow place,” Mitzrayim.




Section 2 · ¶4–11
The throat between mind and heart
4וביאור הדברים הנה תחלה צ״ל מהו ענין הגרון הנקרא ארץ מצרים דקדושה. וענינו הוא שהוא בחי׳ ממוצע שלהיות המשכת המוחין מן הראש ללב הוא ע״י אמצעות הגרון דוקא.
The explanation of these matters: first we need [to understand] what the throat is, which is called the “land of Egypt” of holiness. Its nature is that it is an intermediary, for the drawing of the mochin from the head to the heart comes about specifically through the mediation of the throat.
Before explaining the Exodus, the text explains what the throat is on the side of holiness, the holy “land of Egypt.” It is a go-between: whatever the head passes on to the heart must go through it.


פי׳ עד״מ באדם כשמתהפך מהשכל למדה. דהיינו שמהשכל שמבין איך שאותו דבר הוא טוב. נתהווה מזה אצלו אהבה ותשוקה לאותו הדבר.
That is, by way of analogy, in a person, when there is a transformation from intellect into an emotive attribute: from the intellect that understands how a certain thing is good, there comes into being in him a love and a longing for that thing.
The model is a person’s own experience: when he understands that something is good, love and longing for it arise in him. Intellect has turned into emotion, and the throat will be shown to be the place of that turning.




5והנה האהבה שנתהוה אצלו שיאהוב אותו דבר הוא מחמת הבנת שכלו שהשיג תחלה בשכלו איך שאותו דבר הוא טוב לפניו ועי״ז נולדה אצלו מדת האהבה לאהוב לאותו דבר.
Now the love that has come into being in him, so that he loves that thing, is because of his intellect’s understanding, for he first grasped with his intellect how that thing is good for him; and through this the attribute of love was born in him, to love that thing.
The love described here is not arbitrary; it follows from understanding. First the mind grasps that the thing is good for him, and that grasp gives birth to the attribute of love.


וזהו ענין התהפכות השכל למדה דהיינו שמבחי׳ השכל שהשיג תחלה בשכלו איך שאותו דבר טוב נמשך המשכה ללב ונתהפך לבחי׳ מדה היא מדת האהבה
And this is what the transformation of intellect into an emotive attribute means: from the level of the intellect, in which he first grasped with his intellect how that thing is good, a flow is drawn to the heart and is transformed into the level of an emotive attribute, namely the attribute of love,
This is what “transformation of intellect into emotion” means. The insight is drawn down from the mind to the heart and becomes something of a different kind, the feeling of love.


שנולדה בלב מהשכל שבמוח שהולדה זו של המדה הוא מהשכל שנמשך ממוח ללב ונעשה מזה אהבה א״כ מתהפך השכל למדות.
which was born in the heart from the intellect that is in the brain. Since this birth of the attribute comes from the intellect that was drawn from the brain to the heart and became love, it follows that the intellect is transformed into emotive attributes.
Because the love is born from the intellect that came down to the heart, the text concludes that the intellect itself is turned into emotive attributes. The language of “birth” prepares for the images of pregnancy and birth used later in the maamar.




6והנה זהו בחי׳ צמצום לגבי השכל שיתהפך למהות אחר ממש שנעשה מדה וע״ז יש בחי׳ ממוצע המחבר המוח עם הלב והוא הגרון שהוא הממוצע הגורם שיהיה התהפכות השכל למדה ויתחברו המוח עם הלב.
Now this is a tzimtzum (contraction) with respect to the intellect: that it be transformed into an entirely different nature, becoming an emotive attribute. For this there is an intermediary that joins the brain with the heart, and that is the throat. It is the intermediary that brings about the transformation of intellect into an emotive attribute, so that the brain and the heart are joined.
For intellect to become emotion is a kind of tzimtzum: it must leave its own nature and become something else. Such a change needs a go-between that joins brain and heart, and that go-between is the throat.


והיינו שבגרון יש בחי׳ הקנה שנק׳ שר המשקים (והוושט הוא שר האופים כמ״ש במ״א)6 שממשיך שפע יסוד המים ולחלוחית שבמוח אל הלב כי כל בחי׳ קנה הוא ענין המשכה מלמעלה למטה.
That is, in the throat there is the windpipe (kaneh), which is called “the chief cupbearer” (and the gullet is “the chief baker,” as explained elsewhere), which draws the flow of the element of water and the moisture that is in the brain to the heart. For every kaneh is a matter of drawing down from above to below.
The throat holds two pipes. The windpipe (kaneh) is likened to “the chief cupbearer” of the Yosef story because it carries the watery moisture of the brain down to the heart, and the gullet to “the chief baker”; any kaneh, “pipe,” is a channel from above to below.


כמו קנה חכמה קנה בינה7 והוא בחי׳ הממוצע לחבר שפע השכל שבמוח להתפשט בבחי׳ מדה בלב.
As in, “Acquire (keneh) wisdom, acquire understanding.” And it is the intermediary that joins the flow of intellect in the brain, so that it spreads out as an emotive attribute in the heart.
The verse is cited for its word keneh, “acquire”: to acquire wisdom is to draw it down into oneself, and the same word names the pipe. In the same way the windpipe joins the flow of intellect in the brain to the heart, where it spreads out as emotion.


והנה ענין בחי׳ ממוצע הזה בין השכל למדה הרי אינו לא מהות שכל ולא מהות מדה.
Now this intermediary between intellect and emotive attribute is neither of the nature of intellect nor of the nature of an emotive attribute.
Now the text defines the go-between precisely: it is neither intellect nor emotion. The next parts show why, by comparing it with the stages before and after it.


ר״ל [רוצה לומר] דקודם שנמשך השכל בבחי׳ הגרון בהיותו עדיין במוח הוא בחי׳ מהות שכל בתכלית והוא רק היותו משיג איך שהדבר טוב.
That is to say: before the intellect is drawn into the level of the throat, while it is still in the brain, it is entirely of the nature of intellect, and it is only his grasping how the thing is good.
Before the insight enters the throat, while it is still in the brain, it is pure intellect. It is nothing more than the understanding that the thing is good.


וכן לאחר שמתהפך השכל לגמרי למהות מדה (שהוא לאחר שמסתיים יסוד אימא בחזה כדלקמן) אז השכל נעשה מהות מדה8 לגמרי ומגדיל המדה וזהו בחי׳ התפשטות והרחבה.
Likewise, after the intellect has been entirely transformed into the nature of an emotive attribute (which is after the Yesod of Imma ends at the chest, as [explained] below), the intellect then becomes entirely of the nature of an emotive attribute and enlarges the attribute; and this is the level of spreading out and breadth.
Once it has fully become emotion (in Kabbalistic terms, where the Yesod of Imma ends at the chest, explained in paragraph 8), the intellect is wholly emotion and makes it grow; this is “spreading out and breadth.” The Kehot note adds, from Sefer HaMaamarim 5672, that the change comes through a partition (parsa) between the mochin and the emotive attributes, so that the light of the mochin arrives in another form, like the nature of emotion.


אך בהיות השפע בחי׳ הממוצע שהוא הגרון דהיינו כשמתצמצם השכל להתהפך לבחי׳ מדה וקודם התהפכותו שעדיין לא נתהפך ממש כ״א הוא מתצמצם להתהפך אז הוא בחי׳ גרון. שהגרון אינו לא ממהות מוחין שבראש.
But when the flow is at the level of the intermediary, which is the throat, that is, when the intellect contracts itself in order to be transformed into an emotive attribute, before its transformation, when it has not yet actually been transformed but is contracting itself in order to be transformed, then it is the level of the throat. For the throat is neither of the nature of the mochin in the head
In between lies the throat: the intellect is contracting itself in order to become emotion but has not yet become it. That in-between state is why the throat is neither the mochin of the head nor, as the next paragraph finishes, the emotions of the heart.




7ולא ממהות מדות שבלב שאינו מהות שכל שהרי בהיות השפע בגרון היינו שכבר ירד ממהות שכל שבמוח להיות יורד ונמשך להתהפך למהות מדה.
nor of the nature of the emotive attributes in the heart. It is not the nature of intellect, for when the flow is in the throat it has already come down from the nature of intellect in the brain, descending and being drawn [onward] to be transformed into the nature of an emotive attribute.
The throat is not intellect, because the flow has already left the brain and is on its way to becoming emotion.


וגם אינו מהות מדה שלא בא עדיין לכלל מהות מדה. וזהו בחי׳ הפסק בין מהות שכל למהות מדה
Nor is it the nature of an emotive attribute, for it has not yet come within the nature of an emotive attribute. And this is the level of a break between the nature of intellect and the nature of an emotive attribute,
Nor is it yet emotion, because it has not arrived at that state. So the throat is a break between the two natures.


דהיינו ביני לביני ונק׳ מקום החתך כשירד ממהות הראשון שהיה מהות שכל ולמהותו השני שהיא מהות מדה עדיין לא הגיע
that is, “betwixt and between,” and it is called “the place of the cut”: it has come down from its first nature, which was the nature of intellect, and its second nature, which is the nature of an emotive attribute, it has not yet reached.
“Betwixt and between” (beini lebeini) is an Aramaic expression for a state that belongs to neither side. This in-between point is also called “the place of the cut”: the first nature has been left behind and the second not yet reached.


(ולכן זהו המקום היותר צר שבכל הגוף דהנה המדות הם בבחי׳ התפשטות. ויש יותר אפי׳ [אפילו] מן השכל המולידם וכמשל המעיין שביציאתו הוא דק
(And therefore this is the narrowest place in the whole body. For the emotive attributes are in a state of spreading out, and [they spread] more even than the intellect that gives birth to them, as in the analogy of a spring, which is thin where it comes out,
The parenthesis explains why the throat is the narrowest place. Emotions by nature expand, even beyond the intellect that produced them, like a spring that is thin at its source.


ואח״כ כשנמשך בהתפשטות נעשה ממנו נהר גדול כו׳ כך אנו רואים שהמדה מתרחבת מעצמה בבואה בלב יותר מן השכל המולידה כמשל הכועס על חבירו מאיזה טעם שכשמתפשט הכעס בלב מתגדל יותר מכח הטעם שהולידו וכן באהבה כו׳.
and afterward, as it is drawn onward and spreads out, a great river is formed from it, etc. So too we see that the emotive attribute broadens of itself, once it comes into the heart, more than the intellect that gave birth to it. As in the example of one who is angry at his fellow for some reason: when the anger spreads in the heart it grows greater than the force of the reason that gave birth to it. And so too with love, etc.
The spring grows into a great river; likewise an emotion swells once it reaches the heart. Anger at someone for some reason soon becomes far greater than the reason itself, and the same is true of love.


וזש״ש [וזהו שכתוב שם] בלק״ת [בלקוטי תורה (להאריז״ל)] שבהיות המוחין בגוף הם בהתפשטות ומרחב יותר מבהיותן בראש. ועמ״ש בד״ה ששים המה מלכות9 בענין נהרא מכפיה מיברך.10
And this is what is written there in Likkutei Torah [of the Arizal]: that when the mochin are in the body they have more spreading and breadth than when they are in the head. And see what is written in the maamar beginning “There are sixty queens,” on the subject of “A river is blessed from its banks.”
This matches the Arizal’s Likkutei Torah, which says the mochin have more room in the body than in the head. The text also points to the maamar on the verse “There are sixty queens” and its discussion of the saying “A river is blessed from its banks,” which fits the image of the spring that becomes a river.


אמנם עכ״פ [על כל פנים] בעודן בראש הם ג״כ במרחב יותר מכשנמשכין בגרון שאז הן בתכלית הצרות להיות שירדו ממהות שכל ועדיין לא הגיעו למהות מדה רק עומדין להתהפך כו׳. ולפיכך הם בתכלית הצמצום שאינן לא מהות זה ולא מהות זה):
Nevertheless, at any rate, while they are in the head they too are in greater breadth than when they are drawn through the throat, for then they are in utmost narrowness, since they have come down from the nature of intellect and have not yet reached the nature of an emotive attribute, but are only about to be transformed, etc. Therefore they are in utmost contraction, being neither this nature nor that nature.)
Still, even in the head the mochin have more room than in the throat. In the throat they have left intellect and not yet become emotion, so they are at their narrowest, “neither this nor that.”




8והנמשל מזה יובן למעלה. דהנה ענין יסוד אימא שמסתיים בחזה דז״א.1112 פי׳ שאימא הוא בחי׳ בינה שהוא בחי׳ השגת השכל.
And from this the parallel above can be understood. Now, [consider] the Yesod of Imma, which ends at the chest of Z’eir Anpin. That is: Imma is the level of Binah (understanding), which is the level of intellectual comprehension.
Having shown the human model, the text applies it above, to the Sefiros. Imma is Binah, the intellect that grasps and develops an idea, and the Kabbalah says that its Yesod, the channel through which it gives, reaches down to the chest of Z’eir Anpin and ends there.


והז״א הוא בחי׳ המדות דאצי׳. והתהוות המדות הוא מהשכל כנ״ל במשל. וזהו שיסוד אימא מסתיים בחזה
And Z’eir Anpin is the level of the emotive attributes (middos) of Atzilus (Emanation). And the emotive attributes come into being from the intellect, as [explained] above in the analogy. And this is [the meaning of] the Yesod of Imma ending at the chest,
Z’eir Anpin is the emotive attributes of the World of Atzilus, and, as in the human model, they are born from intellect. So the Yesod of Imma ending at the chest describes the point where intellect gives way to emotion.


דהיינו מה שנתהפך שפע השכל להיות בחי׳ מדה (ובמ״א נתבאר ענין עד החזה להיות כי גם המדות אע״פ [אף על פי] שעיקרן הן בחי׳ מדות לבד מ״מ כלולים ג״כ מג׳ בחי׳ חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד].
that is, the flow of intellect being transformed to become an emotive attribute. (Elsewhere the matter of “up to the chest” is explained [thus]: even the emotive attributes, although essentially they are only emotive attributes, are nonetheless also composed of three levels: Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod.
This part says what the ending of Imma’s Yesod at the chest means: there the flow of intellect becomes emotion. The long parenthesis then explains why it is the chest: each emotive attribute is itself made of three tiers, an intellectual tier (Chochmah, Binah and Daas), an emotional tier (Chesed, Gevurah and Tiferes) and an active tier (Netzach, Hod and Yesod).


והוא בחי׳ הטעם והפנימי׳ [והפנימיות / והפנימית] של החסד ועצם החסד ובחי׳ ההשפעה שלו ונק׳ ג׳ בחי׳ אלו ג״כ ג׳ שלישים.13
That is: the level of the reason and the inner dimension of the Chesed, the Chesed itself, and the level of its bestowal. And these three levels are also called “three thirds.”
Taking Chesed (kindness) as the example, it has an inner reason that moves it, the kindness itself, and the act of giving it out. These three tiers are called the attribute’s “three thirds.”


והנה שליש העליון והוא בחי׳ חב״ד [חכמה בינה ודעת] של עצם המדה ולא חב״ד [חכמה בינה ודעת] ממש וזהו ענין עד החזה ובחי׳ עצם החסד זהו שליש האמצעי.
Now the upper third is the level of Chochmah, Binah and Daas of the emotive attribute itself, and not actual Chochmah, Binah and Daas; and this is [the meaning of] “up to the chest.” And the level of the Chesed itself is the middle third,
The upper third is the “intellect within the emotion,” the reason inside the attribute, not real intellect, and it reaches “up to the chest.” The kindness itself is the middle third.


והוא מהחזה עד הטבור. ובחי׳ נה״י [נצח הוד יסוד] של עצם המדה זהו בחי׳ שליש התחתון מהטבור עד הירכים. והוא מקור לנה״י [לנצח הוד יסוד] של כללות הפרצוף שהן הרגלים. והשליש העליון הוא הפונה למעלה לקבל מעילתו.
which is from the chest to the navel. And the level of Netzach, Hod and Yesod of the emotive attribute itself is the lower third, from the navel to the thighs; and it is the source of the Netzach, Hod and Yesod of the configuration (partzuf) as a whole, which are the legs. And the upper third is what faces upward to receive from its cause.
On the body-map of the configuration (partzuf), the middle third runs from the chest to the navel and the lower third from the navel to the thighs; the lower third is the source of the legs, the Netzach, Hod and Yesod of the whole configuration. The upper third faces upward, to receive from its source above.


וזהו שיסוד אימא מסתיים בחזה והיינו שמחב״ד [שמחכמה בינה ודעת] האמתיים שהן המוחין שבראש נמשך להיות מוחין ובחי׳ חב״ד [חכמה בינה ודעת] למדות שבלב שזהו ענין השליש העליון. ומ״מ אנו אומרים שהשכל מתהפך למדה ממש.
And this is [why] the Yesod of Imma ends at the chest: from the true Chochmah, Binah and Daas, which are the mochin in the head, [a flow] is drawn to become mochin and a level of Chochmah, Binah and Daas for the emotive attributes in the heart, which is the upper third. Nevertheless, we say that the intellect is transformed into an actual emotive attribute.
So the Yesod of Imma ending at the chest means that the true intellect of the head sends down a flow that becomes the “intellect” of the emotions, their upper third. Even so, the text insists that the intellect is truly transformed into emotion.


כי בחי׳ שליש העליון דהגוף הוא מהות מדה ממש רק שנק׳ מוחין בערך המדות. אבל לגבי עצם השכל נק׳ זה שמתהפך למהות מדה ממש):
For the upper third of the body is actually of the nature of an emotive attribute; it is only called mochin relative to the emotive attributes. But relative to the intellect itself, this is called being transformed into the actual nature of an emotive attribute.)
The reason is that the upper third of the body is really emotion, called “mochin” only in comparison with the emotions below it. Compared with intellect proper, what happens there is a real transformation into emotion.




9אמנם צ״ל בחי׳ ממוצע לחבר בחי׳ יסוד אימא עם המדות שהוא בחי׳ ז״א והוא בחי׳ הגרון ששם מתחילין המוחין להתהפך להיות חיות למדות וירדו ממהותן הראשון שהיו בחי׳ שכל בחי׳ גדלות המוחין.
However, there must be an intermediary to join the Yesod of Imma with the emotive attributes, which are Z’eir Anpin. And this is the level of the throat, where the mochin begin to be transformed to become life-force (chayus) for the emotive attributes, and they have come down from their first nature, in which they were intellect, the level of the mature state of the mochin (gadlus).
Between the Yesod of Imma, which is intellect, and Z’eir Anpin, which is emotion, a go-between is needed, and that is the throat. There the mochin begin to become the life-force of the emotions, having left their first state as intellect in its full, mature form (gadlus).




10ועתה בגרון נתצמצם בבחי׳ קטנות המוחין בכדי להתהפך למדה ולכך שם הוא בחי׳ מצרים מצר מ״י.
And now, in the throat, it is contracted into the level of the immature state of the mochin (katnus), in order to be transformed into an emotive attribute. And therefore there it is the level of Mitzrayim, meitzar Mi.
To change into emotion, the intellect contracts in the throat into a “small” or immature state (katnus), the opposite of gadlus. That is why the throat is Mitzrayim, meitzar Mi, “the narrowing of Mi.”


בחי׳ מ״י הם נש״ב [נ׳ שערי בינה] הנמשכים במדות כשהם בגרון הם בתכלית המצר והקטנות שהרי הוא בחי׳ מצר וקטנות לגבי המוחין כשהן בראש כנ״ל.
The level of Mi is the fifty gates of Binah, which are drawn into the emotive attributes. When they are in the throat, they are in utmost narrowness and immaturity, for it is a level of narrowness and immaturity relative to the mochin when they are in the head, as said above,
Mi (מ״י) has the numerical value fifty and stands for the fifty gates of Binah, the intellect that flows into the emotions. In the throat this intellect is at its narrowest and smallest, compared with its state in the head.




11וגם לגבי המדות שבלב שכשנעשה מהות מדה הנה אז השכל מגדיל המדה להיות בהתפשטות רב כנ״ל.
and also relative to the emotive attributes in the heart: for when it has become the nature of an emotive attribute, the intellect then enlarges the attribute so that it spreads out greatly, as said above.
The throat is also narrow compared with the heart, where the intellect, having become emotion, makes it expand greatly.


משא״כ בגרון אינו עדיין מהות מדה בהתגלות וגם אינו בגדלות המוחין ע״כ זהו מצר יותר מבחי׳ השכל ומבחי׳ המדות.
In the throat, however, it is not yet the nature of an emotive attribute in revealed form, nor is it in the mature state of the mochin. Therefore this is narrower than the level of intellect and than the level of the emotive attributes.
In the throat the flow is neither revealed emotion nor mature intellect, so it is narrower than both. This completes the reason the throat is called the “strait.”




Section 3 · ¶12–14
Charan, gestation and Pharaoh
12וזהו מה דאיתא בכהאריז״ל [בכתבי האריז״ל] דגרון וחרן הוא ענין14 א׳ כמבואר בלק״ת [בלקוטי תורה (להאריז״ל)] ר״פ ויצא ששניהם בגימטריא אחת.
And this is what is found in the writings of the Arizal, that garon (the throat) and Charan are one matter, as explained in Likkutei Torah [of the Arizal] at the beginning of Parshas Vayetzei: the two have the same numerical value.
The Arizal’s writings link the throat (garon, גרון) with Charan (חרן), the city Yaakov set out for at the beginning of Parshas Vayetzei, because the two words have the same numerical value. The text cites the Likkutei Torah on that parsha, among the Arizal’s writings.


להיות כי בחי׳ הגרון הוא מצר וקטנות ע״כ זהו ענין בחי׳ חרן כי הדינים והגבורות נמשכים מצד קטנות המוחין כנודע ממשל התנוק שאינו יכול כלל לסבול דבר שכנגד רצונו מחמת ששכלו קטן ביותר
Since the level of the throat is narrowness and immaturity, it is therefore the level of Charan. For the judgments and the severities (gevuros) are drawn from the immaturity of the mochin, as is known from the analogy of an infant, who cannot bear at all anything contrary to his will, because his intellect is very small;
The throat, a place of narrowness and immaturity, is where harsh judgments (dinim and gevuros) come from, and Charan, which recalls charon, “wrath,” stands for them. A small child shows this: because his mind is small, he cannot bear anything against his will.


אבל סבא דעתוהי סתים שיוכל לסבול מה שנגד רצונו מחמת שדעתו מתיישבת מבחי׳ מוחין דגדלות כמ״ש בישישים חכמה15 לכן מבחי׳ גרון נמשך בחי׳ חרן:
but an elder, whose mind is self-contained, is able to bear what is contrary to his will, because his mind is settled, from the level of mature mochin, as it is written, “With the aged is wisdom.” Therefore from the level of the throat the level of Charan is drawn.
An elder, whose understanding is settled and mature, can bear what goes against his will, as the verse says, “With the aged is wisdom.” So the narrow, immature throat is the source of “Charan,” severity.




13והנה בחי׳ זו שהוא בחי׳ היות המוחין בגרון הנ״ל הנק׳ מצרים הוא בחי׳ עבור כנזכר בפע״ח [בפרי עץ חיים] בשער הפסח שבחי׳ עבור הוא שז״א הוא כלול תלת גו תלת בבחי׳ עבור בבטן אימא.
Now this level, the mochin being in the throat as described above, which is called Mitzrayim, is the level of ibbur (gestation), as mentioned in Pri Etz Chaim, in the Gate of Pesach: the level of ibbur is that Z’eir Anpin is contained “three within three,” in a state of gestation in the womb of Imma.
Pri Etz Chaim, in its Gate of Pesach, describes a state of Z’eir Anpin called ibbur, gestation in the womb of Imma, contained “three within three”: its three lower attributes are folded within the three above them, like a fetus. The mochin held in the throat, Mitzrayim, are this state of gestation.


שזהו ענין העבור הוא שהגרון מפסיק בנתיים ואין המדות מתגלים בבחי׳ לידה וגילוי ממש בלב. והוא למטה ג״כ בעבודה ענין העבור ג״כ כנ״ל שהוא בבחי׳ מצר הגרון.
For this is what gestation means: the throat interrupts in between, and the emotive attributes are not revealed, in the manner of birth and actual revelation, in the heart. And below, too, in [divine] service, there is likewise the matter of gestation, as said above, which is in the strait of the throat:
In gestation the throat interrupts between mind and heart, so the emotions are not yet “born” and revealed in the heart. The same state exists in a person’s service of G-d.


שהוא כשמשיג היטב גדולתו ית׳ ויש לו אהוי״ר [אהבה ויראה] בהעלם ואינו מוציאן לידי גילוי שיהיו בהתגלות לבו.
that is, when one comprehends His greatness well, blessed be He, and has love and awe in concealment, but does not bring them out into revelation, so that they would be revealed in his heart.
A person may understand G-d’s greatness well and have love and awe within him, yet they stay hidden and never come out as open feeling in his heart.


והוא מחמת שהם בבחינת מעצור הגרון שנשארים שם בבחי׳ עבור והעלם ואינן באים לידי גילוי בלב כו׳:
This is because they are in the blockage of the throat, where they remain in a state of gestation and concealment and do not come to revelation in the heart, etc.
The reason is a blockage in the throat: the feelings stay there in gestation and concealment and do not reach the heart.




14וזהו ג״כ ענין הפסוק ופרעה עמד על היאור.16 דהיינו כשהז״א הוא בבחי׳ עבור שזהו סוד מצרים אז נאמר ופרעה עמד כו׳ כי היאור הוא יסוד דאימא שבו המוחין בבחי׳ עבור והעלם.
And this is also the meaning of the verse “And Pharaoh stood upon the River.” That is, when Z’eir Anpin is in the state of gestation, which is the mystery of Mitzrayim, then it is said, “And Pharaoh stood,” etc. For the River is the Yesod of Imma, in which the mochin are in a state of gestation and concealment,
The verse about Pharaoh standing upon the River now fits: when Z’eir Anpin is in gestation, the mochin are hidden in the “River,” the Yesod of Imma passing through the throat.


והיינו כשהם בבחי׳ מצר הגרון כנ״ל ולשם פרעה שהוא הערף עומד ודורך על היאור הנ״ל ומעכב שלא יהיה הלידה כו׳. ובעבודת ה׳ היינו בחינת רצונות הזרות המעכבים גילוי המדות כו׳:
that is, when they are in the strait of the throat, as said above. And there Pharaoh, who is the nape, stands and treads upon the River mentioned above and holds back the birth, etc. And in the service of G-d, this is the level of the alien desires that hold back the revelation of the emotive attributes, etc.
Pharaoh, the back of the neck, stands and treads on that channel and holds back the birth. In a person this means alien desires that keep love and awe from coming out into the heart.




Section 4 · ¶15–18
Birth, voice and joy
15והנה אחר שנתבאר ענין מצרים שהוא הגרון וגלות מצרים הוא בהיות הז״א בבחי׳ עבור שם.
Now, having explained the matter of Mitzrayim, which is the throat, and that the exile of Egypt is when Z’eir Anpin is there in a state of gestation,
This sums up what has been shown: Mitzrayim is the throat, and the exile of Egypt is the time when Z’eir Anpin is held there in gestation.


מעתה יש לבאר ענין יצ״מ [יציאת מצרים] שהוא בחי׳ לידה דהיינו שהמדות יוצאים לידי גילוי מן ההתבוננות ואז הוא הגדלת המדות.
we can now explain the Exodus from Egypt, which is the level of birth: that is, the emotive attributes come out into revelation from contemplation, and then the emotive attributes grow great.
The Exodus is therefore birth: the emotions come out into the open as a result of contemplation, and then they grow. In a person’s service, this is when meditating on G-d’s greatness finally brings felt love and awe.




16והנה המוציאן מבחי׳ ההעלם שהוא העבור לידי גילוי שהיא הלידה הוא ג״כ הגרון הנ״ל כי הגרון ממנו נמשך הקול. והקול הוא המוציא את המדות מההעלם הנ״ל לידי גילוי.
Now what brings them out from concealment, which is gestation, into revelation, which is birth, is also the throat mentioned above, for from the throat the voice issues. And the voice is what brings the emotive attributes out of the concealment mentioned above into revelation.
The same throat that holds the emotions back also releases them, because the voice comes from it. The voice draws the hidden emotions out into revelation, as the maamar goes on to explain with the voice of reading the Torah.


והנה מבואר לעיל איך כי בחי׳ לידה זו וגילוי זה של המדות הוא ג״כ בחי׳ שמחה כי השמחה היא בחי׳ הגלוי כשהמלך בשמחה הוא מתגלה.
Now it was explained above how this birth and this revelation of the emotive attributes is also the level of joy. For joy is the level of revelation: when the king is joyful, he reveals himself.
The preceding maamar explained that this birth of the emotions is also joy, because joy means revelation. When a king is joyful he shows himself openly.




17וענין שמחה זו היא כמ״ש מה יפית ומה נעמת אהבה בתענוגים ומבואר שם שהיא בחי׳ כנס״י [כנסת ישראל] שנק׳ שמחה שהיא בחי׳ גילוי עלמא דאתגליא.
And this joy is as it is written, “How beautiful you are and how pleasant, love in delights.” And it is explained there that this is the level of Knesses Yisrael (the Congregation of Israel), which is called “joy,” being the level of the revelation of the revealed world (alma de’isgalya).
The joy of the emotions’ “birth” is tied to the verse “How beautiful you are and how pleasant, love in delights.” The text recalls the explanation that this is Knesses Yisrael, the Congregation of Israel, which the Kabbalah identifies with Malchus; it is called “joy” because it is the revealed world, the level where G-dliness comes into the open.


והיא הנקראת ג״כ אהבה בתענוגים. וביאור שרש הענין הוא דמבואר למעלה שהלידה הוא כשיוצא ז״א מבטן אימא לידי גלוי.
And it is also what is called “love in delights.” And the explanation of the root of the matter is this: it was explained above that birth is when Z’eir Anpin comes out from the womb of Imma into revelation.
Knesses Yisrael is also called “love in delights.” To explain the root of this, the text returns to the idea of birth: Z’eir Anpin, the emotions, comes out of the womb of Imma into the open.


והנה אז מתחיל בנין פרצוף המל׳ שהיא בחי׳ הנוקבא כי היא מתחלת מאחורי ז״א (כנזכר בע״ח [בעץ חיים] שיש נקב כנגד החזה דז״א מאחוריו שדרך שם יוצאת המל׳.
Now, then the building of the configuration (partzuf) of Malchus begins, which is the level of the Nukva, for she begins from behind Z’eir Anpin. (As mentioned in Etz Chaim: there is an opening opposite the chest of Z’eir Anpin, at his back, through which Malchus comes out.
Once Z’eir Anpin is born, the configuration of Malchus, the Nukva or feminine counterpart, begins to be built. According to the Etz Chaim she begins from behind Z’eir Anpin, coming out through an opening in its back opposite the chest.


וזהו ענין דודי שלח ידו מן החור)1718 והיינו שמאחורי ז״א שהוא בחי׳ החיצוניות מתחיל בנין פרצוף הנוק׳ [הנוקבא].
And this is the meaning of “My beloved put forth his hand through the opening.”) That is, from behind Z’eir Anpin, which is the level of the outer dimension (chitzoniyus), the building of the configuration of the Nukva begins.
The verse “My beloved put forth his hand through the opening” is read as an allusion to that opening. Beginning “from behind” means that the Nukva is first built from Z’eir Anpin’s outer dimension.


וזהו דשמחה שהיא כנס״י [כנסת ישראל] עלמא דאתגלייא היא מתהווה לאחר לידת ז״א שאז אח״כ בהתגלות יסוד אימא בחזה דז״א שזהו לידת המדות הנק׳ ז״א אז מתחיל התהוות פרצוף הנוק׳ [הנוקבא].
And this is why joy, which is Knesses Yisrael, the revealed world, comes into being after the birth of Z’eir Anpin: for then, afterward, when the Yesod of Imma is revealed at the chest of Z’eir Anpin, which is the birth of the emotive attributes called Z’eir Anpin, the coming into being of the configuration of the Nukva begins.
This explains why joy, Knesses Yisrael, the revealed world, comes after the birth of Z’eir Anpin. Only when the Yesod of Imma is revealed at the chest, which is the birth of the emotions, does the Nukva begin to come into being.


אך תוכן הענין שיש ב׳ בחינות בהמל׳ בחי׳ חיצוניות ופנימיות כנז׳ [כנזכר] (בזוהר הרקיע) ר״פ בראשית על מאמר כשושנה19 כו׳
But the substance of the matter is that there are two levels in Malchus, the level of the outer dimension and the inner dimension, as mentioned (in Zohar HaRakia) at the beginning of Parshas Bereishis, on the statement “As a lily,” etc.,
The deeper point is that Malchus has an outer and an inner dimension. The text cites Zohar HaRakia, a Kabbalistic commentary on the Zohar, at the beginning of Bereishis, on the Zohar’s opening words about “a lily among the thorns.”


כן רעיתי שבחי׳ חיצוניות המל׳ דהיינו מה שיורדת לבי״ע להחיותן זהו ענין שושנה בין החוחים.20 ובחי׳ פנימית המל׳ שאינה יורדת כלל הוא בחי׳ רעיתי.
“…so is my love”: the outer dimension of Malchus, namely what descends into [the worlds of] Beriah, Yetzirah and Asiyah to give them life, is the “lily among the thorns”; and the inner dimension of Malchus, which does not descend at all, is the level of “my love.”
The outer dimension of Malchus goes down into the worlds of Beriah, Yetzirah and Asiyah to give them life, so it is “a lily among the thorns,” living among the lower worlds. Her inner dimension never goes down at all, and that is “my love.”


והנה ענין הנז׳ [הנזכר] בע״ח [בעץ חיים] דהתהוות המל׳ הוא מהנקב באחורי ז״א זה קאי על חיצוניות המל׳ שהוא בחינת חיצוניות הדבור שהתהוות בחי׳ זו הוא מהנקב מאחוריו ששרש בנינה הוא מאחורי ז״א.
Now what is mentioned in Etz Chaim, that Malchus comes into being from the opening at the back of Z’eir Anpin, refers to the outer dimension of Malchus, which is the level of the outer dimension of speech. This level comes into being from the opening at his back, for the root of her building is from the back of Z’eir Anpin.
So the Etz Chaim’s statement that Malchus comes from the opening at the back of Z’eir Anpin refers only to her outer dimension, the outer side of speech. Malchus is the Sefirah of speech, through which G-d’s word creates and rules the worlds.


אבל הפנימית שלה שהוא פנימיות הדבור שרש בנינה הוא מפנימיות ז״א (ועמ״ש בזה ע״פ ששים המה מלכות21 כו׳ אחת היא יונתי22 כו׳). ובחי׳ זו ר״ל [רוצה לומר] הפנימית שלה נק׳ כלת משה.
But her inner dimension, which is the inner dimension (pnimiyus) of speech, has the root of its building in the inner dimension of Z’eir Anpin. (And see what is written on this on [the verse] “There are sixty queens,” etc., “My dove is one,” etc.) And this level, that is, her inner dimension, is called “the bride of Moshe,”
Her inner dimension, the inner side of speech, is built from the inner dimension of Z’eir Anpin. The text refers to its explanation on the verses “There are sixty queens” and “My dove is one,” and calls this inner dimension “the bride of Moshe.”


שמשה הוא בעלא דמטרוניתא והיא הנקראת ג״כ כנס״י [כנסת ישראל] שמפנימיות דז״א הוא מקור של כללות נשמות ישראל ועליו נאמר מה יפית ומה נעמת אהבה בתענוגים23 וזהו ג״כ ענין בחי׳ שמחה:
for Moshe is “the husband of the Queen (Matronita),” and she is also called Knesses Yisrael, for the inner dimension of Z’eir Anpin is the source of all the souls of Israel together; and of it is said, “How beautiful you are and how pleasant, love in delights.” And this is also the level of joy.
Moshe is called “the husband of the Queen,” the one joined to the inner Malchus. She is Knesses Yisrael because the inner dimension of Z’eir Anpin is the source of all Jewish souls together, and she is the “love in delights” of the verse, which is also the level of joy.




18והנה נתבאר לעיל שהמוציאן מן ההעלם שהוא בחי׳ עבור לידי גילוי שהיא הלידה הוא ג״כ הגרון והיינו ע״י הקול שבו.
Now it was explained above that what brings them out from concealment, which is the level of gestation, into revelation, which is birth, is also the throat, that is, through the voice in it.
The text returns to the throat’s second role: through the voice that comes from it, it brings the emotions out of gestation into birth.


וזהו מה שנת״ל [שנתבאר לעיל] הקול קול יעקב24 דהיינו קורא בתורה שע״י הקריא׳ בתושב״כ [בתורה שבכתב] שנק׳ מקרא מוציאן מן ההעלם לגילוי שיהיה בחינת לידה שלכך נק׳ מקרא
And this is what was explained above on “The voice is the voice of Yaakov”: that is, one who reads in the Torah. For through reading the Written Torah, which is called Mikra, one brings them out of concealment into revelation, so that there is the level of birth. This is why it is called Mikra,
The preceding maamar read “The voice is the voice of Yaakov” as a person reading in the Torah. Reading the Written Torah aloud, which is called Mikra, brings the emotions out of hiding into revelation.


שהוא ע״ש [על שם] הקריאה שקורא בקול להוציאן מן ההעלם שהוא בחי׳ עבור לידי גילוי שהיא הלידה כנ״ל.
for it is named after the reading (keriah): one reads aloud, to bring them out of concealment, which is the level of gestation, into revelation, which is birth, as said above.
The name Mikra comes from keriah, “reading” or “calling out”: one reads aloud and so “calls out” the emotions from concealment, from gestation into birth.




Section 5 · ¶19–25
The Written Torah: wisdom in hints
19ודוקא ע״י מקרא שהוא תושב״כ [תורה שבכתב] להיות כי ההפרש בין תושב״כ [תורה שבכתב] לתושבע״פ [לתורה שבעל פה] שתושב״כ [שתורה שבכתב] הוא בחי׳ מוחין דאבא ותושבע״פ [ותורה שבעל פה] הוא בחינת מוחין דאימא ולכן בתושב״כ [בתורה שבכתב] הקפידא על האותיות דוקא שהם מנויים וספורים ושיהיו עשויין כדינן.
And it is specifically through Mikra, which is the Written Torah, because the difference between the Written Torah and the Oral Torah is that the Written Torah is the level of the mochin of Abba, and the Oral Torah is the level of the mochin of Imma. Therefore in the Written Torah there is strictness about the letters specifically: they are numbered and counted, and they must be made according to their law.
Why the Written Torah in particular? Because it comes from the mochin of Abba, Chochmah, while the Oral Torah comes from the mochin of Imma, Binah. That is why the Written Torah is exacting about its letters: they are counted, and a Torah scroll must be written precisely according to halachah.




20והיינו שהאותיות שבתושב״כ [שבתורה שבכתב] הם הם רק רמזים על החכ׳ [החכמה] שאע״פ [שאף על פי] שמבין ומשיג בה בתבונתו יותר ממה שכתוב להדיא אינו רשאי להוסיף אותיות לפי השגתו בה יותר.
That is: the letters of the Written Torah are, in themselves, only hints at the wisdom. So even though one understands and grasps in it, with his understanding, more than what is written explicitly, he is not permitted to add letters according to his greater grasp of it.
The letters of the Written Torah are only hints at a wisdom beyond them. So even someone who understands more than what is written may not add a single letter to express it.


והטעם הוא מפני שתושב״כ [שתורה שבכתב] הוא מבחי׳ מוחין דאבא שהוא בחי׳ חכמה ולחכימא ברמיזא25 שצירופי האותיות שלה הם רומזים על איכות המשכת החכמה כמו אל״ף הוא יו״ד בראשו ויו״ד בסופו וקו באמצעיתו.
The reason is that the Written Torah is from the level of the mochin of Abba, which is the level of Chochmah (wisdom), and “for the wise, a hint”: the combinations of its letters hint at the manner in which Chochmah is drawn down. For example, alef is a yud at its head, a yud at its end, and a line in its middle.
Chochmah is a flash too deep for words, so it can only be hinted at: “for the wise, a hint.” Even the shapes of the letters hint at how Chochmah is drawn down; the alef, for example, is drawn as an upper yud, a lower yud and a line between them.




21והיינו בחי׳ רמז על ח״ע [חכמה עילאה] וח״ת [וחכמה תתאה] שהם יו״ד דהוי״ה ויו״ד דאדני. ולפעמי׳ [ולפעמים] היו״ד שלמטה עושים במקומה דלי״ת26 להיות
This is a hint at the higher Chochmah and the lower Chochmah, which are the yud of Havayah and the yud of Ado-nai. And sometimes, in place of the lower yud, a dalet is made, because
The two yuds of the alef stand for the higher and the lower Chochmah, the yud of the Name Havayah and the yud of the Name Ado-nai. Sometimes the lower yud is written as a dalet.


כי המל׳ שהיא ח״ת [חכמה תתאה] נק׳ דל. והקו ההולך באלכסון כדמות ו׳ הוא בחי׳ ת״ת [תפארת] המחבר חכמה ומלכות.
Malchus, which is the lower Chochmah, is called dal, “poor.” And the line that runs diagonally, in the form of a vav, is the level of Tiferes, which joins Chochmah and Malchus.
The dalet is used because Malchus, the lower Chochmah, is called dal, “poor,” having nothing of its own but what it receives. The diagonal vav between them is Tiferes, which joins Chochmah above with Malchus below.




22וכן בי״ת הוא ג׳ קוין מעלה ומטה וקו הימין והוא ג״כ רומז על איכות ההמשכה.27
Likewise, beis is three lines, above, below, and the right-hand line; and it too hints at the manner of the drawing down.
The beis, too, is made of three lines, a top line, a bottom line and a right-hand line, and its shape hints at how the flow is drawn down.


וכן גימ״ל28 הוא קו א׳ שהוא וי״ו עם נקודה שהוא י׳ תחתיו וזה מורה על בחי׳ היסוד29 ולכך נק׳ גימ״ל
And likewise, gimmel is one line, which is a vav, with a point, which is a yud, beneath it. This indicates the level of Yesod, and therefore it is called gimmel,
The gimmel is a vav, a line, with a yud, a point, at its foot. This shape points to Yesod, the channel that passes the flow onward, and so the letter is called gimmel.


שהוא גומל דלים.30 פי׳ שגומל חסד ושפע למלכות הנק׳ דל כמ״ש אשרי משכיל אל דל31 כו׳.
for it is gomel dalim, “bestowing on the poor.” That is, it bestows kindness and abundance on Malchus, which is called dal, “poor,” as it is written, “Fortunate is he who considers the poor,” etc.
Gimmel suggests gomel dalim, “bestowing on the poor”: Yesod bestows kindness and abundance on Malchus, which is called dal, “poor.” The verse “Fortunate is he who considers the poor” is cited for this name of Malchus.




23וענין הוי״ו יו״ד הרי זה דוגמת אות וי״ו אלא שתמונ׳ אות וי״ו הוא יו״ד וי״ו להורות על פנימית הטפה דהיא יו״ד בראשית השפע כו׳ ונמשכה בשפע הוי״ו אח״כ כידוע.
Now the vav and yud [of the gimmel] are like the letter vav, except that the form of the letter vav is a yud [and then] a vav, to indicate the inner core of the drop, which is the yud at the beginning of the flow, etc., and it is afterward drawn out in the flow of the vav, as is known.
The vav-and-yud of the gimmel resemble the letter vav, but in reverse order. The vav is written with a small yud at its head and a line beneath, showing that the flow begins as a concentrated “drop,” the yud, and then extends downward as the line.


משא״כ גימ״ל הוא בהפוך הוי״ו למעלה והיו״ד למטה להורות על סיום השפע במל׳ אחרי המשך האור והשפע מן המשפיע כו׳.32
Gimmel, however, is the reverse, the vav above and the yud below, to indicate the conclusion of the flow in Malchus after the light and the flow have been drawn from the giver, etc.
In the gimmel the order is reversed, the line above and the point below, showing the flow ending in Malchus after it has been drawn from the giver. The Kehot note adds a line from the manuscript: the yud of the vav is the light of the higher Chochmah shining in the emotive attributes, and the yud of the gimmel is Malchus, the lower Chochmah, receiving from them.


וכן כל האותיות והתגין שעליהם הם הכל רמזים על איכות ההמשכה כו׳. והחכמה שבהמשכת אורות אלו זו היא חכמה שבתושב״כ [שבתורה שבכתב] ואין התגלותה בהתושב״כ [בהתורה שבכתב] רק ע״ד רמז ולא באה בגילוי ההשגה וההבנה ממש בהאותיות דתושב״כ [דתורה שבכתב]
And likewise all the letters, and the crowns (tagin) on them, are all hints at the manner of the drawing down, etc. And the wisdom in the drawing down of these lights is the wisdom in the Written Torah. Its revelation in the Written Torah is only by way of hint; it does not come as actual revealed comprehension and understanding in the letters of the Written Torah.
All the letters, and the small crowns (tagin) on some of them, are hints of this kind. The Written Torah holds its wisdom only as hints; it is not set out in its letters as explained understanding.


(כי הנה בספורי מעשיות שבתורה כמו מעשה דלבן ומעשה בלק הפשט הנגלה בהכתוב המובן בגלוי מתוך האותיות עם היותו תורה שלימה מ״מ נק׳ לבושא דאורייתא33 בזהר )(ח״ג [חלק ג׳] דקנ״ב).
(For in the narratives of the Torah, such as the story of Lavan and the story of Balak, the plain meaning revealed in the verse, understood openly from the letters, although it is a complete Torah, is nevertheless called “the garment of the Torah” in the Zohar) (Part III, folio 152).
Even the stories of the Torah, like those of Lavan and Balak, whose plain meaning is clear from the words and is fully Torah, are called by the Zohar only “the garment of the Torah.”


אבל גופי תורה הם המתלבשים בהלבושים ואינן מתגלים בהאותיות להדיא אלא ע״ד לחכימא ברמיזא. ועל זה אמר דוד גל עיני ואביטה34 כו׳ שיבין מתוך הרמזים את החכמה. ויש בבחי׳ התורה ג״כ נשמתאלנשמתא.
But the bodies of the Torah (gufei Torah) are what is clothed in the garments, and they are not revealed explicitly in the letters, only in the manner of “for the wise, a hint.” And about this David said, “Open my eyes, that I may behold,” etc.: that he may understand the wisdom from within the hints. And in the Torah there is also the level of “the soul of the soul.”
Beneath the garment is the Torah’s “body,” and deeper still its soul and “the soul of the soul”; these are only hinted at in the letters. David’s prayer “Open my eyes, that I may behold” asks to see the wisdom within the hints.




24ועמ״ש הרמ״ז [הרב משה זכות] שם עד״מ פסוק ואלה המלכים35 ודאי מעשה שהיה כך היה אבל בה נגנזו סודות עולם התהו לכן בקצתן נאמר שם עירו וקצתם לא. ובאחרון נזכר שם אשתו.
And see what the Ramaz (Rabbi Moshe Zacuto) writes there, for example on the verse “And these are the kings”: certainly it was an actual event, and it happened just so, but within it are hidden the mysteries of the World of Tohu. Therefore of some of them the name of his city is stated, and of some not; and of the last, the name of his wife is mentioned.
Rabbi Moshe Zacuto (the Ramaz), a commentator on the Zohar, gives an example: the list of the kings of Edom that begins “And these are the kings.” The events really happened, but the passage also hides the mysteries of the World of Tohu (Chaos), the primordial world whose lights were too intense for their vessels. That is why the details differ from king to king: some have a city named, some do not, and only the last has his wife named.


ועוד כמה שינויים שלענין הספור לא מעלים ולא מורידים וכפי הסוד רומזים ענינים נפלאים כמ״ש בכהאריז״ל [בכתבי האריז״ל] בע״ח [בעץ חיים] ואוצ״ח [ואוצרות חיים].
And there are several more differences which, for the story, neither add nor detract, but according to the mystical meaning they hint at wondrous matters, as written in the writings of the Arizal, in Etz Chaim and Otzros Chaim.
Such variations make no difference to the story itself, but in the mystical reading they hint at wondrous matters. The Arizal’s Etz Chaim and Otzros Chaim explain them as the mysteries of Tohu.


נמצא האותיות והפסוקים דתושב״כ [דתורה שבכתב] הם הכל בחי׳ רמיזות על החכמה ולא בחי׳ גילוי שכל באותיות ע״ד שהוא בתושבע״פ [בתורה שבעל פה] כדלקמן.
It follows that the letters and verses of the Written Torah are all hints at the wisdom, and not a revelation of intellect in the letters, in the way it is in the Oral Torah, as [explained] below.
The conclusion: everything in the Written Torah, letters and verses alike, is a hint at the wisdom within it. It is not, as in the Oral Torah, intellect laid out openly in words, as the maamar will explain below.


שהרי גילוי השכל שבתושב״כ [שבתורה שבכתב] זהו נק׳ לבושא דאורייתא כנ״ל והלבוש מתגלה אבל אפי׳ [אפילו] גופי תורה
For the revelation of intellect in the Written Torah is what is called “the garment of the Torah,” as said above, and the garment is revealed. But even the bodies of the Torah,
What the Written Torah reveals openly, its plain meaning, is only “the garment of the Torah,” as the Zohar called it. The garment is the part that shows.


שהם פרטי הדינים וכ״ש [וכל שכן] הסודות הנק׳ נשמתא דאורייתא ורזא דרזין שהם נשמה לנשמה אינן מתגלים כלל באותיות דתושב״כ [דתורה שבכתב] רק ע״ד לחכימא ברמיזא.
which are the details of the laws, and all the more so the mysteries, which are called “the soul of the Torah” and “the mystery of mysteries,” which are the soul of the soul, are not revealed at all in the letters of the Written Torah, only in the manner of “for the wise, a hint.”
The Torah’s “body,” the details of its laws, and still more its “soul” and “soul of the soul,” its mysteries, do not appear in the written letters at all; they are there only as hints for the wise. The details of the laws are spelled out only in the Oral Torah, as the maamar goes on to explain.




25והיינו לפי שתושב״כ [שתורה שבכתב] נמשכה מח״ע [מחכמה עילאה] שהיא למעלה מבחי׳ גילוי בהאותיות ממש שגילוי השכל באותיות זהו מבחי׳ בינה כדלקמן.
This is because the Written Torah is drawn from the higher Chochmah, which is above the level of actual revelation in the letters; for the revelation of intellect in letters is from the level of Binah, as [explained] below.
The reason is that the Written Torah comes from the higher Chochmah, which is above being revealed in letters. Spelling an idea out in words belongs to Binah, as the text will explain.


אבל מהחכמה א״א להיות הגילוי רק בבחינת רמיזא וזהו לחכימא ברמיזא. ולכן אין רשאי להוסיף אף אות א׳ לפי תבונתו והשגתו יותר כו׳
But from Chochmah the revelation can only be by way of a hint, and this is “for the wise, a hint.” Therefore one is not permitted to add even one letter according to his greater understanding and comprehension, etc.,
Chochmah can only be conveyed by hints, “for the wise, a hint.” So no one may add even a single letter to the Written Torah because he understands more.


מאחר שאין החכמה באה לידי גילוי ממש בהאותיות א״כ אין שייך להוסיף אותיות מחמת רבוי ההשגה כו׳ ויפסול עי״ז את התורה. שהרמז צ״ל דוקא כמו שהוא בתושב״כ [בתורה שבכתב] שקבל משה מפי הגבורה.36
since the wisdom does not come to actual revelation in the letters; so adding letters because of greater comprehension, etc., has no place, and by this one would invalidate the Torah. For the hint must be exactly as it is in the Written Torah that Moshe received from the mouth of the Almighty.
Since the wisdom is not actually expressed in the letters, more understanding cannot justify more letters, and adding one would make the Torah scroll invalid. The hint must stay exactly as Moshe received it “from the mouth of the Almighty,” literally “of Gevurah,” Might.




Section 6 · ¶26–34
The Oral Torah: a good and broad land
26ויצא לנו מזה שתושב״כ [שתורה שבכתב] נמשכה מבחי׳ ח״ע [חכמה עילאה] הוא בחי׳ מוחין דאבא ולכן נקראת מוסר אביך.3738 ותושבע״פ [ותורה שבעל פה] נק׳ תורת אמך.
From this it emerges for us that the Written Torah is drawn from the level of the higher Chochmah, which is the level of the mochin of Abba, and therefore it is called “the instruction of your father.” And the Oral Torah is called “the teaching of your mother.”
The Written Torah, from the higher Chochmah, is the mochin of Abba, the “father,” and so is called “the instruction of your father” in the verse in Proverbs. The Oral Torah is “the teaching of your mother,” from Imma.


ולכן דוקא ע״י מקרא שהוא תושב״כ [תורה שבכתב] בחי׳ מוחין דאבא מוציא מההעלם לגילוי שזהו ענין הקל קול יעקב39 שבגרון קול הקריאה דתושב״כ [דתורה שבכתב] מוציא מן ההעלם לידי גילוי.
Therefore it is specifically through Mikra, which is the Written Torah, the level of the mochin of Abba, that [the emotive attributes] are brought out of concealment into revelation. This is the meaning of “The voice is the voice of Yaakov”: in the throat, the voice of reading the Written Torah brings [them] out of concealment into revelation.
This is why reading aloud from the Written Torah in particular, the mochin of Abba, draws the hidden emotions out into revelation. “The voice is the voice of Yaakov” is the voice of that reading, coming from the throat.


אבל תושבע״פ [תורה שבעל פה] הוא בחי׳ מוחין דאימא שהוא בינה (ע׳ [עיין] ע״פ גן נעול4041 ענין בינה יתירה ניתנה באשה)42 היא מקור לצירופי האותיות (שהם פתוחי חותם)
But the Oral Torah is the level of the mochin of Imma, which is Binah (see on [the verse] “A locked garden,” on the matter of “additional understanding (binah yeseirah) was given to woman”); it is the source of the combinations of letters (which are “the engravings of a signet”),
The Oral Torah is the mochin of Imma, Binah, and Binah is the source of letter combinations, that is, words that spell an idea out; the text calls them “the engravings of a signet,” the Torah’s phrase for the names engraved on the High Priest’s stones. The first parenthesis points to the discussion of “A locked garden” and to the Sages’ saying that woman was given additional binah, understanding.


כמו למשל בנפש האדם שהתהוות צירופי האותיות הוא מן השגתו והבנתו שלפי ההבנה כמו״כ [כמו כן] ממש מתרבים צירופי האותיות שכשהשגתו והבנתו היא רחבה אזי גם צירופי האותיות הן מרובים.
as, for example, in the human soul: the combinations of letters come into being from one’s comprehension and understanding, for exactly according to the understanding, so do the combinations of letters multiply. When his comprehension and understanding are broad, the combinations of letters are also many,
In a person, words come from understanding: the more broadly one grasps an idea, the more words one has to express it.


ואם הבנתו קצרה אזי האותיות מועטים. שהאותיות הן כלים לאור ההשגה וההבנה. שההשגה וההבנה מתגלה בהאותיות לכך לפי ערך רבוי האור כך הוא רבוי הכלים.
and if his understanding is short, the letters are few. For the letters are vessels for the light of comprehension and understanding: comprehension and understanding are revealed in the letters, and therefore as is the abundance of the light, so is the abundance of the vessels.
A narrow grasp yields few words. Letters are vessels for the light of understanding, so the greater the light, the more vessels it needs.


(משא״כ בחי׳ חכמה שלמעלה מההשגה אינה מתגלית ממש תוך האותיות רק ע״ד לחכימא ברמיזא הילכך אין האותיות מתרבים כו׳ כנ״ל)
(Not so the level of Chochmah, which is above comprehension: it is not actually revealed within the letters, only in the manner of “for the wise, a hint,” and therefore the letters do not multiply, etc., as said above.)
Chochmah is different: it is above comprehension and is not really contained in letters, only hinted at, so its letters do not multiply.


וכמו״כ [וכמו כן] למעלה שתושבע״פ [שתורה שבעל פה] נק׳ מוסר אמך להיותה מבחי׳ מוחין דאימא דכמו שמטפת האב נעשה בבטן האם ולד ברמ״ח איברים כו׳.
So too above: the Oral Torah is called “the instruction of your mother,” since it is from the level of the mochin of Imma. For just as from the father’s drop a child with two hundred forty-eight limbs is formed in the mother’s womb, etc.,
So too above, the Oral Torah comes from Imma. Just as a single drop from the father grows in the mother’s womb into a child with all his limbs, a brief hint in the Written Torah grows in the Oral Torah into full detail.


כך מפסוק א׳ בסכת תשבו43 נעשה בתושבע״פ [בתורה שבעל פה] מסכת סוכה. ופירש״י [ופירש רש״י] ותוספות ופוסקים. והיינו להיותה בחי׳ אימא שהיא ההשגה. ולכן היא הנקראת ארץ טובה ורחבה:4445
so from one verse, “You shall dwell in sukkos,” there is made in the Oral Torah the tractate of Sukkah, and Rashi’s commentary, and Tosafos, and the codifiers. That is because it is the level of Imma, which is comprehension. And therefore it is what is called “a good and broad land.”
One verse, “You shall dwell in sukkos,” becomes an entire tractate, Sukkah, with Rashi, Tosafos and the codifiers. This expansiveness of Imma, comprehension, is why the Oral Torah is “a good and broad land.”




27וזהו שנקראת ג״כ ארץ הצבי46 שדומה לצבי שאין עורו מחזיק את בשרו שכשנלקח הבשר ממנו מתכווץ העור. אבל כל זמן שהבשר בו אזי כל זמן שהבשר הולך וגדל כמו״כ [כמו כן] מתגדל עורו.
And this is why it is also called “the land of the deer (tzvi)”: it is like a deer, whose skin does not hold its flesh, for when the flesh is taken from it, the skin shrinks. But as long as the flesh is in it, then all the while the flesh keeps growing, its skin grows likewise.
The Land of Israel is also called “the land of the deer (tzvi),” and the Sages say that a deer’s skin does not hold its flesh. The text explains: when the flesh is removed, the skin shrinks, and while the flesh is there and growing, the skin grows with it.


והוא המשל לתורה שבעל פה שהיא מוחין דאימא בחי׳ מוח ההבנה המתלבש בהאותיות בבחי׳ אור וכלי בגילוי הילכך כל מה שמתרבה ההשגה ממילא מתרבים האותיות.
And this is the analogy for the Oral Torah, which is the mochin of Imma, the level of the faculty of understanding, which is clothed in the letters as light and vessel, in a revealed way. Therefore, the more comprehension increases, the more the letters increase of themselves.
So it is with the Oral Torah: understanding is clothed in its words as light in a vessel. The more the understanding grows, the more the words grow with it, like the deer’s skin with its flesh.


וכמו שאנו רואים שבמשנה האותיות מועטים לפי ששם עדיין ההבנה בקצרה. אבל בתלמוד שנתוסף ההבנה וההשגה בהרחבה גדולה
As we see that in the Mishnah the letters are few, because there the understanding is still brief; but in the Talmud, where understanding and comprehension were increased with great breadth
The Mishnah is brief because its understanding is still compact, while the Talmud, where understanding is greatly expanded, needs far more words.


(כי תלמוד בבריאה47 ששם מתלבשים חב״ד [חכמה בינה ודעת] דאצי׳ ומשנה ביצי׳ [ביצירה] כו׳) לכך נתרבו שם צירופי האותיות מאד.
(for Talmud is in [the World of] Beriah, where the Chochmah, Binah and Daas of Atzilus are clothed, and Mishnah is in Yetzirah, etc.), therefore the combinations of letters there multiplied greatly.
The parenthesis adds a Kabbalistic reason: the Talmud corresponds to the World of Beriah, where the intellect of Atzilus is clothed, and the Mishnah to the lower World of Yetzirah. That is why the Talmud’s words multiplied so greatly.


וזהו שנק׳ ארץ טובה ורחבה48 שמתרחבת עד אין קץ שכל מה שתלמיד ותיק עתיד לחדש בכלל תושבע״פ [תורה שבעל פה] יחשב ואזי מתרחבים האותיות כו׳.
And this is why it is called “a good and broad land”: it broadens without end, for whatever a seasoned student will in the future originate is counted as part of the Oral Torah, and then the letters broaden, etc.
The Oral Torah broadens without end, for whatever a seasoned student will discover in the future is counted as part of it, as the Sages say that even this was already given to Moshe at Sinai, and with each new insight come more words. That is why it is “a good and broad land.”


ולכן אין בתושבע״פ [בתורה שבעל פה] הקפידא על האותיות כמו בתושב״כ [בתורה שבכתב]. שהמשנה מדברת בלשון זה וברייתא בלשון אחר.
Therefore in the Oral Torah there is no strictness about the letters as in the Written Torah: the Mishnah speaks in this wording and a Baraisa in other wording,
Therefore the Oral Torah is not strict about its exact words as the Written Torah is: the Mishnah teaches a law in one wording and a Baraisa (a teaching outside the Mishnah) in another.


וכן גמרא בלשון אחר והוא מטעם הנ״ל שעיקר התושבע״פ [התורה שבעל פה] היא ההבנה וההשגה והאותיות הם מתרבים ומשתנים לפי ההשגה כו׳.
and likewise the Gemara in other wording. This is for the reason stated above: the essence of the Oral Torah is understanding and comprehension, and the letters multiply and change according to the comprehension, etc.
The Gemara uses yet another wording. The essence of the Oral Torah is the understanding, and its words grow and change to fit it.


(וכ״ז [וכל זה] להיות בתושבע״פ [בתורה שבעל פה] ההשגה בגילוי באותיות והיינו מבחי׳ מוחין דאימא. משא״כ תושב״כ [תורה שבכתב] שהיא מבחי׳ מוחין דאבא שאין מתגלים בהאותיות רק שהאותיות הן רמיזות ע״כ הרמיזות הם דוקא כך וכך ולא ישתנו מחמת רבוי הבנתו וכנ״ל).
(All this is because in the Oral Torah the comprehension is revealed in the letters, that is, from the level of the mochin of Imma. Not so the Written Torah, which is from the level of the mochin of Abba, which are not revealed in the letters; rather the letters are hints, and therefore the hints are specifically thus and so and do not change because of one’s greater understanding, as said above.)
The parenthesis restates the contrast: in the Oral Torah, from Imma, understanding is openly expressed in the words, so the words can vary. In the Written Torah, from Abba, the letters are hints, and hints must stay exactly as they are.


(וזהו שבינה נק׳ ג״כ רחובות הנהר ועמ״ש בפ׳ לך לך49 גבי ה׳ דאברהם שכדי להיות ההרחבה וההתפשטות שרשו ממקום עליון יותר מהחכמה דהיינו מבחי׳ קוצו של יו״ד שהוא בחי׳ כתר שלמעלה מהחכמה.
(And this is why Binah is also called “the broad places of the river.” And see what is written in Parshas Lech Lecha concerning the hei of Avraham: that in order for there to be broadening and spreading out, its root is from a place higher than Chochmah, that is, from the level of the tip (kotz) of the yud, which is the level of Keser, which is above Chochmah.
Binah is called “the broad places of the river” (Rechovos HaNahar, a place named in the list of the kings of Edom). The text refers to its explanation in Parshas Lech Lecha of the hei added to Avraham’s name: breadth and spreading out are rooted higher than Chochmah, in Keser, the “tip” (kotz) of the letter yud.


ועד״ז יובן ג״כ בתושבע״פ [בתורה שבעל פה] שהוא בחי׳ הבינה להבין הענין בהרחבה שרשה גבוה מתושב״כ [מתורה שבכתב] שהיא בחי׳ חכמה):
In the same way it can also be understood regarding the Oral Torah, which is the level of Binah, understanding a matter at length: its root is higher than the Written Torah, which is the level of Chochmah.)
By the same logic, the Oral Torah, which is Binah and explains matters at length, has a root higher than the Written Torah, which is Chochmah. This foreshadows the claim, developed below, that the Oral Torah is in some ways greater.




28והנה כמו שבבינה שהיא נק׳ תושבע״פ [תורה שבעל פה] נק׳ ארץ טובה ורחבה50 מצד התרחבות צירופי האותיות. כמו״כ [כמו כן] הוא ממש מבחי׳ מלכות נוק׳ [נוקבא] דזעיר אנפין
Now, just as Binah, which is called the Oral Torah, is called “a good and broad land” because of the broadening of the combinations of letters, so it is exactly with the level of Malchus, the Nukva of Z’eir Anpin,
Binah is called “a good and broad land” because its letter combinations broaden. The same name belongs just as truly to Malchus, the Nukva (feminine counterpart) of Z’eir Anpin.


שהיא נקראת גם כן ארץ טובה ורחבה שהיא היא עיקר בחי׳ תורה שבעל פה כמאמר התיקוני זהר51 הידוע מלכות פה52 תושבע״פ [תורה שבעל פה] קרינן לה.
which is also called “a good and broad land,” for she is the very essence of the Oral Torah, as in the well-known statement of the Tikkunei Zohar, “Malchus is the mouth; we call her the Oral Torah.”
Malchus is the very essence of the Oral Torah, as in the well-known passage of the Tikkunei Zohar (“Elijah opened”): “Malchus is the mouth; we call her the Oral Torah.” Speech is Malchus, and the Oral Torah is Torah transmitted by mouth.


כי תושב״כ [תורה שבכתב] ותושבע״פ [ותורה שבעל פה] ע״ז נאמר חכמות בחוץ תרונה ב׳ חכמות53 חכמה עילאה היא בחי׳ תושב״כ [תורה שבכתב] וח״ת [וחכמה תתאה] היא בחי׳ תושבע״פ [תורה שבעל פה] והיא הנק׳ ארץ טובה ורחבה.
For of the Written Torah and the Oral Torah it is said, “Wisdoms sing aloud in the street”: two wisdoms. The higher Chochmah is the level of the Written Torah, and the lower Chochmah is the level of the Oral Torah, and she is what is called “a good and broad land.”
The verse “Wisdoms sing aloud in the street” speaks of two wisdoms: the higher Chochmah, which is the Written Torah, and the lower Chochmah, Malchus, which is the Oral Torah. The lower one is the “good and broad land.”


שהיא מתרחבת מאד לפי השראת האור א״ס ב״ה בתוכה. פי׳ כידוע בכהאריז״ל [בכתבי האריז״ל] שבזאת משונה המל׳ מכל הספירות שיש בה שינויים רבים שפעם מתרחבת מאד ופעם מתקצרת ביותר.
For she broadens greatly according to the indwelling of the Infinite Light (Or Ein Sof), blessed be He, within her. That is, as is known from the writings of the Arizal, in this Malchus differs from all the Sefiros: she has many changes, for at times she broadens greatly and at times she shrinks exceedingly.
Malchus broadens according to how much of the Infinite Light dwells in her. The Arizal’s writings teach that this is unique to Malchus: she changes size, at times greatly enlarged and at times greatly diminished.




29ויש רבוי בחינות בענין התרחבות זאת והשינויים האלו הן ממש בכלים דבחי׳ מל׳. דהיינו פעם היא רק נקודה תחת היסוד.
And there are many levels in this broadening, and these changes are actually in the vessels of the level of Malchus: at one time she is only a point beneath Yesod,
Malchus does not only receive more or less light; her vessels themselves change size. At her smallest she is a single point beneath the Yesod of Z’eir Anpin.


ופעם מתגדלת עד בחי׳ נה״י [נצח הוד יסוד]. ופעם עד חג״ת [חסד גבורה תפארת] כו׳. ולפעמים מתרחבת עד שהן שוין בקומתן.
at another time she grows up to the level of Netzach, Hod and Yesod, and at another up to Chesed, Gevurah and Tiferes, etc. And sometimes she broadens until they are equal in stature.
At other times she grows up to the level of Z’eir Anpin’s Netzach, Hod and Yesod, or up to his Chesed, Gevurah and Tiferes, and sometimes until she and Z’eir Anpin are equal in stature. In the Arizal’s teaching these are stages in the growth of the feminine configuration beside the masculine one.




30וכל סבת השינויים האלו בהכלים תלוי הכל מצד השפעת והמשכת האור מא״ס ב״ה בה. שבהתמעט גילוי האור אז גם הכלי מתמעט להיות רק נקודה חדא וע״ז נאמר שחורה אני54 כו׳ בבחי׳ נקודה חדא.
And the whole cause of these changes in the vessels depends entirely on the influx and drawing down into her of the light from the Infinite One (Ein Sof), blessed be He. For when the revelation of the light diminishes, the vessel too diminishes, to be only a single point; and of this it is said, “I am black,” etc., at the level of a single point.
All these changes depend on how much of the Infinite Light is drawn into Malchus. When less light is revealed she shrinks to a single point, and this is read into the verse “I am black,” said of a dark, diminished state.




31וכשמתרבה גילוי האור אזי גם הכלי מתרבה ממש הכל לפ״ע [לפי ערך] גילוי האור. וזהו שנקראת ארץ צבי שגידול והתפשטות העור הוא תלוי לפי גידול הבשר שבהתמעטות והסתלקות הבשר נתכווץ העור.
And when the revelation of the light increases, then the vessel too actually increases, all in proportion to the revelation of the light. And this is why she is called “the land of the deer”: the growth and spreading of the skin depends on the growth of the flesh, for when the flesh diminishes and departs, the skin shrinks.
When more light is revealed, her vessel actually grows to match. This is the “land of the deer” again: the skin stretches or shrinks with the flesh it holds.


וזה מורה על ענין הנ״ל שבמלכות שרבוי ומיעוט הכלים תלוי לפי רבוי ומיעוט האורות ע״כ יש שינוים רבים בגידולה ובקומתה עד״מ שהם הכלים משא״כ בשאר הפרצופים שאין שינויים כלל בענין הכלים שלהם.
And this indicates what was said above: that in Malchus the increase and decrease of the vessels depends on the increase and decrease of the lights. Therefore there are many changes in her growth and in her stature, so to speak, which are the vessels; not so the other configurations (partzufim), which have no changes at all in their vessels.
So in Malchus the vessels, her “stature,” grow and shrink with the lights. No other configuration (partzuf) behaves this way; their vessels never change.




32והשינויים בשבת ויו״ט [ויום טוב] הוא בענין הוספת האור כו׳. אבל הכלים אין בהם רבוי ומיעוט. כי או״א [אבא ואימא] אינן מתרחבים ומתקצרי׳ [ומתקצרים] לעולם כי אין בהם שינוי לעולם בהכלים.
And the changes on Shabbos and Yom Tov are a matter of added light, etc., but the vessels have no increase or decrease in them. For Abba and Imma never broaden or shrink, since there is never any change in their vessels.
Even on Shabbos and festivals, when more light is revealed above, the change is only in added light; the vessels stay as they are. Abba and Imma never grow or shrink.


וגם המדות הנק׳ ז״א ג״כ אינו מתרחב ומתקצר כ״א כשנשפע להם מוחין דיניקה מלמעלה מקבלים הם המוחין או לא נשפע להם המוחין
And the emotive attributes called Z’eir Anpin likewise do not broaden and shrink; rather, when the mochin of nursing (yenikah) flow to them from above, they receive the mochin, or the mochin do not flow to them;
Z’eir Anpin, too, does not change size. What varies is only whether mochin flow to it from above, such as the mochin of “nursing” (yenikah), the stage after birth in the Arizal’s scheme, or do not.


אבל הם המדות בעצמן אינן מתקצרים ומתרחבים כמו המל׳ שהיא בעצמה יש בהם שינויים. הרי הכלים דמל׳ תלוי התפשטותן בהתפשטות האורות.
but the emotive attributes themselves do not shrink and broaden, as Malchus does, in whose very self there are changes. Thus the spreading of the vessels of Malchus depends on the spreading of the lights.
Only Malchus changes in herself. Her vessels expand exactly as far as the lights spread within her.




33וזו מעלה יתירה בכלים דמל׳ שבטלים לגמרי לגבי האורות וזהו שנק׳ ארץ טובה ורחבה שמתרחבת לפ״ע [לפי ערך] רבוי האור כו׳.
And this is a special excellence in the vessels of Malchus: they are utterly nullified (batel) before the lights. And this is why she is called “a good and broad land,” for she broadens in proportion to the abundance of the light, etc.
This is a special virtue of Malchus: her vessels are utterly nullified before the light and have no fixed size of their own, so they take whatever measure the light gives them. That is why she is “a good and broad land.”


וזהו היתרון בעסק התושבע״פ [התורה שבעל פה] אפילו על בחי׳ אהבה בתענוגים. ששמחה ואהבה בתענוגים היא בחי׳ יש ודבר. שהשמחה הוא בהתגלות הלב שמרגיש השמחה והתענוג בלבבו והיא בחי׳ יש ודבר.
And this is the advantage of occupying oneself with the Oral Torah, even over the level of “love in delights.” For joy and “love in delights” are the level of yesh and davar, an existing something: joy is in the revelation of the heart, in which one feels the joy and the delight in his heart, and this is the level of yesh and davar.
Here lies the advantage of studying the Oral Torah even over “love in delights,” the joyful love described earlier. Joy and delight are felt in the heart, so they leave a sense of self, a “something” (yesh) that does the feeling.


אבל בתושבע״פ [בתורה שבעל פה] האור מוסתר ואין נרגש התענוג לכך היא נעלה שהיא בחי׳ מ״ה [שם מ״ה] תכלית הבטול בלי הרגשה כלל.
But in the Oral Torah the light is hidden and the delight is not felt. Therefore it is loftier, for it is the level of mah (“what”), the utmost self-nullification (bittul), without any feeling at all.
In the Oral Torah the light is hidden and no delight is felt, so it is higher. It is the level of mah, “what,” which in Chassidus stands for complete self-nullification, with no feeling of self at all.




34וזהו שאמר והוצאתי אתכם מתחת55 סבלות מצרים שהיא היציאה וגילוי המדות מהגרון ע״י קול תורה שבכתב
And this is what He said, “And I will bring you out from under the burdens of Egypt”: this is the going out and revealing of the emotive attributes from the throat through the voice of the Written Torah;
Now the verses of the previous maamar fall into place. “I will bring you out from under the burdens of Egypt” is the emotions leaving the narrow throat through the voice of the Written Torah.


אזי אח״כ והבאתי אתכם אל הארץ56 תושבע״פ [תורה שבעל פה] שיש בה מעלה ומדרגה יתירה בהיות׳ [בהיותה] ארץ צבי כו׳ טובה ורחבה כנ״ל:
then afterward, “And I will bring you to the land”: the Oral Torah, which has a special excellence and level in being “the land of the deer,” etc., “good and broad,” as said above.
“And I will bring you to the land” is the Oral Torah, which is higher still: “the land of the deer,” “good and broad.” The order of the verses matches the order of service, first reading the Written Torah, then studying the Oral Torah.




Section 7 · ¶35–41
The land of the living: the revealed will
35ועתה יש לבאר ענין ונתתי צבי57 בארץ החיים. והוא עוד מעלה בענין תושבע״פ [תורה שבעל פה]. והיינו עוד טעם שני למה שנקראת ארץ צבי.
Now we must explain “And I will set tzvi in the land of the living.” This is a further excellence of the Oral Torah, and it is a second reason why it is called “the land of tzvi.”
The verse “And I will set tzvi in the land of the living” gives another advantage of the Oral Torah and a second meaning of the name “land of tzvi.”


כי פי׳ צבי הוא הרצון (מלשון צביוני וכן לצביונן נבראו58 הקב״ה שאל להם רצונכם שאברא אתכם וכן ולא אביתם תרגום ולא צביתון כו׳. וכן בלה״ק [בלשון הקודש] ג״כ פירושו חפץ או הדר ופאר כמבואר בספרים)
For tzvi means will (from the word tzivyoni, “my will”; and likewise “they were created with their consent (tzivyonan)”: the Holy One, blessed be He, asked them, “Is it your will that I create you?”; and likewise “but you were not willing,” which the Targum renders ve’la tzevisun, etc. And in the Holy Tongue too it means desire, or glory and splendor, as explained in the books),
Here tzvi is read as “will,” as in the Aramaic tzivyon, “wish.” The Sages said all creations were made “with their consent” (letzivyonan), the Targum renders “you were not willing” with the same root, and in Hebrew tzvi also means desire, glory and splendor.


והיינו שרצונו העליון ית׳ (וחפץ הוא פנימיות הרצון59 כנודע) הוא מלובש ומתגלה בארץ החיים דוקא שהיא התושבע״פ [התורה שבעל פה].
that is: His Supreme Will, blessed be He (and desire is the inner dimension of the will, as is known), is clothed and revealed specifically in “the land of the living,” which is the Oral Torah.
So the verse means that G-d’s Supreme Will is revealed in “the land of the living,” the Oral Torah. Desire (chefetz) is the inner core of will.


וזאת עוד מעלת התושבע״פ [התורה שבעל פה] על התושב״כ [התורה שבכתב] שתושב״כ [שתורה שבכתב] מקרא הוא בחי׳ מוחין דאבא בלבד שהוא בחי׳ חכמה. אבל אין בה כ״כ [כל כך] גילוי רצון העליון ממש שלמעלה מהחכמה.
And this is a further excellence of the Oral Torah over the Written Torah. The Written Torah, Mikra, is the level of the mochin of Abba alone, which is the level of Chochmah; but there is not so much revelation in it of the Supreme Will itself, which is above Chochmah.
The Written Torah is the mochin of Abba, Chochmah. The Supreme Will, which is above Chochmah, is not so revealed in it.


שהרי א״א להבין ולהורות איזה פסק דין שהוא רצון העליון לזכות או לחיוב אסור או מותר כו׳ מן התושב״כ [התורה שבכתב] שא״א להבין ממנה הפסק דין שהוא רק בחי׳ חכמתו ית׳ בלבד.
For it is impossible to understand and to rule on any halachic decision, which is the Supreme Will, to acquit or to hold liable, forbidden or permitted, etc., from the Written Torah; one cannot understand the ruling from it, since it is only the level of His wisdom, blessed be He.
No practical ruling, liable or exempt, forbidden or permitted, can be derived from the Written Torah alone. A ruling expresses G-d’s will, while the Written Torah by itself expresses only His wisdom.


אבל תושבע״פ [תורה שבעל פה] בה מלובש ומתגלה רצון העליון ב״ה שהוא ענין פסקי הדינין שבתושבע״פ [שבתורה שבעל פה] אסור מותר שזהו רצון העליון ב״ה.
But in the Oral Torah the Supreme Will, blessed be He, is clothed and revealed: these are the halachic rulings in the Oral Torah, forbidden and permitted, which are the Supreme Will, blessed be He.
The Oral Torah contains the halachic rulings, and every ruling, “forbidden” or “permitted,” is G-d’s Supreme Will revealed.




36וזהו ונתתי צבי בארץ החיי׳ [החיים] דוקא שגילוי הרצון העליון הוא בתושבע״פ [בתורה שבעל פה] דוקא. והוא מפני שסוף מעשה הוא דוקא במחשבה תחלה ונעוץ תחלתן בסופן60
And this is “And I will set tzvi in the land of the living” specifically: the revelation of the Supreme Will is specifically in the Oral Torah. This is because “last in deed” is precisely “first in thought,” and “their beginning is wedged in their end,”
The will is revealed specifically in the Oral Torah because of the principle “last in deed, first in thought”: what comes last in practice was first in the original intent. As Sefer Yetzirah puts it, the beginning is wedged in the end.


ולכן נק׳ המלכות א״ח [אשת חיל] עטרת בעלה61 ונק׳ ג״כ ארץ חפץ62 ע״ש גילוי הרצון בה דוקא
and therefore Malchus is called “a woman of valor, the crown of her husband,” and she is also called “a land of desire (chefetz),” on account of the revelation of the will specifically in her
Malchus, the lowest Sefirah, is therefore called “a woman of valor, the crown of her husband,” rising above Z’eir Anpin, and “a land of desire,” because the will is revealed in her.


(וכמו בארץ הגשמית גילוי כח הצומח שהוא בחי׳ א״ס לברוא מאין כו׳ כמ״ש באגה״ק [באגרת הקודש] איהו וחיוהי63 ובמאמ׳ [ובמאמר] א״ח [אשת חיל] עט״ב [עטרת בעלה].
(as in the physical earth: the revelation of the power of growth, which is the level of the Infinite, to create from nothing, etc., as written in Iggeres HaKodesh on “He and His life-force,” and in the maamar “A woman of valor, the crown of her husband.”
The physical earth is an example: its power to make things grow is a power of the Infinite, creating something from nothing, as explained in the Tanya’s Iggeres HaKodesh, in the letter beginning “He and His life-force,” and in the maamar on “A woman of valor.” The lowest level carries the highest power.


והנה בתושבע״פ [בתורה שבעל פה] ג״כ יש אגדות ופסקי דינין ובאגדות ג״כ רק מלובש ח״ע [חכמה עילאה]. אבל בהלכות ופסקי דינין מלובש רצה״ע [רצון העליון] ולכן לימוד דהלכות נעלה יותר64 טובא מלימוד האגדות כדאיתא בגמ׳ [בגמרא] דסוטה דף מ׳):65
Now in the Oral Torah too there are aggados and halachic rulings, and in the aggados, too, only the higher Chochmah is clothed; but in the laws and halachic rulings the Supreme Will is clothed. Therefore the study of the laws is far loftier than the study of the aggados, as stated in the Gemara, Sotah, folio 40.)
Within the Oral Torah itself, the aggados (its non-legal teachings) contain only the higher Chochmah, but the laws contain the Supreme Will. That is why the Talmud in tractate Sotah ranks the study of halachah far above the study of aggadah.




37אך עם היות שיש מעלו׳ ומדרגות יתירות בתושבע״פ [בתורה שבעל פה] על תושב״כ [תורה שבכתב] שנק׳ ארץ טובה ורחבה וגם בה גילוי רצה״ע [רצון העליון] עכ״ז [עם כל זה] מצד אחד היא למטה במדרגה יותר שנשפלה מאד למטה בגשמיות ומדברת רק בענינים גשמיים
But although the Oral Torah has special excellences and levels over the Written Torah, being called “a good and broad land” and having in it the revelation of the Supreme Will, nevertheless in one respect it is lower in level, for it has descended very low into physicality and speaks only of physical matters
Despite these advantages, the Oral Torah is in one sense lower: it has come down into physical matters and speaks only of them, the laws of objects and everyday dealings.


(ועמ״ש בפרשת בראשית). אך על זה נאמר והבאתי אתכם אל הארץ אשר נשאתי את ידי66 כו׳.
(and see what is written in Parshas Bereishis). But about this it is said, “And I will bring you to the land concerning which I lifted up My hand,” etc.
The text refers to its discussion in Parshas Bereishis. The answer to this lowness is in the verse “And I will bring you to the land concerning which I lifted up My hand.”


כמשל היד שמגביה בה החפץ המונח למטה ויכולה היא היד להגביה למעלה מן הראש ויכולה להניח על הראש כמו״כ [כמו כן] המלכות הנק׳ תושבע״פ [תורה שבעל פה] היא בחי׳ הארץ שעם היות שנתלבשה בגשמיות
As in the analogy of the hand, with which one lifts an object lying below: the hand can lift it higher than the head, and can place it upon the head. So too Malchus, which is called the Oral Torah, is the level of the land: although she is clothed in physicality,
A hand can pick up an object lying on the ground and raise it above the head, or even set it on the head. So too Malchus, the Oral Torah, is “the land,” clothed in physical matters.


אבל נשאתי את ידי להגביה אותה למעלה ראש מבחי׳ ח״ע [חכמה עילאה] כי היא בחי׳ אשת חיל עטרת בעלה.67 שהיא בחי׳ עטרה וכתר לז״א.68
nevertheless “I lifted up My hand” to raise her above the head, above the level of the higher Chochmah. For she is the level of “a woman of valor, the crown of her husband”: she is the level of a crown (atarah) and Keser (the Crown) for Z’eir Anpin.
Yet G-d “lifted up His hand” to raise her above the head, above even the higher Chochmah. She is “the crown of her husband,” a crown (Keser) for Z’eir Anpin, resting above his head.




38והיינו מטעם הנ״ל דונתתי צבי בארץ החיים69 שבה גילוי רצה״ע [רצון העליון] כו׳. והכתר הוא למעלה מן המוחין שבראש כנודע.
This is for the reason stated above, “And I will set tzvi in the land of the living,” for in her is the revelation of the Supreme Will, etc. And the Crown (Keser) is above the mochin in the head, as is known.
Malchus can be a crown because, as explained, the Supreme Will is revealed in her, and Keser, the Crown, is the level of will, above the mochin of the head.


וזהו אשר נשאתי את ידי. פי׳ ידי הם הזרועות דא״א שהם חג״ת [חסד גבורה תפארת] דא״א שהם מכינים את המל׳. כמ״ש מקדש אדני כוננו ידיך:70
And this is “concerning which I lifted up My hand.” That is: “My hand” is the arms of Arich Anpin, which are the Chesed, Gevurah and Tiferes of Arich Anpin, which prepare Malchus, as it is written, “The Sanctuary, O L-rd, that Your hands established.”
“My hand” is the arms of Arich Anpin, the configuration of Keser: its Chesed, Gevurah and Tiferes prepare and build Malchus. The verse “The Sanctuary, O L-rd, that Your hands established” says the same: the Sanctuary, Malchus, is established by G-d’s hands.




39וזהו והיית עטרת תפארת71 וגו׳ וצניף מלוכה בכף אלהיך. פי׳ הצניף מלוכה שהוא המל׳ היא עטרת תפארת כנ״ל פי׳ עטרת בעלה. בכף אלקיך שזהו ע״י אשר נשאתי את ידי זרועות דא״א.
And this is [the meaning of] “And you shall be a crown of tiferes (splendor),” etc., “and a royal diadem in the palm of your G-d.” That is: the royal diadem, which is Malchus, is “a crown of tiferes,” as said above, meaning “the crown of her husband.” “In the palm of your G-d”: this is through “concerning which I lifted up My hand,” the arms of Arich Anpin.
The verse in Isaiah, “You shall be a crown of tiferes in the hand of G-d, and a royal diadem in the palm of your G-d,” says the same thing. The “royal diadem” is Malchus, a crown for Tiferes, that is, for Z’eir Anpin her husband; she is held “in the palm of your G-d,” the hand of Arich Anpin (the configuration of Keser) that lifts her.




40וזהו לתת אותה לאברהם ליצחק וליעקב. שהאבות הן חג״ת [חסד גבורה תפארת] דז״א ומעלה יתירה היא להם שניתנה להם הארץ משום דהיא א״ח [אשת חיל] עט״ב [עטרת בעלה] כתר לז״א כנ״ל.
And this is “to give it to Avraham, to Yitzchak and to Yaakov.” For the Patriarchs are the Chesed, Gevurah and Tiferes of Z’eir Anpin, and it is a special distinction for them that the land was given to them, because she is “a woman of valor, the crown of her husband,” a crown (Keser) for Z’eir Anpin, as said above.
The verse goes on, “to give it to Avraham, to Yitzchak and to Yaakov.” The three Patriarchs embody Z’eir Anpin’s Chesed, Gevurah and Tiferes, so receiving the land, Malchus, which becomes their crown, is a special distinction for them.


והיינו מעלת ומדרג׳ התושבע״פ [התורה שבעל פה]. ונתתי אתה לכם מורשה72 שיהיה מוסתר בה האור שזהו תכלית הבטול שאין נרגש כלל הבטול ובזה גבוה הוא אפי׳ [אפילו] מבחי׳ אהבה בתענוגים שהוא בחי׳ יש ודבר שנרגש השמחה בלב.
And this is the distinction and the level of the Oral Torah. “And I will give it to you as a heritage”: that the light should be hidden in it, which is the utmost self-nullification (bittul), in which the self-nullification is not felt at all. And in this it is higher even than the level of “love in delights,” which is the level of yesh and davar, in which the joy is felt in the heart.
This is the distinction of the Oral Torah. “I will give it to you as a heritage” is read as the light being hidden in it: a self-nullification so complete that it is not even felt, higher than “love in delights,” where joy is felt and so a sense of self remains.


אבל הלימוד כשהוא בבחי׳ בטול ע״ד אני המשנה המדברת בפיך הוא בטול ממש בלי שום הרגשה כנ״ל.
But study, when it is in a state of self-nullification, in the manner of “I am the Mishnah that speaks in your mouth,” is actual self-nullification, without any feeling at all, as said above.
Torah study in true bittul, as in the saying “I am the Mishnah that speaks in your mouth,” is real self-nullification: the learner becomes a mouthpiece for the Torah and feels nothing of himself.




41וזהו מתניתין מלכתא כנודע. וזהו לתת אותה לאברהם. כי אברהם בחי׳ אהבה והארץ שהיא תושבע״פ [תורה שבעל פה] גבוה יותר אפי׳ [אפילו] מבחי׳ אהבה בתענוגים.
And this is [the saying] “The Mishnah is the Queen,” as is known. And this is “to give it to Avraham”: for Avraham is the level of love, and the land, which is the Oral Torah, is higher even than the level of “love in delights.”
Hence the known saying “The Mishnah is the Queen”: the Oral Torah is Malchus. And “to give it to Avraham” shows that the land is higher than Avraham, who is love; the Oral Torah surpasses even “love in delights.”


נמצא המתבאר בפסוק זה הוא למעל׳ [למעלה / למעלת] כללו׳ [כללות] ענין יחוד דאו״א [דאבא ואימא] וזו״נ [וזעיר אנפין ונוקבא] וכן בחי׳ אלו הן הן ממש בעבודת ה׳ בכל יום שהאדם יש בו כל בחינות אלו.
It follows that what is explained in this verse is, above, the general matter of the union of Abba and Imma and of Z’eir Anpin and Nukva; and these very levels are exactly [present] in the service of G-d every day, for a person has all these levels within him.
So the verse, read above, describes the unions of Abba and Imma and of Z’eir Anpin and Nukva with which this explanation began. The same stages take place in every person’s daily service of G-d, because a person contains all these levels.




Section 8 · ¶42–44
Every day
42ולכן בכל יום בבקר ובערב מזכירין יצ״מ [יציאת מצרים] כי תחלה יש בחי׳ גלות מצרים שהוא עבור ז״א בבטן אימא והוא בחי׳ מצרים מצר הגרון
Therefore every day, morning and evening, we mention the Exodus from Egypt. For first there is the level of the exile of Egypt, which is the gestation of Z’eir Anpin in the womb of Imma, and it is the level of Mitzrayim, the strait of the throat;
That is why the Exodus is mentioned every day, morning and evening. Each day begins in “exile”: the emotions are still in gestation, held in the narrow throat.


ואח״כ ע״י אמר לבני ישראל73 אני ה׳ שהוא עסק התורה שבכתב הנק׳ תורת הוי׳ הוא הלידה וזהו לשון מקרא שהוא קורא ומוציא אותן מההעל׳ [מההעלם] אל הגילוי.
and afterward, through “Say to the children of Israel, ‘I am Havayah,’” which is occupation with the Written Torah, called “the Torah of Havayah,” comes the birth. And this is the term Mikra, for one reads (korei) and brings them out of concealment into revelation.
“Say to the children of Israel, I am Havayah” stands for studying the Written Torah, called “the Torah of Havayah,” and this brings the birth. Reading aloud, Mikra, draws the feelings out of concealment into the open.


אך כמו הלידה הגשמית א״א בלא חבלי לידה ויסורין כמו״כ [כמו כן] צריך להרגיש כאב וצער על מניעת גילוי שם הוי׳ בלבו.
But just as physical birth is impossible without birth pangs and suffering, so one must feel pain and anguish over the withholding of the revelation of the Name Havayah in his heart.
Birth does not come without birth pangs. So a person must feel pain that the Name Havayah, G-dliness, is not revealed in his heart.




43ועי״ז יהיה הלידה שהוא השמחה ותענוג כמ״ש אם הבנים שמחה.74 ולמעלה היינו לידת ז״א ולמטה בנפש גילוי המדות אהוי״ר [אהבה ויראה]. ויוצא דם נדה שנדחין כל המחשבות זרות ע״י הלידה כו׳.
And through this there will be the birth, which is joy and delight, as it is written, “a joyful mother of children.” Above, this is the birth of Z’eir Anpin, and below, in the soul, it is the revelation of the emotive attributes, love and awe. And the blood of impurity (dam niddah) comes out: all the alien thoughts are pushed away through the birth, etc.
Through that pain comes the birth, which is joy, as in the verse “a joyful mother of children.” Above it is the birth of Z’eir Anpin; in the soul it is love and awe coming into the open, and, like the blood that leaves the body at birth, all alien thoughts are pushed away.


ואח״כ והבאתי אתכם אל הארץ75 ענין זה למעלה מה שמבחי׳ ז״א יורד ההשפעה למל׳ ונק׳ ארץ כנען שמכניע כל החיצונים ונמתקים כל הדינים מפני
And afterward, “And I will bring you to the land.” Above, this is the flow descending from the level of Z’eir Anpin to Malchus, and it is called “the land of Canaan,” for it subdues (machnia) all the external forces and all the judgments are sweetened, because
Then comes “I will bring you to the land”: above, the flow passes from Z’eir Anpin to Malchus. The land is called Canaan, read as machnia, “subduing,” because it subdues the external forces and sweetens all judgments.


שע״י הלידה שהוא בחי׳ גדלות אין יניקה לחיצונים. אבל מבחי׳ עבור וקטנות יש להם יניקה כמבואר במ״א.
through the birth, which is the level of maturity (gadlus), the external forces have no nurture; but from the level of gestation and immaturity (katnus) they do have nurture, as explained elsewhere.
The external forces can draw nourishment only from gestation and immaturity, the narrow state. Once birth and maturity have come, they have nothing to feed on.




44ולמטה הארץ היא בחי׳ תושבע״פ [תורה שבעל פה] והיא אשר נשאתי את ידי כי אשת חיל עטרת בעלה76 והיית צניף מלוכה77 כו׳ וכנ״ל.
And below, the land is the level of the Oral Torah, and it is [the land] “concerning which I lifted up My hand,” for “a woman of valor is the crown of her husband,” and “you shall be a royal diadem,” etc., as said above.
Below, in a person’s service, the land is the Oral Torah, raised up as “a woman of valor, the crown of her husband” and “a royal diadem.”


ולהיות נודע שבכל יום נמשכין מוחין חדשים למעלה וכן בנפש האדם כמ״ש חדשים לבקרים78 כו׳
And since it is known that every day new mochin are drawn down above, and likewise in the human soul, as it is written, “They are new every morning,” etc.,
Every day new mochin are drawn down, above and in the soul, as the verse says, “They are new every morning.”


שנעשה בריה חדשה ע״כ צ״ל בכל יום יצ״מ [יציאת מצרים] שההמשכה ממוחין למדות הוא ע״י מצר הגרון והיינו ע״י תושב״כ [תורה שבכתב] ואח״כ והבאתי אתכם אל הארץ היא התושבע״פ [התורה שבעל פה] הנק׳ ארץ חפץ כנ״ל:
so that one becomes a new creation, therefore there must be an Exodus from Egypt every day: the drawing from the mochin to the emotive attributes is through the strait of the throat, that is, through the Written Torah; and afterward, “And I will bring you to the land,” which is the Oral Torah, called “a land of desire,” as said above.
Since a person is a new creation each day, he needs a new Exodus each day: the flow from intellect to emotion through the narrow throat, by reading the Written Torah, and then “the land,” the study of the Oral Torah, “a land of desire.”



In one’s avodah
Each day a person must go out of Egypt anew. Understanding G-d’s greatness is not enough if love and awe stay locked in the “throat” and alien desires hold them back: one should read the Written Torah aloud, and feel real pain that the Name Havayah is not revealed in one’s heart, the birth pangs that bring the joy of love and awe. Then one comes to the “land,” the study of the Oral Torah, above all its halachah, in which G-d’s will is revealed, learned in a bittul so complete that the delight itself is not felt.
Questions for discussion
	Why is the throat, which is neither intellect nor emotion, narrower than both the head and the heart?
	What does it mean in a person’s own experience for love and awe to be “in gestation,” and what brings them to birth?
	Why may nothing be added to the letters of the Written Torah, while the wording of the Oral Torah can vary freely?
	In what sense is studying the Oral Torah higher than the joy of “love in delights,” if in it the delight is not even felt?
	How can the Oral Torah, which deals with physical matters, become “the crown of her husband,” above the higher Chochmah?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
According to the note, this explanation is found in manuscript 82 in the Tzemach Tzedek’s own handwriting, where it is divided into sections.
Kehot’s noteנמצא בבוך 82 גוכתי״ק הצ״צ ונחלק לסעי׳. הנחת כ״ק אדה״א בתו״ח וארא (אותיות מרובעות) עא. הנחת הר״מ בן אדה״ז בסה״מ תקס״ג ע׳ קיג. הגהות באוה״ת שמות ע׳ קעז. בד״ה קול דודי תרמ״ג ע׳ קיט נתבארו כמה ענינים מהמאמר.
Paragraph 2
2ביאור על הנ״ל
Kehot’s note points to where this is explained further: Toras Chaim.
Kehot’s noteנמצא בבוך 82 גוכתי״ק הצ״צ ונחלק לסעי׳. הנחת כ״ק אדה״א בתו״ח וארא (אותיות מרובעות) עא. הנחת הר״מ בן אדה״ז בסה״מ תקס״ג ע׳ קיג. הגהות באוה״ת שמות ע׳ קעז. בד״ה קול דודי תרמ״ג ע׳ קיט נתבארו כמה ענינים מהמאמר.
Paragraph 3
3פרעה אותיות הערף
The note’s sources for reading Pharaoh as ha’oref, the Arizal’s Likkutei Torah on Vayeshev and at the beginning of Shemos, are taken from the Rebbe’s note there, which adds that the idea appears in many places.
Kehot’s noteלקו״ת להאריז״ל פ׳ וישב. שם ר״פ שמות. ובכ״מ — הערת כ״ק אדמו״ר זי״ע בד״ה לא יצא האיש בסייף תרל״ב.
4ופרעה עמד על היאור
The opening of Pharaoh’s dream: he was standing by the River. The text reads it as the back of the neck (Pharaoh) standing on the channel that runs through the throat (the River).
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.
5At the burning bush G-d promises to bring Israel up out of Egypt “to a good and broad land.” The text takes “broad” as the opposite of Mitzrayim, the narrow place, and applies it to Malchus.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
6שבגרון יש . . כמ״ש במ״א
On that page of the maamar in Yisro, the passage from the brain to the heart through the narrow throat is called Mitzrayim, meitzar Mi, and three officers rule in that strait: the chief cupbearer in the windpipe, where Chochmah is drawn, the chief baker in the gullet, where Binah is drawn, and the chief butcher in the veins, the drawing of Daas.
Kehot’s noteראה בכ״ז לקו״ת להאריז״ל פ׳ וישב. לקמן עא, ד. קב, ג. ובאוה״ת פ׳ שמיני ע׳ לה.
7“Acquire wisdom, acquire understanding.” The text reads keneh, “acquire,” as kaneh, the pipe that draws from above to below, and so as the windpipe that carries intellect down to the heart.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8אז השכל נעשה מהות מדה
According to the note, the intellect becomes emotion through the partition (parsa) between the mochin and the emotive attributes, so that the light of the mochin comes in a different way and takes on the nature of the attributes.
Kehot’s noteוזהו ע״י הפרסא שבין המוחין למדות שעי״ז בא אור המוחין באופן אחר מכמו שהן במוחין ולהיות כמהות המדות. — סה״מ תער״ב ח״ב ע׳ תתעח. וראה שם ע׳ תתנז (פרק תיד) היינו שהאהבה הוא הטעם וג״ז רק מהבנת טוב הדבר שזהו בחי׳ מדות שבשכל רק להיות שזהו הבנת טוב הדבר בעצמו ה״ז מהות מוחין עדיין אבל השכל עצמו אינו נעשה מהות מדה, ע״ש. בסה״מ תרמ״ד ע׳ רכז ובסה״מ תרמ״ז ע׳ קנב ובסה״מ תרנ״א ע׳ קנה, מצוין לכאן.
Paragraph 7
9“There are sixty queens.” The text names a maamar by this verse, its opening words, as the place where the growth of a river from its banks is discussed.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10נהרא מכפיה מיברך
Shmuel’s saying in the Talmud, “A river is blessed (increased) from its banks,” said of the Euphrates, whose waters “multiply.” The maamar the text names reads it to mean that a river, once it has come out of its spring, grows of itself, as the emotions grow beyond the intellect that gave birth to them.
Bekhorot 55b:5–6בכורות נ״ה ב:ה׳-ו׳
מְסַיַּיע לֵקהּ לִשְׁמוּאֵל, דְּאָמַר שְׁמוּאֵל: נַהְרָא מִכֵּיפֵיהּ מִיבְּרִיךְ. וּפְלִיגָא דְּרַב, דְּאָמַר רַב אַמֵּי אָמַר רַב: מִיטְרָא בְּמַעְרְבָא סָהֲדָא רַבָּה פְּרָת. אֲבוּהּ דִּשְׁמוּאֵל עָבֵיד לְהוּ לִבְנָאתֵיהּ מִקְוֶה בְּיוֹמֵי נִיסָן, וּמַפָּצֵי בְּיוֹמֵי תִשְׁרֵי. מִקְוֶה בְּיוֹמֵי נִיסָן — סָבַר לַהּ כְּרַב, דְּאָמַר רַב אַמֵּי אָמַר רַב: מִיטְרָא בְּמַעְרְבָא סָהֲדָא רַבָּה פְּרָת, שֶׁמָּא יִרְבּוּ נוֹטְפִין עַל הַזּוֹחֲלִין, וְהָווּ לְהוּ מֵי גְשָׁמִים רוּבָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 8
11יסוד אימא שמסתיים בחזה דז״א
According to the note, the Or HaTorah there refers to this passage, and also points to the Maggid’s Or Torah on the explanation of “the breast of waving” (chazeh hatenufah).
Kehot’s noteע״ח שכ״א פ״ג. באוה״ת מג״א ע׳ ערב מציין לכאן. ומציין לאו״ת מהמגיד בפי׳ חזה התנופה. ע״ש בפי׳ חזה.
12יסוד אימא שמסתיים בחזה דז״א
The Kehot note gives this chapter of the Arizal’s Etz Chaim for the Yesod of Imma ending at the chest of Z’eir Anpin. The text reads that ending as the point where intellect turns into emotion.
Sefer Etz Chaim 21:3עץ חיים כ״א:ג׳
… והנה נודע כי עיקר הארת ז״א הוא מן החסדים שבתוך יסוד הבינה המתגלים בו מהחזה ולמטה שכבר נגמר מלבוש היסוד דאימא שהוא מכסה עליהם ועתה אם תרד יסוד הבינה עד סיום ב״ש ת״ת דז״א לא יהיה גילוי אל החסדים שבז״א כי אם בשליש התחתון לבד ויהיה הז״א בלתי הארה גדולה (כלל). והטעם הב׳ שהוא מפני הנוקבא כי בהיות יסוד דאמא מסתיים בחזה דז״א מתגלין החסדים והאורות וע״י הארה זו יכולה הנוקבא להבנות והיא ניבנית משם ולמטה באחור דז״א כנ״ל לפי שנוקבא אינה ניבנית אלא מן הארת הגבורות אשר ביסוד …
Sefer Etz Chaim (Public Domain)
13ג׳ שלישים
The note points there for the “three thirds” of each emotive attribute.
Kehot’s noteראה בד״ה כל הנהנה תרנ״ב.
Paragraph 12
14דגרון וחרן הוא ענין אחד
There the wisdom that came down into the narrow throat is called Mitzrayim, and Yaakov’s going from Be’er Sheva to Charan is read as that descent, “for garon and charon are all one.” It adds that the emotions became bitter there, the bitterness with which Egypt embittered our forefathers’ lives.
Kehot’s noteראה גם לעיל נא, א.
15בישישים חכמה
“With the aged is wisdom, and length of days [brings] understanding.” The text uses it for the settled, mature mind that can bear what goes against its will.
Job 12:12איוב י״ב:י״ב
בִּישִׁישִׁים חׇכְמָה וְאֹרֶךְ יָמִים תְּבוּנָה:
Is wisdom with aged men, And understanding in length of days?—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, יב.
Paragraph 14
16ופרעה עמד על היאור
The opening of Pharaoh’s dream, cited again here: Pharaoh, the nape, stands on the River, the channel of the mochin, and keeps them from being born.
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)
Paragraph 17
17דודי שלח ידו מן החור
Kehot’s note points to Song of Songs 8:4 for these words.
Song of Songs 8:4שיר השירים ח׳:ד׳
Kehot’s noteשה״ש ח, ד.
18דודי שלח ידו מן החור
“My beloved put forth his hand through the opening.” The text reads the “opening” as the one at the back of Z’eir Anpin, opposite the chest, through which Malchus comes out. (The Kehot note prints Song of Songs 8:4; the words are in 5:4.)
Song of Songs 5:4שיר השירים ה׳:ד׳
דּוֹדִי שָׁלַח יָדוֹ מִן־הַחֹר וּמֵעַי הָמוּ עָלָיו:
My beloved put in his hand by the hole of the door, And my heart was moved for him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19כשושנה
The Zohar opens with the verse “As a lily among the thorns” and says the lily is Knesses Yisrael. The text cites a commentary on this passage for the distinction between the outer and inner dimensions of Malchus.
Zohar, Introduction 1:1–2:4ספר הזהר, הקדמה א׳:א׳-ב׳:ד׳
1This chapter, a preliminary exposition of Gen. 1, serves to introduce the reader to the circle of R. Simeon and his colleagues, and to give him an idea of the scope and nature of their discussions. It is somewhat more discursive and fanciful than the main body of the Zohar. Rabbi Hizkiah opened his discourse with the text: As a lily among thorns, etc. (S.S. 2, 2). ‘What’, he said, ‘does the lily symbolise? It symbolises the Community of Israel. As the lily among thorns is tinged with red and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
20שושנה בין החוחים
“As a lily among the thorns, so is my love among the daughters.” The lily among thorns is the outer Malchus that goes down into the lower worlds; “my love” is her inner dimension, which does not go down.
Song of Songs 2:2שיר השירים ב׳:ב׳
כְּשׁוֹשַׁנָּה בֵּין הַחוֹחִים כֵּן רַעְיָתִי בֵּין הַבָּנוֹת:
As a lily among thorns, So is my love among the daughters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ששים המה מלכות
“There are sixty queens.” The text names the maamar on this verse as the place where the inner dimension of Malchus is explained further.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22אחת היא יונתי
“My dove, my perfect one, is one.” Part of the same cross-reference, on the inner dimension of Malchus.
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23מה יפית . . אהבה בתענוגים
“How beautiful you are and how pleasant, love in delights.” The text reads it as Knesses Yisrael, the inner Malchus, whose revelation is joy.
Song of Songs 7:7שיר השירים ז׳:ז׳
מַה־יָּפִית וּמַה־נָּעַמְתְּ אַהֲבָה בַּתַּעֲנוּגִים:
How fair and how pleasant art thou, O love, for delights! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, ז.
Paragraph 18
24הקול קול יעקב
Yitzchak’s words when Yaakov came to him: “The voice is the voice of Yaakov.” The text reads the voice of Yaakov as the voice of Torah reading.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
25ולחכימא ברמיזא
The source of the saying is noted there.
Kehot’s noteנסמן לעיל ט, ב.
Paragraph 21
26ולפעמים היו״ד שלמטה עושים במקומה דלי״ת
The note quotes the ruling there: the lower point of the alef is sometimes shaped like a small inverted dalet, according to the mystical tradition, and it must be so in tefillin according to the Arizal’s tradition.
Kehot’s noteראה שו״ע אדה״ז סל״ו סעי׳ ב ”ונקודה התחתונה פעמים תמונתה כדלי״ת קטנה הפוכה ע״פ הסוד, וכן צ״ל בתפילין ע״פ קבלת האר״י ז״ל”. וראה לעיל נב, ג.
Paragraph 22
27וכן בי״ת . . רומז על איכות ההמשכה
According to the note, this reading of the beis is explained there.
Kehot’s noteנתבאר בהמשך תער״ב ח״ב פרק תיז (ע׳ תתסד).
28שו״ה איכות — וכן גימ״ל
The note points there for this passage on the letters’ shapes.
Kehot’s noteראה ביאוה״ז לאדה״א קו, ד. ראה בסה״מ תקס״ג ע׳ עג הנחת כ״ק אדה״א. ומובא באוה״ת בראשית כרך ו תתשמב, א. אוה״ת ענינים ע׳ כ.
29וזה מורה על בחי׳ היסוד
The note points there for the gimmel as Yesod.
Kehot’s noteראה ביאוה״ז בלק קז, ד ואילך. אוה״ת ויחי שפג, א. לקו״ש חי״ז ע׳ 202 הערה 63.
30שהוא גומל דלים
The Talmud reads the letters gimmel and dalet as “bestow on the poor” (gemol dalim) and says the gimmel’s foot reaches toward the dalet because one who does kindness runs after the poor. The text applies it to Yesod bestowing on Malchus.
Shabbat 104a:4שבת ק״ד א:ד׳
אָמְרִי לֵקהּ רַבָּנַן לְרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: אֲתוֹ דַּרְדְּקֵי הָאִידָּנָא לְבֵי מִדְרְשָׁא וַאֲמַרוּ מִילֵּי דַּאֲפִילּוּ בִּימֵי יְהוֹשֻׁעַ בִּן נוּן לָא אִיתְּמַר כְּווֹתַיְיהוּ: אָלֶ״ף בֵּי״ת — אֲלַף בִּינָה. גִּימֶ״ל דָּלֶ״ת — גְּמוֹל דַּלִּים. מַאי טַעְמָא פְּשׁוּטָה כַּרְעֵיהּ דְּגִימֶ״ל לְגַבֵּי דָּלֶ״ת — שֶׁכֵּן דַּרְכּוֹ שֶׁל גּוֹמֵל חֲסָדִים לָרוּץ אַחַר דַּלִּים. וּמַאי טַעְמָא פְּשׁוּטָה כַּרְעֵיהּ דְּדָלֶ״ת לְגַבַּי גִּימֶ״ל — דְּלַימְצְיַהּ לֵקהּ נַפְשֵׁיהּ. וּמַאי טַעְמָא מְהַדַּר אַפֵּיהּ דְּדָלֶ״ת מִגִּימֶ״ל — דְּלִיתֵּן לֵקהּ בְּצִינְעָה, כִּי הֵיכִי דְּלָא לִיכְּסִיף מִינֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבת קד, א.
31אשרי משכיל אל דל
“Fortunate is he who considers the poor.” Cited for Malchus being called dal, “poor.”
Psalms 41:2תהילים מ״א:ב׳
אַשְׁרֵי מַשְׂכִּיל אֶל־דָּל בְּיוֹם רָעָה יְמַלְּטֵהוּ ה׳
Happy is he that considereth the poor; the L-RD will deliver him in the day of evil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מא, ב. ראה ביאוה״ז לכ״ק אדה״א קו, ד. ולקמן קטז ב מציין לזהר.
Paragraph 23
32והשפע מן המשפיע כו׳
The manuscript adds a parenthesis here: the yud of the vav is the radiance of the higher Chochmah shining in the emotive attributes, which are called vav, and the yud of the gimmel is Malchus, the lower Chochmah, which receives from the emotive attributes called vav.
Kehot’s noteבגוכתי״ק הנ״ל נוסף: (כי היוד דויו היינו הארת ח״ע המאיר במדות הנק׳ וי״ו ויו״ד דגימל הוא מל׳ ח״ת המקבלת מהמדות הנק׳ וי״ו).
33לבושא דאורייתא
The Zohar says the Torah’s stories are its garment, the commandments its body, and beneath them its soul and the soul of the soul. The text uses it to show that even the plain meaning of the Written Torah is only its outer garment.
Zohar, Beha'alotcha 12:56–13:65ספר הזהר, בהעלותך י״ב:נ״ו-י״ג:ס״ה
34גל עיני ואביטה
“Open my eyes, that I may behold wonders from Your Torah.” The text reads it as a prayer to see the wisdom hidden within the hints of the Written Torah. (The Kehot note prints Psalms 119:37; the words are in 119:18.)
Psalms 119:18תהילים קי״ט:י״ח
גַּל־עֵינַי וְאַבִּיטָה נִפְלָאוֹת מִתּוֹרָתֶךָ:
Open Thou mine eyes, that I may behold wondrous things out of Thy law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, לז. ראה סה״מ תרל״ח ע׳ קמז.
Paragraph 24
35ואלה המלכים
“And these are the kings who reigned in the land of Edom.” The Kabbalah reads this list of kings as the World of Tohu; the text uses it to show that even a plain narrative of the Written Torah hides mysteries in its details.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
36שקיבל משה מפי הגבורה
The note quotes the Or HaTorah there: the wording “from the mouth of Gevurah” (Might) needs to be understood, since the Torah is called “a teaching of kindness.”
Kehot’s noteצ״ל הלשון מפי הגבורה, שהרי נק׳ תורת חסד. — אוה״ת יתרו ע׳ תתקי.
Paragraph 26
37שתושב״כ . . נקראת מוסר אביך
There the Tanya explains, following the Zohar, that “the instruction of your father” is the Written Torah, which comes from the higher Chochmah called “father,” and that the Oral Torah, “the teaching of your mother,” brings all the commandments out of concealment into revelation, as a mother brings the father’s drop to birth as a complete child.
Zohar II, 276bזח״ב רעו, ב
Kehot’s noteאגה״ק סי׳ כט ע״פ זח״ב רעו, ב.
38מוסר אביך
“Hear, my son, the instruction of your father, and do not forsake the teaching of your mother.” The text reads the father’s instruction as the Written Torah (Abba, Chochmah) and the mother’s teaching as the Oral Torah (Imma, Binah).
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39הקל קול יעקב
“The voice is the voice of Yaakov,” read again as the voice of reading the Written Torah, which brings the emotions from concealment into revelation.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ע״פ גן נעול
The note points there for the explanation on “A locked garden” to which the text refers.
Kehot’s noteראה אוה״ת שה״ש כרך ב ע׳ תלה ואילך.
41גן נעול
“A locked garden is my sister, the bride.” The text refers to its explanation of this verse for the idea of the additional binah given to woman.
Song of Songs 4:12שיר השירים ד׳:י״ב
גַּן נָעוּל אֲחֹתִי כַלָּה גַּל נָעוּל מַעְיָן חָתוּם:
A garden shut up is my sister, my bride; A spring shut up, a fountain sealed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42בינה יתירה ניתנה באשה
Rav Chisda reads “And G-d built the rib” as teaching that the Holy One, blessed be He, gave woman additional binah, understanding, more than man. The text points to it to tie Binah to the feminine, Imma, from which the Oral Torah comes.
Niddah 45b:11–12נדה מ״ה ב:י״א-י״ב
אָמַר רַב חִסְדָּא: מַאי טַעְמָא דְּרַבִּי? דִּכְתִיב ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע״, מְלַמֵּד שֶׁנָּתַן הַקָּדוֹשׁ בָּרוּךְ הוּא בִּינָה יְתֵירָה בָּאִשָּׁה יוֹתֵר מִבָּאִישׁ. וְאִידַּךְ, הַהוּא מִבָּעֵי לֵקהּ לְכִדְרֵישׁ לָקִישׁ, דְּאָמַר רֵישׁ לָקִישׁ מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן מְנַסְיָא: ״וַיִּבֶן ה׳ [אֱלֹקִים] אֶת הַצֵּלָע אֲשֶׁר לָקַח מִן הָאָדָם לְאִשָּׁה וַיְבִאֶהָ אֶל הָאָדָם״ — מְלַמֵּד שֶׁקִּלְּעָהּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְחַוָּה וֶהֱבִיאָהּ אֵצֶל אָדָם הָרִאשׁוֹן, שֶׁכֵּן בִּכְרַכֵּי הַיָּם קוֹרִין לְקַלָּעִיתָא — בַּנָּיְיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
43בסכת תשבו
“You shall dwell in sukkos seven days.” The text’s example of a single verse that becomes a whole tractate in the Oral Torah.
Leviticus 23:42ויקרא כ״ג:מ״ב
בַּסֻּכֹּת תֵּשְׁבוּ שִׁבְעַת יָמִים כׇּל־הָאֶזְרָח בְּיִשְׂרָאֵל יֵשְׁבוּ בַּסֻּכֹּת:
Ye shall dwell in booths seven days; all that are home-born in Israel shall dwell in booths;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ארץ טובה ורחבה
The manuscript adds here: as is known, Binah is also called Rechovos (“broad places”), as in the verse “For now G-d has made room for us,” and as explained elsewhere on “And He would not…” in Parshas Teitzei.
Kehot’s noteבגוכתי״ק הנ״ל נוסף: (וכנודע שבינה נק׳ ג״כ רחובות וכמ״ש כי הרחיב ה׳ לנו וכמ״ש במ״א ע״פ ולא אבה כו׳ בפ׳ תצא).
45ארץ טובה ורחבה
“A good and broad land,” applied here to the Oral Torah, whose breadth of explanation has no end.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
46שנקראת ג״כ ארץ הצבי
The Talmud asks why the Land of Israel is likened to a deer and answers: as a deer’s skin does not hold its flesh, so the Land does not hold its fruit. The text applies the image to the Oral Torah, whose words expand with its understanding.
Ketubot 112aכתובות קי״ב א
Kehot’s noteכתובות קיב, א.
47תלמוד בבריאה
The source is noted there.
Kehot’s noteנסמן לעיל יז, א.
48ארץ טובה ורחבה
“A good and broad land,” read as the Oral Torah, which broadens without end.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ועמ״ש בפ׳ לך לך
There, on the hei added to Avram’s name to make Avraham, the maamar explains that it is the upper hei, Binah, in which Atik (the inner level of Keser) is revealed, and that spreading out and descent come only through a higher level.
Kehot’s noteלעיל יא, ב.
Paragraph 28
50ארץ טובה ורחבה
“A good and broad land,” applied here to Malchus, which broadens according to the light within her.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51כמאמר התיקוני זהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (בד״ה פתח אליהו).
52מלכות פה
In the passage “Elijah opened” (Patach Eliyahu), the Tikkunei Zohar lists the Sefiros as limbs and says: “Malchus is the mouth; we call her the Oral Torah.” The text uses it to identify Malchus with the Oral Torah.
Tikkunei Zohar 17aתקוני הזהר י״ז א
53חכמות בחוץ תרונה ב׳ חכמות
“Wisdoms sing aloud in the street.” The plural is read as two wisdoms, the higher Chochmah (the Written Torah) and the lower Chochmah (the Oral Torah).
Proverbs 1:20משלי א׳:כ׳
חׇכְמוֹת בַּחוּץ תָּרֹנָּה בָּרְחֹבוֹת תִּתֵּן קוֹלָהּ:
Wisdom crieth aloud in the streets, she uttereth her voice in the broad places;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי א, כ. ראה לקמן ע, א. ופרש״י הרי חכמתה של תורה בחוצותיה תזעקנה להזהירכם לסור עליהם הן חוצותיה בתי מדרשות ברחובות במקום שמרחיבין אותה, כך דרש רבי תנחומא עכ״ל, והמאירי דקדק חכמות לשון רבים תתן קולה לשון יחיד וגם תרונה אצל המדקדקים הוא לשון יחיד, והרלב״ג פי׳ חכמות בחוץ היינו להתגלות חכמת הש״י ביצירת הנמצאות התגלות נפלא כשיעויין באופן החכמה הנפלאה שיש ביצירת כל נמצא כו׳. — אוה״ת נ״ך כרך-א ע׳ תקמו.
Paragraph 30
54שחורה אני
“I am black, but comely.” The text reads the blackness as Malchus diminished to a single point when little light is revealed in her.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
55והוצאתי אתכם מתחת
“And I will bring you out from under the burdens of Egypt.” The text reads it as the emotions coming out of the narrow throat through the voice of the Written Torah.
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56והבאתי אתכם אל הארץ
“And I will bring you to the land.” The text reads the land as the Oral Torah, which comes after the Exodus and stands higher.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
57ונתתי צבי
“And I will set tzvi (glory) in the land of the living.” The text reads tzvi as “will”: G-d’s Supreme Will is set in the land of the living, the Oral Torah.
Ezekiel 26:20יחזקאל כ״ו:כ׳
וְהוֹרַדְתִּיךְ אֶת־יוֹרְדֵי בוֹר אֶל־עַם עוֹלָם וְהוֹשַׁבְתִּיךְ בְּאֶרֶץ תַּחְתִּיּוֹת כׇּחֳרָבוֹת מֵעוֹלָם אֶת־יוֹרְדֵי בוֹר לְמַעַן לֹא תֵשֵׁבִי וְנָתַתִּי צְבִי בְּאֶרֶץ חַיִּים:
then will I bring thee down with them that descend into the pit, to the people of old time, and will make thee to dwell in the nether parts of the earth, like the places that are desolate of old, with them that go down to the pit, that thou be not inhabited; and I will set glory in the land of the living;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58לצביונן נבראו
Rabbi Yehoshua ben Levi: all the works of creation were created “with their consent” (letzivyonan). The text cites it to show that tzvi means will.
Rosh Hashanah 11a:6ראש השנה י״א א:ו׳
וְאִידַּךְ נָמֵי, הָא כְּתִיב: ״עֵץ פְּרִי״? הָהוּא כִּדְרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל מַעֲשֵׂה בְרֵאשִׁית לְקוֹמָתָן נִבְרְאוּ, לְדַעְתָּן נִבְרְאוּ, לְצִבְיוֹנָן נִבְרְאוּ, שֶׁנֶּאֱמַר: ״וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל צְבָאָם״, אַל תִּקְרֵי ״צְבָאָם״, אֶלָּא ״צִבְיוֹנָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה יא, א.
59וחפץ הוא פנימית הרצון
The note points there for the idea that desire (chefetz) is the inner dimension of will.
Kehot’s noteראה סידור רצג, ג. נתבאר באריכות באוה״ת שמע״צ ע׳ א׳תשפד. המשך תרס״ו ע׳ סד. וע׳ תטז.
Paragraph 36
60תחלתן בסופן
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning and their beginning in their end.” The text uses it to explain why the highest will is revealed in the lowest Sefirah, Malchus.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
61עטרת בעלה
“A woman of valor is the crown of her husband.” Read as Malchus rising to be a crown for Z’eir Anpin.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ארץ חפץ
“You shall be a land of desire.” Read as Malchus, in whom G-d’s desire, the inner will, is revealed.
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63כח הצומח שהוא בחי׳ א״ס לברוא מאין כו׳ כמ״ש באגה״ק איהו וחיוהי
This letter of the Tanya, opening “He and His life-force are one,” explains that the earth’s power of growth, creating something from nothing, comes from the Infinite. The text refers to it for the same example.
Tanya, Iggeres HaKodesh 20:18תניא, אגרת הקדש כ׳:י״ח
וְ״נָעוּץ תְּחִלָּתָן בְּסוֹפָן״, הוּא כֹּחַ הָ״אֵין־סוֹף״ בָּרוּךְ־הוּא לִבְרוֹא יֵשׁ מֵאַיִן, וְלֹא עַל־יְדֵי עִילָּה וְעָלוּל, שֶׁיִּהְיֶה הֶעָלוּל מוּקָּף מֵעִילָּתוֹ וּבָטֵל בִּמְצִיאוּת, רַק יִהְיֶה הַיֵּשׁ דָּבָר נִפְרָד מֵאֱלֹקוּת, בִּכְדֵי שֶׁיִּהְיֶה הַמַּאֲצִיל בָּרוּךְ־הוּא מֶלֶךְ עַל כָּל הַנִּפְרָדִים, עַל־יְדֵי שֶׁיְּקַיְּימוּ מִצְוֹתָיו שֶׁיְּצַוֶּה עֲלֵיהֶם, וְ״סוֹף מַעֲשֶׂה בְּמַחֲשָׁבָה תְּחִלָּה״.
Kehot Publication Society (CC-BY-NC)
64לימוד דהלכות נעלה יותר
The note points there for the superiority of studying halachah.
Kehot’s noteראה סה״מ תקס״ב ע׳ כט.
65Kehot’s note points to Sotah 40 for these words.
Sotah 40סוטה מ׳
Paragraph 37
66והבאתי אתכם אל הארץ אשר נשאתי את ידי
“And I will bring you to the land concerning which I lifted up My hand.” The text reads the lifted hand literally, as G-d raising the “land,” Malchus, above the head.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband”: Malchus, raised to be a crown for Z’eir Anpin.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68Kehot’s note points to Genesis 1:1–6:8 for these words.
Genesis 1:1–6:8בראשית א׳:א׳-ו׳:ח׳
Paragraph 38
69ונתתי צבי בארץ החיים
Cited again: the will set in “the land of the living” is why Malchus can rise to Keser.
Ezekiel 26:20יחזקאל כ״ו:כ׳
וְהוֹרַדְתִּיךְ אֶת־יוֹרְדֵי בוֹר אֶל־עַם עוֹלָם וְהוֹשַׁבְתִּיךְ בְּאֶרֶץ תַּחְתִּיּוֹת כׇּחֳרָבוֹת מֵעוֹלָם אֶת־יוֹרְדֵי בוֹר לְמַעַן לֹא תֵשֵׁבִי וְנָתַתִּי צְבִי בְּאֶרֶץ חַיִּים:
then will I bring thee down with them that descend into the pit, to the people of old time, and will make thee to dwell in the nether parts of the earth, like the places that are desolate of old, with them that go down to the pit, that thou be not inhabited; and I will set glory in the land of the living;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70מקדש אד׳ כוננו ידיך
“The Sanctuary, O L-rd, that Your hands established,” from the Song at the Sea. The text reads the “hands” as the arms of Arich Anpin, which build Malchus.
Exodus 15:17שמות ט״ו:י״ז
תְּבִאֵמוֹ וְתִטָּעֵמוֹ בְּהַר נַחֲלָתְךָ מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ Havayah מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ:
Thou bringest them in, and plantest them in the mountain of Thine inheritance, The place, O L-RD, which Thou hast made for Thee to dwell in, The sanctuary, O L-rd, which Thy hands have established.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יז.
Paragraph 39
71והיית עטרת תפארת
“You shall be a crown of splendor in the hand of G-d, and a royal diadem in the palm of your G-d.” The text reads the diadem as Malchus, crown of Tiferes, held in the palm that lifts her.
Isaiah 62:3ישעיהו ס״ב:ג׳
וְהָיִית עֲטֶרֶת תִּפְאֶרֶת בְּיַד־Havayah וּצְנִיף מְלוּכָה בְּכַף־אֱלֹקָיִךְ:
Thou shalt also be a crown of beauty in the hand of the L-RD, And a royal diadem in the open hand of thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סב, ג.
Paragraph 40
72ונתתי אתה לכם מורשה
“…to give it to Avraham, to Yitzchak and to Yaakov, and I will give it to you as a heritage.” The text reads the land as the Oral Torah, the Patriarchs’ crown, and the heritage as its hidden light.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
73אמר לבני ישראל
“Therefore say to the children of Israel, I am Havayah, and I will bring you out…” The text reads it as studying the Written Torah, “the Torah of Havayah,” which brings the emotions to birth.
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 43
74אם הבנים שמחה
“He settles the barren woman in her home as a joyful mother of children.” The text uses it for the joy of birth, the emotions coming into the open.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75והבאתי אתכם אל הארץ
“And I will bring you to the land,” read above as the flow from Z’eir Anpin to Malchus, the land of Canaan.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 44
76אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband,” said again of the Oral Torah raised above the head.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77צניף מלוכה
“A royal diadem in the palm of your G-d,” said again of Malchus, the Oral Torah.
Isaiah 62:3ישעיהו ס״ב:ג׳
וְהָיִית עֲטֶרֶת תִּפְאֶרֶת בְּיַד־Havayah וּצְנִיף מְלוּכָה בְּכַף־אֱלֹקָיִךְ:
Thou shalt also be a crown of beauty in the hand of the L-RD, And a royal diadem in the open hand of thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78חדשים לבקרים
“They are new every morning; great is Your faithfulness.” The text uses it for the new mochin drawn down each day, which make a person a new creation.
Lamentations 3:23איכה ג׳:כ״ג
חֲדָשִׁים לַבְּקָרִים רַבָּה אֱמוּנָתֶךָ:
They are new every morning; Great is Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ג, כג.

Torah Ohr · Parshas Bo · Maamar 1
בעצם היום הזה יצאו כל צבאות ה׳ מארץ מצרים
“On this very day all the hosts of Havayah went out”
Tzevaos, the Name the prophets used, means that the Infinite Light became one with the created souls and angels of the lower worlds as fully as with the vessels of Atzilus, so that G-d is called by the name of His hosts. “The hosts of Havayah” who left Egypt are the reverse: sparks of holiness raised up and absorbed into the Name Havayah.
The maamar in brief
Chanah was the first to call G-d “Havayah Tzevaos,” and the later prophets used the Name often, yet it never appears in the Torah of Moshe. To explain why, the maamar first asks what a divine Name is. G-d’s essence is beyond every description; He is called “wise” or “great” only because He humbles Himself into the vessels of the Sefiros of Atzilus. The Names are these vessels, and Havayah is the light within them all, which is why it combines with every other Name. The Torah, rooted in Havayah, came through Moshe from Atzilus, and he had no need to bring the Infinite Light into the lower worlds. When later generations stopped keeping the Torah, the prophets drew it into Beriah, so that their rebuke was G-d’s own word. They united the Infinite Light with the souls and angels of Beriah as in Atzilus, drawing the power from the light that encompasses all worlds; hence “Havayah Tzevaos.” Finally, “the hosts of Havayah” who left Egypt are the 202 sparks refined there, which have no names once they are absorbed in Havayah, while the souls of Israel stand above them.

Outline
	1Chanah’s Name and G-d beyond descriptionTzevaos, first said by Chanah, is a holy Name. G-d’s essence is beyond all descriptions; He is called “wise” or “great” only by humbling Himself into the vessels of Atzilus.¶1–3
	2The Names as vessels, Havayah as the lightEach holy Name is a vessel of a Sefirah of Atzilus, and Havayah is the light within them all, which is why it combines with every Name. The whole Torah is rooted in Havayah, the level of Z’eir Anpin of Atzilus.¶4–6
	3Moshe’s Torah and the prophets’ rebukeMoshe drew the Torah from Atzilus and did not need to unite the Infinite Light with the lower worlds. When later generations strayed, the prophets drew the Torah into Beriah, so that their rebuke was the word of G-d.¶7–10
	4Havayah TzevaosThe prophets made the Infinite Light one with the souls and angels of Beriah as in Atzilus, so that G-d is called by the descriptive name “Havayah Tzevaos”; they drew the power for this from the light that encompasses all worlds.¶11
	5The hosts of Havayah who left Egypt“The hosts of Havayah” are the 202 sparks refined in Egypt, which lose their names once absorbed in Havayah; the souls of Israel stand above them.¶12–15


Key concepts
	The Name Tzevaosשם צבאות
	“Hosts”: a Name of G-d that may not be erased, first used by Chanah and then by the prophets. It signifies the Infinite Light united with the created hosts, the souls and angels of Beriah, as it is united with the vessels of Atzilus.

	The Name Havayahשם הוי״ה
	The four-letter Name, “the Unique Name.” The other holy Names are vessels, and Havayah is the light within them all; it joins the light to the vessels and so combines with every Name.

	His greatness is His humilityבמקום שאתה מוצא גדולתו שם אתה מוצא ענותנותו
	Every description of G-d, even “great,” exists only because He lowers Himself into the vessels of Atzilus; His essence is beyond them all.

	He and His vessels are oneאיהו וגרמוהי חד
	A phrase from the Tikkunei Zohar: in Atzilus the vessels are wholly one with the Infinite Light. The prophets brought this kind of union into Beriah, Yetzirah and Asiyah.

	Descriptive nameשם התואר
	A name taken from a quality one has made one’s own, as a person who learns wisdom is called “wise.” “Havayah Tzevaos” is such a name: G-d is one with the hosts and is called by them.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	The light before which darkness and light are equal; it alone can descend to the lowest worlds, and from it the prophets drew the power to unite the Infinite Light with Beriah, Yetzirah and Asiyah.

	The sparksניצוצות
	Sparks of holiness that fell in the shattering of the vessels: 288 in all, of which 202 were refined in Egypt. Once refined they have no names and are absorbed in the Name Havayah, as “the hosts of Havayah.”


Section 1 · ¶1–3
Chanah’s Name and G-d beyond description
1בעצם היום הזה12 יצאו כל צבאות ה׳ מארץ מצרים. הנה ארז״ל [אמרו רבותינו זכרונם לברכה] על חנה מיום שברא הקב״ה את עולמו3 לא היה אדם שקראו להקב״ה צבאות עד שבאת חנה כו׳.
“On this very day all the hosts of Havayah went out of the land of Egypt.” Now, our Sages, of blessed memory, said of Chanah: “From the day the Holy One, blessed be He, created His world, there was no person who called the Holy One, blessed be He, ‘Tzevaos’ until Chanah came,” etc.
The maamar opens with the verse about the Exodus, “all the hosts of Havayah went out of the land of Egypt,” and returns to it at the end to explain who these hosts are. The word for hosts, tzevaos, is also a Name of G-d, and the Talmud records that Chanah, the mother of the prophet Shmuel, was the first person since creation to call G-d by it.


דהיינו שהיא פתחה תחלה לקרות הקב״ה הוי״ה צבאות ואמר הקב״ה4 עתיד בן שלך לפתוח בנבואה בשם זה
That is, she was the first to begin calling the Holy One, blessed be He, “Havayah Tzevaos.” And the Holy One, blessed be He, said, “Your son is destined to open in prophecy with this Name.”
Chanah used the full Name “Havayah Tzevaos” in her prayer for a son; Havayah is the four-letter Name of G-d, which is not pronounced as it is written. The Midrash adds that G-d promised her that her son would one day open his prophecy with this same Name.


כמ״ש ויאמר שמואל כה אמר5 ה׳ צבאות פקדתי6 כו׳. והנביאים האחרונים נבאו בשם זה ובפרט חגי זכרי׳ [זכריה] ומלאכי יותר מכולן.
As it is written, “And Shmuel said, ‘Thus says Havayah Tzevaos: I have remembered,’” etc. And the later prophets prophesied with this Name, and in particular Chaggai, Zechariah and Malachi, more than all of them.
The promise was fulfilled when Shmuel began his message to King Shaul with “Thus says Havayah Tzevaos.” From then on the Name is common in the books of the prophets, above all in Chaggai, Zechariah and Malachi, the last of them.


וקיי״ל [וקיימא לן] (ספ״ד [סוף פרק ד׳] דשבועות)7 דצבאות הוא מן השמות שאינן נמחקין. והנה מתחלה יש להקדים ענין השמות מהו.
And we hold as law (at the end of the fourth chapter of Shevuos) that Tzevaos is one of the Names that may not be erased. Now, we must first preface [an explanation of] the concept of the Names: what it is.
The Talmud counts Tzevaos among the Names of G-d that may not be erased, unlike descriptive praises such as “the Great” or “the Mighty,” which may be. Before explaining this Name, the Alter Rebbe first explains what a divine Name is in general.


גם מעלת שם המיוחד שם הוי״ה על שאר השמות ואח״כ ית׳ אי״ה [אם ירצה השם] ענין שם צבאות.8
[We must] also [preface] the superiority of the Unique Name, the Name Havayah, over the other Names. And afterward the concept of the Name Tzevaos will be explained, G-d willing.
The maamar will also explain why Havayah, known as “the Unique Name,” is superior to all the other Names. Only after these two introductions will it come to the Name Tzevaos itself.


הנה ידוע שמהותו ועצמותו של הא״ס ב״ה הוא פשוט בתכלית הפשיטות ולא שייך כלל במהו״ע [במהותו ועצמותו] ענין התוארים שנמצאו שכינו לו ית׳ בתורה ובדברי הנביאים ובדברי רז״ל [רבותינו זכרונם לברכה] כמו חכם חסיד רחמן כו׳ וכיוצא בהן.
Now, it is known that the essence and being of the Infinite One (Ein Sof), blessed be He, is simple in the utmost simplicity, and the concept of descriptions does not apply at all to His essence and being: [the descriptions] that we find were applied to Him, may He be blessed, as epithets in the Torah, in the words of the prophets and in the words of our Sages, of blessed memory, such as “wise,” “kind” (chasid), “merciful,” etc., and the like.
The starting point is that G-d’s own essence is utterly simple, without parts or qualities. So none of the descriptions found in Scripture and in the words of the Sages, such as “wise,” “kind” or “merciful,” can apply to His essence as it is.


כי הוא ית׳ מרומם ונשגב ומובדל מכל גדרים אלו שהחכמה שהיא המעלה הראשונה בנבראים היא נחשבת כעשיה גשמי׳ [גשמיים / גשמיות / גשמית] לגבי מהותו ועצמותו ית׳.9
For He, may He be blessed, is exalted, lofty and set apart from all these definitions, so that Chochmah (wisdom), which is the first rank among created beings, is considered like physical action in relation to His essence and being, may He be blessed.
Chochmah, wisdom, is the highest level within creation, yet compared with G-d’s essence even wisdom is as low as coarse physical action. G-d is not merely very wise; He is beyond the whole category of wisdom.




2ומכ״ש [ומכל שכן] בחי׳ המדות וכמאמר דלאו מכל אלין מדות איהו כלל1011 וכנודע. ואעפ״כ [ואף על פי כן] יש מציאות ענין התוארים הללו שבאו בתנ״ך [בתורה נביאים כתובים] ובדחז״ל [ובדברי חכמינו זכרונם לברכה].
And all the more so the level of the emotive attributes (middos), as it is said, “He is not of any of these attributes at all,” as is known. And even so, there is a reality to the concept of these descriptions that appear in Tanach and in the words of our Sages, of blessed memory.
If even wisdom is far below G-d, the emotive attributes, such as kindness and severity, are lower still; Eliyahu’s prayer in the Tikkunei Zohar says that He is “not of any of these attributes at all.” Even so, the Alter Rebbe insists that the descriptions of G-d in Scripture and the Sages are not empty words but refer to something real.


דהיינו ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] במקום שאתה מוצא גדולתו12 כו׳ שם אתה מוצא ענותנותו שהוא ית׳ משפיל א״ע [את עצמו] להיות מתלבש בעשר כלים דאצילות שהן בחי׳ חו״ג [חסד וגבורה] כו׳.
That is, in the manner of what our Sages, of blessed memory, said: “Wherever you find His greatness,” etc., “there you find His humility.” [This means] that He, may He be blessed, lowers Himself to be clothed in the ten vessels of the World of Atzilus (Emanation), which are the levels of Chesed (kindness) and Gevurah (restraint), etc.
The Sages taught that wherever G-d’s greatness appears, His humility appears with it. The Alter Rebbe reads this as the key to all the descriptions: G-d “humbles” Himself to be clothed in the ten vessels of Atzilus, such as Chesed and Gevurah, and only through them can He be described.




3וג״ר [וג׳ ראשונות] חב״ד [חכמה בינה ודעת] ואז שייך לקרותו בתוארים שנק׳ חכם מצד התלבשותו בחכמה וכמאמר אליהו13 אנת חכים14 פי׳ שמספר בענותנותו שמשפיל א״ע [את עצמו] להתלבש בבחי׳ כלי החכמה עם היות שהחכמה אין ערוך אליו כלל כנ״ל.
And the first three [Sefiros], Chochmah (wisdom), Binah (understanding) and Daas (knowledge). Then it becomes fitting to call Him by descriptions, so that He is called “wise” by virtue of His being clothed in Chochmah, as in the saying of Eliyahu, “You are wise.” This means that he tells of His humility: that He lowers Himself to be clothed in the level of the vessel of Chochmah, even though Chochmah bears no comparison to Him at all, as said above.
The list of vessels continues with the first three Sefiros, the intellectual ones: Chochmah, Binah and Daas. G-d can be called “wise” only because He clothes Himself in the vessel of Chochmah, and Eliyahu’s words “You are wise” are read as praise of His humility, since Chochmah bears no comparison to Him.


וכן משפיל א״ע [את עצמו] להתלבש בבחי׳ חסד ונק׳ אז הגדול או חסיד וזהו שהגדולה היא ענותנותו
And likewise He lowers Himself to be clothed in the level of Chesed (kindness), and He is then called “the Great” or “kind” (chasid). And this is [what it means] that the greatness is His humility.
The same holds for kindness: G-d is called “great” or “kind” because He clothes Himself in Chesed, which Kabbalah also calls Gedulah, “greatness.” This is the sense in which His greatness is His humility.


שע״י ענוה והשפלה שהשפיל א״ע [את עצמו] להתלבש במדת חסד אז דייקא שייך לקרותו גדול משא״כ מהו״ע [מהותו ועצמותו] מרומם מגדר זה כנ״ל.
For through the humility and lowering by which He lowered Himself to be clothed in the attribute of Chesed, precisely then is it fitting to call Him “great”; whereas His essence and being is exalted above this definition, as said above.
The greatness people praise is itself a lowering: only because G-d lowered Himself into the attribute of Chesed can He be called “great.” His essence remains above even this description.




Section 2 · ¶4–6
The Names as vessels, Havayah as the light
4והנה שמותיו של הקב״ה הם הכלים15 דע״ס [דעשר ספירות] דאצי׳ שמתלבש בהן אוא״ס [אור אין סוף] ב״ה ומתייחד עמהן בתכלית היחוד ע״ד דאיהו וגרמוהי16 חד17 היינו שם אל הוא בבחי׳ כלי החסד.
Now, the Names of the Holy One, blessed be He, are the vessels of the Ten Sefiros of the World of Atzilus (Emanation), in which the Infinite Light (Or Ein Sof), blessed be He, is clothed and with which it is united in the utmost unity, in the manner of “He and His vessels are one.” That is, the Name Kel is in the level of the vessel of Chesed (kindness).
Here a divine Name is defined: the Names are the vessels of the Ten Sefiros of Atzilus, in which the Infinite Light is clothed and with which it is wholly one. “He and His vessels are one” is a phrase from the Tikkunei Zohar meaning that in Atzilus even the vessels are one with G-d. Thus the Name Kel belongs to the vessel of Chesed.


ושם אלקים בבחי׳ כלי הגבורה ושם אדנ״י בבחי׳ מל׳. אמנם שם הוי״ה הוא הפנימיו׳ של כל השמות שהם הכלים.
And the Name Elokim is in the level of the vessel of Gevurah (restraint), and the Name Ado-nai in the level of Malchus (sovereignty). But the Name Havayah is the inner dimension (pnimiyus) of all the Names, which are the vessels.
Each of the other Names likewise belongs to a vessel: Elokim to Gevurah and Ado-nai to Malchus. Havayah is different: it is not one more vessel but the inner dimension within all of them.


כי הוא בבחי׳ האורות המתלבשים בתוך הכלים דהיינו בבחי׳ אל שהוא השם שבכלי החסד. הנה בבחי׳ האור הנמשך מא״ס ב״ה להתלבש בו הוא בחי׳ שם הוי״ה.
For it is in the level of the lights that are clothed within the vessels. That is, in the level of Kel, which is the Name in the vessel of Chesed: the level of the light that is drawn from the Infinite One (Ein Sof), blessed be He, to be clothed in it is the level of the Name Havayah.
Havayah is the light that fills the vessels. Within the vessel of Chesed, which bears the Name Kel, the light drawn from the Infinite One to fill it is what the Name Havayah means.




5וכן גם בבחי׳ שם אלקים שבכלי הגבורה מתלבש בתוכו שם הוי״ה שהוא בבחי׳ האור מא״ס המתלבש בתוך הכלים הנ״ל.
And so too in the level of the Name Elokim, which is in the vessel of Gevurah (restraint): the Name Havayah is clothed within it, which is in the level of the light from the Infinite One (Ein Sof) that is clothed within the vessels mentioned above.
The same holds for the Name Elokim, which belongs to the vessel of Gevurah: Havayah is clothed inside it as the light from the Infinite One. Havayah is present even within the Names associated with judgment.


ועד״ז בכל השמות שאינן נמחקין שהם בבחי׳ הכלים. ושם הוי״ה הוא בבחי׳ האורות המתלבשים בהן.
And in this manner with all the Names that may not be erased, which are in the level of the vessels; and the Name Havayah is in the level of the lights that are clothed in them.
All the Names that may not be erased are vessels, and Havayah is the light within each of them. This is the general rule behind the examples of Kel and Elokim.


ולכך שם הוי״ה מצטרף עם כל השמות18 כמ״ש ביום עשות19 הוי״ה אלקים ארץ ושמים כו׳ וכתיב הוי״ה צבאות כו׳
This is why the Name Havayah combines with all the Names, as it is written, “On the day that Havayah Elokim made earth and heavens,” etc., and it is written, “Havayah Tzevaos,” etc.
This is why Scripture so often pairs Havayah with another Name, as in “Havayah Elokim” in the account of creation and in “Havayah Tzevaos.” The pairing shows the light, Havayah, within its vessel, the other Name.


מפני שבחי׳ שם הוי״ה הוא הממשיך את האור א״ס להתלבש בשמות אלקים וצבאות שהם הכלים כו׳ שהוא הממוצע בין אורות וכלים ולכך הוא המחבר האורות עם הכלים:
[This is] because the level of the Name Havayah is what draws down the Infinite Light (Or Ein Sof) to be clothed in the Names Elokim and Tzevaos, which are the vessels, etc.; for it is the intermediary between lights and vessels, and therefore it is what joins the lights with the vessels.
Havayah draws the Infinite Light into the vessels called Elokim and Tzevaos. It stands between light and vessel, and so it is what joins the two.




6והנה כתיב זה שמי לעלם20 וזה זכרי21 כו׳. ופי׳ בת״ז [בתיקוני זהר]22 שמי עם23 י״ה שס״ה ל״ת [לא תעשה]. זכרי עם ו״ה רמ״ח מ״ע [מצות עשה].
Now, it is written, “This is My Name forever, and this is My remembrance,” etc. And it is explained in the Tikkunei Zohar: “My Name” (shmi) with yud-heh [is] the 365 prohibitions; “My remembrance” (zichri) with vav-heh [is] the 248 positive commandments.
In Exodus G-d calls Havayah both “My Name” and “My remembrance,” and the Tikkunei Zohar finds the 613 commandments in these words. Shmi (שמי, “My Name,” 350) plus yud-heh (15) makes 365, the number of prohibitions, and zichri (זכרי, “My remembrance,” 237) plus vav-heh (11) makes 248, the number of positive commandments.


והיינו שכללות התורה רמ״ח מ״ע [מצות עשה] ושס״ה ל״ת [לא תעשה] הם מושרשים בשם הוי״ה שהוא בחי׳ ז״א דאצי׳.
That is, the Torah as a whole, the 248 positive commandments and the 365 prohibitions, is rooted in the Name Havayah, which is the level of Z’eir Anpin (the emotive attributes) of the World of Atzilus (Emanation).
Yud-heh and vav-heh together spell Havayah, so the whole Torah, all 613 commandments, is rooted in this Name. In Atzilus, the Name Havayah is the level of Z’eir Anpin, the configuration of the six emotive attributes.


רמ״ח מ״ע [מצות עשה] נמשכים מבחי׳ החסדים שבז״א ושס״ה ל״ת [לא תעשה] מבחי׳ הגבורות שבז״א ובהם נכללים כל פרטי הדינים דאו״ה [דאיסור והיתר] כשר ופסול חייב וזכאי כו׳.
The 248 positive commandments are drawn from the level of the chasadim (kindnesses) in Z’eir Anpin, and the 365 prohibitions from the level of the gevuros (severities) in Z’eir Anpin. And in them are included all the details of the laws of forbidden and permitted, valid and invalid, guilty and innocent, etc.
The positive commandments flow from the kindnesses (chasadim) within Z’eir Anpin and the prohibitions from its severities (gevuros). Every ruling of halachah, permitted and forbidden, valid and invalid, guilty and innocent, is included in them.


שההיתר והכשר נמשך מבחי׳ החסד דז״א והעובר אל״ת [על לא תעשה] ממשיך עליו מבחינת הגבורות להיות נענש כו׳
For what is permitted and valid is drawn from the level of the Chesed (kindness) of Z’eir Anpin, while one who transgresses a prohibition draws upon himself from the level of the gevuros, to be punished, etc.
What is permitted and valid comes from Chesed, the side that allows and gives. One who transgresses a prohibition draws severity upon himself, and this brings punishment.


ואור א״ס ב״ה הוא מלובש בכלים דז״א עד דאיהו וגרמוהי חד כדלעיל וזהו בחי׳ שם הוי״ה.
And the Infinite Light (Or Ein Sof), blessed be He, is clothed in the vessels of Z’eir Anpin, until “He and His vessels are one,” as above; and this is the level of the Name Havayah.
In the vessels of Z’eir Anpin the Infinite Light is wholly one with them: “He and His vessels are one.” This union of the light with the vessels of Atzilus is what the Name Havayah means.




Section 3 · ¶7–10
Moshe’s Torah and the prophets’ rebuke
7ובזה יובן מה שבכל התורה לא נזכר שם צבאות רק שם הוי״ה לבדו רק חנה אמרה ה׳ צבאות.
With this we will understand why in the whole Torah the Name Tzevaos is not mentioned, only the Name Havayah alone, and only Chanah said “Havayah Tzevaos.”
This explains a striking fact: the Five Books of Moses never use the Name Tzevaos, only Havayah, and the Name first appears with Chanah.


כי מרע״ה [משה רבינו עליו השלום] שזכה שתנתן התורה על ידו היינו לפי שהמשיך התלבשות אור א״ס בכלים דז״א.
For Moshe our teacher, peace be upon him, who merited that the Torah be given through him: this was because he drew down the clothing of the Infinite Light (Or Ein Sof) in the vessels of Z’eir Anpin (the emotive attributes).
Moshe merited that the Torah was given through him because he drew the Infinite Light into the vessels of Z’eir Anpin, the level of the Name Havayah. The Torah, which the previous paragraph showed is rooted in Havayah, came from there.


ומשם נמשך התורה כנ״ל (ומשם היתה נבואתו כי עיקר נבואתו היתה מאצי׳24 רק דרך מעבר נמשך25 על ידי הבריאה26 כמ״ש בשער הקדושה להרח״ו [להרבי חיים ויטאל] ח״ג [חלק ג׳] שער ו׳) אבל לא המשיך שיהיה ג״כ התלבשות אור א״ס בבי״ע
And from there the Torah is drawn, as said above. (And from there was his prophecy, for his prophecy was essentially from the World of Atzilus (Emanation), only that it was drawn by way of passage through the World of Beriah (Creation), as written in Sha’ar HaKedushah of Rabbi Chaim Vital, part 3, gate 6.) But he did not draw down that there should also be a clothing of the Infinite Light in the Worlds of Beriah, Yetzirah (Formation) and Asiyah (Action).
Moshe’s prophecy also came from Atzilus and only passed through Beriah on its way, as Rabbi Chaim Vital writes in his Sha’arei Kedushah (part 3, gate 6). But Moshe did not bring the Infinite Light to be clothed in the lower worlds of Beriah, Yetzirah and Asiyah.


ע״ד שהוא מתייחד עם כלים דאצילות כך יהי׳ [יהיה] מתייחד עם כלים דבי״ע זה לא המשיך משה ולא הוצרך לזה כי המשכת התורה המשיך מבחי׳ אצילות ממש.
In the manner that He is united with the vessels of Atzilus, so would He be united with the vessels of Beriah, Yetzirah and Asiyah: this Moshe did not draw down, and he did not need to, for the drawing down of the Torah he drew from the level of Atzilus itself.
Moshe did not make G-d one with the vessels of the lower worlds as He is with the vessels of Atzilus. He had no need to, since he drew the Torah directly from Atzilus.


ושם מתייחד אור א״ס עם הכלים עד דאיהו וגרמוהי חד כנ״ל. משא״כ בבי״ע אין הגילוי כלל בהכלים27 (ולאו איהו וגרמוהי חד בהון28 כנודע)
And there the Infinite Light is united with the vessels, until “He and His vessels are one,” as said above. This is not so in Beriah, Yetzirah and Asiyah: the revelation is not in the vessels at all (and it is not [so that] “He and His vessels are one” in them, as is known).
In Atzilus the Infinite Light is one with the vessels, but in Beriah, Yetzirah and Asiyah it is not revealed in the vessels at all. There it cannot be said that “He and His vessels are one.”


אבל הנביאים שאחריו המשיכו את אור א״ס ב״ה שיתלבש ג״כ בכלים דבי״ע מה שלא היה כן בימי מרע״ה [משה רבינו עליו השלום].
But the prophets after him drew down the Infinite Light, blessed be He, so that it would be clothed also in the vessels of Beriah, Yetzirah and Asiyah, which was not so in the days of Moshe our teacher, peace be upon him.
The prophets after Moshe did something new: they drew the Infinite Light down to be clothed in the vessels of the lower worlds too. This had not been done in Moshe’s time.


והיינו שחנה פתחה תחלה בשם צבאות ואחריה נמשכו כל הנביאים שענין שם זה הוא מורה על ענין התלבשות אור א״ס בכלים דבי״ע להיות מתייחד עמהם ג״כ וכמשי״ת [וכמו שיתבאר] אי״ה [אם ירצה השם].
And this is [why] Chanah was the first to open with the Name Tzevaos, and after her all the prophets followed; for this Name indicates the clothing of the Infinite Light in the vessels of Beriah, Yetzirah and Asiyah, to be united with them as well, as will be explained, G-d willing.
Chanah opened this path and the prophets followed her, which is why the Name Tzevaos belongs to them. The Name signifies the Infinite Light clothed in the vessels of the lower worlds and united with them, as the maamar will explain.




8והוצרכו לזה כי בימי מרע״ה [משה רבינו עליו השלום] שהיתה נבואתו מאצילות ע״כ המשיך להם למטה התורה משם מבחי׳ אצילות
And they needed this because in the days of Moshe our teacher, peace be upon him, whose prophecy was from the World of Atzilus (Emanation), he therefore drew the Torah down to them below from there, from the level of Atzilus.
The prophets needed this new drawing down because of a change in the people. In Moshe’s time his prophecy came from Atzilus, and he brought the Torah down to the people from there.


והוא היה דבר ה׳ בפי משה וקיימו ישראל התורה כו׳. אבל בימי הנביאים שאחריו שלא היו ישראל עושין רש״מ [רצונו של מקום] והוצרכו הנביאים להוכיחם.
And it was the word of G-d in the mouth of Moshe, and Israel kept the Torah, etc. But in the days of the prophets after him, when Israel were not doing the will of the Omnipresent, the prophets needed to rebuke them.
In Moshe’s day the Torah was “the word of G-d in the mouth of Moshe,” and the people kept it. In the days of the later prophets the people were not doing G-d’s will, so the prophets had to rebuke them.




9וענין ההפרש בין תוכחה שאומר הנביא לשאר מוכיח הוא כי בהנביא הנה התוכחה היא דבר ה׳ המתלבש בדבורו של הנביא ונמצא הוא ית׳ הוא המוכיח.
And the difference between the rebuke that a prophet speaks and [that of] any other rebuker is this: with the prophet, the rebuke is the word of G-d clothed in the prophet’s speech, so it turns out that He, may He be blessed, is the one who rebukes.
A prophet’s rebuke is not like anyone else’s. When a prophet rebukes, it is the word of G-d clothed in his speech, so G-d Himself is the one rebuking.


ולזאת הוכרח להיות המשכת התורה מאצילות לבי״ע כדי שיקיימו ישראל התורה כי בהיותה באצילות כבימי משה לא היו מקיימים אותה ישראל שבימי הנביאים אחר דורו של משה מצד שנשגבה מהם והית׳ [והיתה] התורה בפ״ע [בפני עצמו] והאדם בפ״ע [בפני עצמו].
For this reason the Torah had to be drawn down from the World of Atzilus (Emanation) to the Worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), so that Israel would keep the Torah. For while it was in Atzilus, as in the days of Moshe, Israel in the days of the prophets, after Moshe’s generation, would not keep it, because it was too lofty for them, and the Torah was a thing by itself and the person a thing by himself.
For the people to keep the Torah, it had to be drawn down from Atzilus into the lower worlds. As long as it remained in Atzilus, as in Moshe’s day, it was too lofty for the generations after him: the Torah stood apart and the person stood apart, with nothing to join them.




10ולכך היה צ״ל התלבשות התורה מאצי׳ לבריאה ונמשך שם דבר ה׳ בפי הנביא להזהיר את ישראל שיקיימו התורה כו׳. והגיע להם עי״ז התוכחה מדבר ה׳ ממש המתלבש בכלים דבי״ע ומשם בפי הנביא כו׳:
This is why there had to be a clothing of the Torah from the World of Atzilus (Emanation) into the World of Beriah (Creation), and there the word of G-d was drawn into the mouth of the prophet, to warn Israel to keep the Torah, etc. And through this the rebuke reached them from the very word of G-d, clothed in the vessels of Beriah, Yetzirah (Formation) and Asiyah (Action), and from there in the mouth of the prophet, etc.
So the Torah was clothed from Atzilus into Beriah, and there the word of G-d entered the prophet’s mouth, to warn the people to keep the Torah. The rebuke they heard was G-d’s own word, clothed first in the vessels of the lower worlds and then in the prophet’s speech.




Section 4 · ¶11
Havayah Tzevaos
11והנה הגם שאין נביא רשאי לחדש דבר.29 אך אין זה חדוש ותוספת על תורת מרע״ה [משה רבינו עליו השלום].
Now, although a prophet is not permitted to introduce anything new, still, this is not an innovation or an addition to the Torah of Moshe our teacher, peace be upon him.
An objection: the Talmud teaches that a prophet may not introduce anything new into the Torah. The answer is that the prophets added nothing to the Torah of Moshe.


רק המשכת התורה בלי תוס׳ [תוספת] וגרעון מאצילות לבריאה.30 וזהו ענין שם צבאות שנז׳ [שנזכר] בנביאים כי צבאות הוא לשון חיילות.
It is only the drawing down of the Torah, without addition or subtraction, from the World of Atzilus (Emanation) to the World of Beriah (Creation). And this is the meaning of the Name Tzevaos that is mentioned in the Prophets: for “Tzevaos” is a term for armies.
The prophets only drew the same Torah, without addition or subtraction, down from Atzilus into Beriah. This is what the Name Tzevaos, used by the prophets, refers to, since tzevaos means “hosts” or “armies.”


והם גדודי נשמות ומלאכים דבריאה אשר אין מספר לגדודיו31 והם נבראים ומחודשים מאין ליש ממש.
And these are the troops of souls and angels of Beriah, of which “there is no number to His troops”; and they are created and brought into being from nothing into an actual something.
The “hosts” are the countless troops of souls and angels of the World of Beriah, in words that echo Job’s “Is there any number to His troops?” Unlike Atzilus, these are created beings, brought into existence from nothing.


ואינן אלהות כלל כמו אצילות שהוא בחי׳ אלהות ממש ואעפ״כ [ואף על פי כן] הנביאים המשיכו שיתלבש בהם אור א״ס ב״ה בתכלית היחוד
And they are not G-dliness at all, unlike Atzilus, which is the level of G-dliness itself. And even so, the prophets drew down that the Infinite Light (Or Ein Sof), blessed be He, should be clothed in them in the utmost unity,
The souls and angels of Beriah are not G-dliness, as Atzilus is. Yet the prophets drew the Infinite Light down to be clothed in them in complete unity.


כמו שנתלבש בכלים דאצי׳ עד דאיהו וגרמוהי חד עד שיהיה נק׳ האור א״ס המלובש בהם בשם צב(אות שהוא שם התואר שהוא עצמו הוא בחי׳ הצבאות ממש כענין איהו וגרמוהי חד שבאצי׳ שהוא עצמו הוא הדעה32 כו׳.
Just as it is clothed in the vessels of Atzilus, until “He and His vessels are one,” to the point that the Infinite Light clothed in them would be called by the name Tzevaos (which is a descriptive name: that He Himself is truly the level of the hosts, like the concept of “He and His vessels are one” in Atzilus, where He Himself is the knowledge, etc.
The unity in Beriah was to be like that of Atzilus, where “He and His vessels are one,” and so the Infinite Light within the hosts is called Tzevaos. Tzevaos is a descriptive name, meaning that G-d Himself is the hosts, just as in Atzilus He does not merely have knowledge but is Himself the knowledge. In the printed Hebrew a parenthesis opens in the middle of the word Tzevaos (צב(אות) and closes only after the verse “And beneath are the arms of the world” in 11.14; the translation opens it right after the word.


כך מתייחד בכלי׳ [בכלים / בכלי] דבי״ע33 עד שהוא עצמו הוא הצבאות כו׳. ולא שהם נפרדים בפ״ע [בפני עצמו] רק שבטלים אליו אלא שמתייחד עמהן ממש.
So He is united with the vessels of Beriah, Yetzirah (Formation) and Asiyah (Action), until He Himself is the hosts, etc. And [it is] not that they are separate on their own and only nullified to Him; rather, He is truly united with them.
In the same way G-d unites with the vessels of Beriah, Yetzirah and Asiyah until He Himself is “the hosts.” They are not separate beings that are merely nullified before Him; He is truly one with them.


וכמשל יחוד וחבור הנשמה עם הגוף שהגם שהגוף הוא הכלי והעיקר היא הנשמה עכ״ז [עם כל זה] מתאחדת עם הגוף שנק׳ אדם הנשמה שבגוף ואין להגוף שם בפ״ע [בפני עצמו] כו׳ וכהדין קמצא דלבושי׳ [דלבושיה] מיניה וביה.34
And it is like the analogy of the union and joining of the soul with the body: although the body is the vessel and the main thing is the soul, nevertheless it becomes one with the body, so that the soul in the body is called “a person,” and the body has no name of its own, etc.; and “like this locust (kamtza), whose garment is of itself and in itself.”
The soul and body show what this means. The soul is the main thing and the body only its vessel, yet they are so united that the soul in the body is called “a person” and the body has no name of its own, like the Midrash’s image of a creature “whose garment is of itself and in itself.”


וכמו שקורין לאדם שלמד חכמה בשם חכם הנה החכמה קודם שלמדה היא מהות בפ״ע [בפני עצמו] זולת האדם שלמדה והאדם מהות בפ״ע [בפני עצמו].
And just as a person who has learned wisdom is called by the name “wise”: before he learned it, the wisdom is an entity on its own, apart from the person who learned it, and the person is an entity on his own.
A second analogy is a person who learns wisdom. Before he learns it, the wisdom and the person are two separate things.


וכשקנה החכמה נק׳ חכם ע״ש החכמה שהוא שם התואר. כך עד״מ למעלה עם היות הכלים דבי״ע הם מהות בפ״ע [בפני עצמו] בחי׳ נשמות ומלאכים נבראים רק שבטלים אליו ית׳.
And when he has acquired the wisdom he is called “wise” after the wisdom, which is a descriptive name. So too, by way of analogy, above: although the vessels of Beriah, Yetzirah and Asiyah are an entity on their own, the level of created souls and angels, which are only nullified to Him, may He be blessed,
Once he acquires the wisdom he is called “wise,” a descriptive name taken from the wisdom. So too the vessels of the lower worlds are in themselves separate, created souls and angels, which are only nullified before G-d.


אך עכ״ז [עם כל זה] ע״י שהמשיכו הנביאים להיות גלוי אוא״ס [אור אין סוף] ב״ה בהם ע״ד יחודו באצי׳ אז נק׳ הוא ית׳ הוי״ה צבאות שהוא שם התואר שהוא ית׳ הוא אחד עם הצבאות הנ״ל ואינן נפרדים כו׳.
Yet nevertheless, because the prophets drew down a revelation of the Infinite Light, blessed be He, in them, in the manner of His union in Atzilus, He, may He be blessed, is then called “Havayah Tzevaos,” which is a descriptive name: that He, may He be blessed, is one with the hosts mentioned above, and they are not separate, etc.
Once the prophets drew the revelation of the Infinite Light into these vessels as in Atzilus, G-d is called “Havayah Tzevaos,” a descriptive name. It means that He is one with the hosts, and they are not separate from Him.


ולכן שם הוי״ה מצטרף לשם צבאות כי שם הוי״ה הוא באצי׳ והוא המשכת אוא״ס [אור אין סוף] בכלי׳ [בכלים / בכלי] דאצי׳ ואם כן כדי שיתמשך אור א״ס בבי״ע הוא על ידי שם הוי״ה בתחלה וזהו הוי״ה צבאות.
And this is why the Name Havayah combines with the Name Tzevaos: for the Name Havayah is in Atzilus, and it is the drawing of the Infinite Light into the vessels of Atzilus. If so, for the Infinite Light to be drawn into Beriah, Yetzirah and Asiyah, it is through the Name Havayah first; and this is “Havayah Tzevaos.”
Havayah is joined to Tzevaos because Havayah is the light within the vessels of Atzilus. To bring the Infinite Light into the lower worlds it must first pass through Havayah, and so the Name is “Havayah Tzevaos.”


ולאחר שהמשיכו הנביאים בחי׳ זו אזי הוכיחו את ישראל בשם זה כי מבחי׳ זו שבבריאה נמשך הנבואה להנביא דבר ה׳ ממש הוא המוכיח את ישראל ולא דמי כלל לשאר מוכיח כו׳ שהיא תוכחת הנברא וזוהי תוכחת הבורא ית׳ ממש.
And after the prophets drew down this level, they then rebuked Israel with this Name. For from this level, which is in Beriah, prophecy is drawn to the prophet; the very word of G-d is what rebukes Israel, and it is not at all like any other rebuker, etc., which is the rebuke of a created being, whereas this is the rebuke of the Creator Himself, may He be blessed.
With this Name the prophets rebuked Israel. Prophecy came to them from this level in Beriah, so their rebuke was the Creator’s own, unlike the rebuke of any other person, which is the rebuke of a created being.


והכח להמשכה זו שיהיה אור א״ס מתלבש בבי״ע ע״ד הנ״ל כבאצי׳ המשיכו הנביאים מבחי׳ העיגול והסוכ״ע אשר שם כחשכה כאורה35 שוין השוה ומשוה קטן וגדול שהוא דוקא יכול לישפל א״ע [את עצמו] למטה מטה גם בבי״ע
And the power for this drawing down, that the Infinite Light be clothed in Beriah, Yetzirah and Asiyah in the manner described above, as in Atzilus, the prophets drew from the level of the circle (igul) and of the light that encompasses all worlds (sovev kol almin), where “as the darkness, so the light”: they are equal; “He who is equal and makes equal small and great.” For it is precisely this that can lower itself lower and lower, even into Beriah, Yetzirah and Asiyah,
The power to clothe the Infinite Light in the lower worlds as in Atzilus came from the “circle,” the light that encompasses all worlds (sovev kol almin). Before that light darkness and light are alike, as the Psalmist says, and it is “equal and makes equal small and great,” in the words of the High Holiday prayers; so it alone can descend to the lowest levels.


כי קמי׳ [קמיה] ית׳ כולם שוים וכמ״ש ומתחת זרועו׳ [זרועות] עולם )(ובזה יובן מ״ש בחנה ותתפלל על ה׳ כו׳
For before Him, may He be blessed, all are equal, as it is written, “And beneath are the arms of the world.”) (And with this we will understand what is written of Chanah, “And she prayed upon (al) Havayah,” etc.,
Before G-d all levels are equal, as the verse says, “And beneath are the arms of the world”: His highest power reaches the very bottom. Here the long parenthesis closes, and a second one begins, about Chanah’s prayer.


ותאמר הוי״ה צבאות3637 שכדי להמשיך בחי׳ צבאות38 הוצרך להמשיך מבחי׳ על הוי״ה היינו למעלה משם הוי״ה כמבואר הפי׳ בזה במ״א. ע׳ [עיין] בפ׳ משפטים ע״פ לא תהי׳ [תהיה] משכלה ועקרה3940 כו׳):41
“And she said, Havayah Tzevaos.” For in order to draw down the level of Tzevaos, it was necessary to draw from the level of “upon (al) Havayah,” that is, above the Name Havayah, as the explanation of this is given elsewhere. See in Parshas Mishpatim, on [the verse] “There shall be none who miscarries or is barren,” etc.)
Chanah, who first said “Havayah Tzevaos,” “prayed upon (al) Havayah”: to bring down the level of Tzevaos she had to draw from above the Name Havayah. For the explanation the reader is sent to the maamar in Torah Ohr, Parshas Mishpatim, on the verse “There shall be none who miscarries or is barren.”




Section 5 · ¶12–15
The hosts of Havayah who left Egypt
12וז״ש [וזהו שכתוב] בעצם היום הזה יצאו כל צבאות42 וגו׳. פי׳ צבאות הוי״ה הוא לשון סמוך שהצבאות נטפל לשם הוי״ה אבל אינו לשון שם התואר כמו הוי״ה צבאות.
And this is [the meaning of] what is written, “On this very day all the hosts went out,” etc. The explanation: “the hosts of Havayah” (tzivos Havayah) is a construct form, in which the hosts are subordinate to the Name Havayah; but it is not the language of a descriptive name, as is “Havayah Tzevaos.”
The maamar returns to its opening verse. “The hosts of Havayah” (tzivos Havayah) is a construct form, “hosts belonging to Havayah,” in which the hosts are secondary to the Name; it is not a descriptive name like “Havayah Tzevaos,” in which G-d Himself is called by the hosts.


והיינו בחי׳ הנצוצים שנתבררו בגלות דמצרים ונתעלו ליכלל בשם הוי״ה הם הנק׳ צבאות הוי״ה כי רפ״ח נצוצים נפלו בשבה״כ [בשבירת הכלים] ומזה נתברר בגלות מצרים ר״ב נצוצים וע״ז נאמר וינצלו את מצרים.43
That is, the level of the sparks that were refined in the exile of Egypt and rose to be included in the Name Havayah: they are what is called “the hosts of Havayah.” For 288 sparks fell in the shattering of the vessels, and of these, 202 sparks were refined in the exile of Egypt; and of this it is said, “And they emptied out Egypt.”
These hosts are the sparks of holiness refined during the exile in Egypt and raised up into the Name Havayah. Of the 288 sparks that fell in the shattering of the vessels, the primordial breaking described in Kabbalah, 202 were refined in Egypt, and the verse “they emptied out Egypt” alludes to this.




13וז״ש [וזהו שכתוב] וגם ערב רב עלה אתם.44 וכתיב רב לך45 כו׳. ופי׳ וענין שנק׳ צבאות הוי״ה בחי׳ טפל וסמוך לשם הוי״ה. הענין כי מספר רפ״ח נצוצים הם מבחי׳ שמות ע״ב [שם ע״ב] ס״ג [שם ס״ג] מ״ה [שם מ״ה] ב״ן [שם ב״ן] כו׳.
And this is [the meaning of] what is written, “And also a mixed multitude (erev rav) went up with them”; and it is written, “Enough for you (rav lach),” etc. And the explanation and meaning of their being called “the hosts of Havayah,” the level of what is subordinate and joined to the Name Havayah: the matter is that the number of 288 sparks is from the level of the Names 72 (Av), 63 (Sag), 45 (Mah) and 52 (Ban), etc.
The verse “And also a mixed multitude (erev rav) went up with them” alludes to these sparks, since rav (רב) has the numerical value 202; the text adds G-d’s words to Moshe, “Enough for you (rav lach).” To explain why the sparks are called the hosts “of” Havayah, the Alter Rebbe notes that the 288 sparks come from the Names 72, 63, 45 and 52, the four ways of spelling out the letters of Havayah.




14וכאשר נתבררו מבי״ע לחזור לשרשם אז אינם נקראים בשמות אלו כלל מפני שנתכללו במקורם בתכלית היחוד לכך אינם עולים בשם כלל. והמשל בזה כשהאדם משכיל בגדולת ה׳ בהתבוננות והשגה אזי נרגשת ההשגה בבחי׳ יש ודבר.
And when they have been refined out of the Worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action) to return to their root, they are then not called by these names at all, because they have been included in their source in the utmost unity; therefore they do not bear a name at all. The analogy for this: when a person grasps the greatness of G-d through contemplation and comprehension, the comprehension is felt as a something (yesh), an entity.
When the sparks are refined out of the lower worlds and return to their root, they lose these names, because they are absorbed in their source in perfect unity. The analogy is a person contemplating G-d’s greatness: as long as he understands it, he feels his understanding as something real, an entity of its own.


אבל כשנתבטל במציאות לגמרי אז אינו מרגיש ההשגה והבטול בבחי׳ יש ודבר מה כ״א הוא בטל לגמרי בתכלית הבטול בלי הרגשה כלל.
But when he has become entirely nullified in [his] existence, he then does not feel the comprehension and the self-nullification (bittul) as a something, some entity; rather, he is entirely nullified, in the utmost self-nullification, without any feeling at all.
When a person is wholly nullified, he no longer feels his understanding, or even his self-nullification, as anything at all. He is simply nullified, without being aware of it.


כך עד״מ הנצוצים דתהו שנפלו בשבירה יש להן שמות שזה מורה בחי׳ יש ודבר עד שנק׳ בשם שזהו הגילוי לזולתו כמו האדם שבפ״ע [שבפני עצמו] א״צ [אין צריך / אינו צריך] לשם רק שחבירו קוראו בשם.
So too, by way of analogy, the sparks of Tohu (Chaos) that fell in the shattering have names, which indicates the level of a something and an entity, to the point that they are called by a name; for this is the revelation to another, as a person by himself does not need a name, only his fellow calls him by name.
The sparks of Tohu, the world whose vessels shattered, have names because they are separate entities. A name is for others: a person alone needs no name, and it exists only so that others can call him.




15וכיון שנתבררו וחזרו למקורם בתכלית הבטול להתכלל באלקות אזי אין להם שמות כלל. ולכן נק׳ אז צבאות הוי״ה שהם טפלים וסמוכים ונכללים בשם הוי״ה
And once they have been refined and have returned to their source in the utmost self-nullification (bittul), to be included in G-dliness, they then have no names at all. And therefore they are then called “the hosts of Havayah,” for they are subordinate to, joined to, and included in the Name Havayah.
Once the sparks return to their source in complete self-nullification, they have no names at all. This is why they are called “the hosts of Havayah”: they are secondary to the Name Havayah, joined to it and absorbed in it, with no identity of their own.


ופי׳ הוציא ה׳ את בני ישראל על צבאתם46 היינו שנש״י [שנשמות ישראל] הן למעלה מבחי׳ ניצוצין הנ״ל:
And the meaning of “G-d brought out the children of Israel upon (al) their hosts” is that the souls of Israel are above the level of the sparks mentioned above.
The verse “G-d brought out the children of Israel al tzivosam,” usually read “by their hosts,” is read here as “above their hosts.” The souls of Israel are higher than the sparks: the sparks are the hosts, and Israel stand above them.



In one’s avodah
The maamar’s own analogy describes two stages in contemplating G-d’s greatness. At first a person feels his understanding as something real, an entity of his own; when he is wholly nullified he no longer feels his understanding, or even his self-nullification, just as the refined sparks have no name of their own.
Questions for discussion
	If G-d’s essence is beyond every description, how can He be called “wise” or “kind,” and how does “where you find His greatness, there you find His humility” answer this?
	What is the difference between the Name Havayah and the other Names that may not be erased, and why does Havayah combine with all of them?
	Why did Moshe have no need to unite the Infinite Light with the lower worlds, while the prophets after him did?
	How do the analogies of the soul in the body and of the person who becomes “wise” explain the descriptive name “Havayah Tzevaos”?
	What separates “Havayah Tzevaos” from “tzivos Havayah,” and where do the souls of Israel stand in relation to the sparks?

Sources and references
Notes
Paragraph 1
1בעצם היום הזה
Another transcript (hanachah) of this maamar, written down by Rabbi Moshe, the Alter Rebbe’s son, is printed there, so the two versions can be compared.
Kehot’s noteהנחת הר״מ בן אדה״ז בסה״מ תקס״ה ע׳ רו. ראה לעיל בציונים והערות לכ״ק אדמו״ר זי״ע. ד״ה זה נזכר לקמן ע, ד: ”בפי׳ שם צבאות שהוא יחוד אוא״ס בבי״ע כמו באצי׳”. לקו״ת האזינו עז, ד. סה״מ תרכ״ז (הוצאה חדשה) ע׳ קלה. רכט. תרל״ב ח״ב ע׳ תכג. לכללות מאמר זה ראה ד״ה בעצם היום הזה תשמ״ג. תשמ״ז.
2בעצם היום הזה
The verse that ends the account of the 430 years in Egypt: “on this very day all the hosts of Havayah went out of the land of Egypt.” The maamar opens with it and returns to it in paragraph 12, where “the hosts of Havayah” are the sparks of holiness refined in the Egyptian exile.
Exodus 12:41שמות י״ב:מ״א
וַיְהִי מִקֵּץ שְׁלֹשִׁים שָׁנָה וְאַרְבַּע מֵאוֹת שָׁנָה וַיְהִי בְּעֶצֶם הַיּוֹם הַזֶּה יָצְאוּ כׇּל־צִבְאוֹת ה׳ מֵאֶרֶץ מִצְרָיִם:
And it came to pass at the end of four hundred and thirty years, even the selfsame day it came to pass, that all the host of the L-RD went out from the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, מא.
3מיום שברא הקב״ה את עולמו
Rabbi Elazar’s comment on Chanah’s words “And she vowed a vow and said, Havayah Tzevaos”: from the day G-d created His world no one called Him Tzevaos until Chanah came. The maamar takes it as its starting point.
Berakhot 31b:6ברכות ל״א ב:ו׳
״וַתִּדֹּר נֶדֶר וַתֹּאמַר ה׳ צְבָאוֹת״, אָמַר רַבִּי אֶלְעָזָר: מִיּוֹם שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ, לֹא הָיָה אָדָם שֶׁקְּרָאוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא ״צְבָאוֹת״, עַד שֶׁבָּאתָה חַנָּה וּקְרָאַתּוּ ״צְבָאוֹת״.
"And she vowed a vow and said, O L-rd of hosts" (ibid. v. 11) — R. Eleazar said : From the day that the Holy One, blessed be He, created His universe, there was nobody who called Him "[L-rd of] hosts" until Hannah came and gave Him that designation.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לא, ב.
4ואמר הקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מדרש שמואל פ״ב.
5ויאמר שמואל כה אמר ה׳ צבאות
Shmuel’s words to King Shaul before the war against Amalek: “Thus says Havayah Tzevaos: I have remembered what Amalek did to Israel.” It fulfills the promise that Chanah’s son would open with her Name.
I Samuel 15:2שמואל א ט״ו:ב׳
Kehot’s noteשמואל-א טו, ב.
6The Midrash on Chanah’s prayer: G-d told her that since creation no one had praised Him with this verse but her, and that her son would stand and open with it, as in “Thus says Havayah Tzevaos: I have remembered.” The Kehot note refers here for G-d’s promise.
Midrash Shmuel 2:5מדרש שמואל ב׳:ה׳
ה׳ צבאות (שמואל א׳ א׳ י״א). ר׳ יהושע דסיכנין בשם ר׳ לוי אמר לה הקב״ה חנה מתחלת בריאתו של עולם לא קלסני אדם בפסוק זה אלא את, חייך שבנך עומד ופותח בו, הדא הוא דכתיב כה אמר ה׳ צבאות פקדתי את אשר עשה (לך) עמלק לישראל (שמואל א׳ ט״ו ב׳). אמר רבי יהושע בן לוי אמר לה הקב״ה חנה את רבית בחיילותי, ואני ארבה בחיילותיך, [דכתיב] כל אלה בנים להימן חוזה המלך בדברי האלקים להרים קרן ויתן האלקים להימן בנים ארבעה עשר ובנות שלש (דה״א כ״ה ה׳).
Krakow, 1893 (Public Domain)
7ספ״ד דשבועות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלה, א.
8ענין שם צבאות
The note points there for a lengthy explanation of the Name Tzevaos.
Kehot’s noteראה ד״ה באתי לגני תש״מ בארוכה. ד״ה ויהי בעצם היום הזה תשמ״ז.
9A baraisa lists the Names that may not be erased, among them Tzevaos, while descriptions such as “the Great” and “the Mighty” may be erased. The Alter Rebbe cites it to show that Tzevaos is a true Name of G-d.
Shevuot 35a:27שבועות ל״ה א:כ״ז
לְמֵימְרָא דְּחַנּוּן וְרַחוּם שֵׁמוֹת נִינְהוּ?! וּרְמִינְהִי: יֵשׁ שֵׁמוֹת שֶׁנִּמְחָקִין, וְיֵשׁ שֵׁמוֹת שֶׁאֵין נִמְחָקִין – אֵלּוּ הֵן שֵׁמוֹת שֶׁאֵין נִמְחָקִין: כְּגוֹן ״אֵל״, ״אֱלֹקֶיךָ״, ״אֱלֹקִים״, ״אֱלֹקֵיכֶם״, ״אֶהְיֶה אֲשֶׁר אֶהְיֶה״, ״אָלֶף דָּלֶת״ וְ״יוֹד הֵי״, ״שַׁ־דַּי״, ״צְבָאוֹת״ – הֲרֵי אֵלּוּ אֵין נִמְחָקִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 2
10דלאו מכל אלין מדות איהו כלל
It explains that even the description “beyond comparison” does not suit G-d’s essence.
Tikkunei Zohar, Patach Eliyahu · 17b:4–6תקוני הזהר י״ז ב:ד׳-ו׳
דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא. אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו). בד״ה בעצם היום הזה תשמ״ז מבאר שגם התואר אין ערוך אינו מתאים לזה, כי התואר אין ערוך שייך כאשר ב׳ הענינים יש להם איזה שייכות וצד השוה ובכ״ז אינם בערך זל״ז, משא״כ עצמותו ומהותו ית׳ שהוא מובדל מכל ההשפעות הרי גם התואר אין ערוך אינו מתאים ע״ז.
11דלאו מכל אלין מדות איהו כלל
Eliyahu’s prayer at the opening of the Tikkunei Zohar (Patach Eliyahu) shows how G-d conducts the world through the Sefiros, then says that He has no known righteousness or justice and is “not of any of these attributes at all.” The Alter Rebbe uses it to show that the attributes do not describe His essence.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
12במקום שאתה מוצא גדולתו
Rabbi Yochanan teaches that wherever you find G-d’s might (in the Talmud’s wording), you find His humility, and shows it in the Torah, the Prophets and the Writings. The maamar reads the humility as G-d lowering Himself into the vessels of Atzilus.
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. ראה בהנסמן לעיל טז, א.
Paragraph 3
13וכמאמר אליהו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
14אנת חכים
Eliyahu’s prayer says, “You are wise, but not with a known wisdom.” The Alter Rebbe reads “You are wise” as praise of G-d’s humility in clothing Himself in the vessel of Chochmah.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 4
15שמותיו של הקב״ה הם הכלים
Referring to this maamar, Likkutei Torah adds a teaching in the name of the Baal Shem Tov: the Names are not the vessels themselves, since the vessels are the attributes while a Name refers to the Creator Himself; they are the life-force and light from the Infinite Light that is in each vessel and gives it life.
Kehot’s noteראה בלקו״ת פ׳ בהר מג, ב בשם הבעש״ט דאין ר״ל שהשמות הן הכלים עצמן רק שהם החיות וההארה מאור א״ס המלובש בהכלי ומחי׳ את הכלי ע״ש. ראה גם שם בהוספות נא, ג. וראה גם ד״ה וארא תרמ״ט ע׳ ערה.
16ע״ד דאיהו וגרמוהי
A variant reading: Rabbi Asher’s gloss has עד (“until”) in place of ע״ד (“in the manner of”), so the Infinite Light is united with the vessels “until ‘He and His vessels are one.’”
Kehot’s noteבהגהת הרה״ח ר׳ אשר: עד.
17דאיהו וגרמוהי חד
The introduction to the Tikkunei Zohar says that the King is within the ten Sefiros of Atzilus, “He and His vessels are one in them, He and His life are one in them,” and that this is not so in the ten Sefiros of Beriah. The maamar uses the phrase for the complete union of the Infinite Light with the vessels of Atzilus.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 5
18מצטרף עם כל השמות
It cites a teaching, recorded by one of the listeners, that the Name Kel also combines with all the Names because it is the level of “what arose in His will” and includes both judgment and mercy, and asks how this fits this maamar, where Havayah is the light and the other Names the vessels.
Kehot’s noteאף ששם א-ל מצטרף עם כל השמות, ראה בד״ה בחדש השביעי תרנ״ד ע׳ יב וז״ל: ראיתי בכתבי א׳ מהשומעים שכ׳ בשם כ״ק אאמו״ר זצוקללה״ה נ״ע דשם אל מצטרף עם כל השמות מפני שהוא בחי׳ מה שעלה ברצונו כו׳ כנ״ל וכולל מדה״ד ומדה״ר וכמ״ש אכן אתה אל מסתתר כו׳, ולכאורה צ״ע דהלא בתו״א פ׳ בא ד״ה בעצם היום הזה מבואר ההפרש בין ש׳ הוי׳ לשאר שמות דש׳ הוי׳ הוא בחי׳ האור ושארי שמות בבחי׳ כלים ולכן ש׳ הוי׳ מצטרף עם כל השמות כו׳ יעו״ש. אך י״ל הכוונה דיש הפרש בענין הצירוף דשם אל שמצטרף עם כל השמות היינו שהוא לפי אופן הש׳ שמצטרף עמו, ע״ש בארוכה. בד״ה כי תשא תרל״ח סעי׳ ה׳ (ע׳ סג): ”כמ״כ יובן למעלה ענין השמות שהם מחברים האורות עם הכלי׳ וזהו בבחי׳ ע״ס, והגם שבת״א פ׳ בא נת׳ דשאר השמות מלבד שם הוי׳ הם בהכלים דע״ס, אך מבואר במ״א בשם הבעש״ט נ״ע דאין ר״ל שהשמות הם הכלים עצמן דהא הכלים הם המדות והשם קאי על הבורא עצמו שהוא עצמו כביכול נק׳ אל, אלא מ״ש שהשמות הם בכלים פי׳ שהם בחי׳ החיות וההארה מאוא״ס המלובש בהכלי ומחי׳ את הכלי, כי הכלים יש להם חיות מאוא״ס לבד האור המלובש בהם, וז״ע שאר השמות שאינם נמחקים. אמנם שם הוי׳ הוא המשכת האור בהכלי שמחבר וממשיך האור בהכלי וזהו בע״ס”. ומה שכתב מבואר במ״א כנראה הכוונה לקו״ת בהר מג, ב המובא לעיל בהערה ד״ה שמותיו.
19ביום עשות ה׳ אלקים
The verse that opens the second account of creation, where the Torah first pairs the Name Havayah with Elokim. The Alter Rebbe cites it as an example of Havayah combining with another Name.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
Paragraph 6
20זה שמי לעלם
G-d tells Moshe His Name: “This is My Name forever, and this is My remembrance from generation to generation.” The Tikkunei Zohar finds the 613 commandments in it, as explained here.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, טו.
21The same reading elsewhere in the Tikkunei Zohar: “My Name” with yud-heh is the 365 prohibitions and “My remembrance” with vav-heh the 248 positive commandments, to show that the Torah was created with G-d’s Name.
Tikkunei Zohar 64a:2תקוני הזהר ס״ד א:ב׳
דְּהָא קוּדְשָׁא בְּרִיךְ הוּא חַד אִיהוּ, וְאִיהוּ לָא הֲוָה מְמַלֵּל בְּאִלֵּין קָלִין וְדִבּוּרִין דְּאָנֹכִי, אֶלָּא לְאַחְזָאָה דִשְׁמֵיהּ וִיקָרֵיהּ הֲוָה בְאוֹרַיְיתָא, וּבְגִין דָּא קוּדְשָׁא בְּרִיךְ הוּא מַלִּיל מִינָהּ (נ״א בדינא), בְּגִין דְּיִתְזַעִִזַעוּן כָּל אוּמִין דְּעָלְמָא מֵאִלֵּין דְּמִשְׁתַּדְלִין בָּהּ, וּבְגִין דָּא אָמַר קוּדְשָׁא בְּרִיךְ הוּא לְמֹשֶׁה (שמות ג טו) זֶה שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדוֹר דּוֹר, שְׁמִי עִם י״ה שְׁסָ"ה פִּקּוּדִין דְּלֹא תַעֲשֶׂה, זִכְרִי עִם ו״ה רְמַ"ח פִּקּוּדִין דַּעֲשֵׂה, לְאַחְזָאָה דְאוֹרַיְיתָא בִשְׁמָא דְקוּדְשָׁא בְּרִיךְ הוּא אִתְבְּרִיאַת, …
Tikkunei Zohar - Vocalized (Public Domain)
22ופי׳ בת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה ה, א. ובעוד מקומות.
23שמי עם י״ה שס״ה ל״ת. זכרי עם ו״ה רמ״ח מ״ע
In the introduction to the Tikkunei Zohar: “My Name” with yud-heh is 365, and “My remembrance” with vav-heh is 248. It explains why the 365 prohibitions, which are awe, come before the 248 positive commandments, which are love.
Tikkunei Zohar 5a:4תקוני הזהר ה׳ א:ד׳
… דְאִינוּן דְּחִילוּ, לְרַמַ"ח פִּקּוּדִין דְּאִינוּן רְחִימוּ, הֲדָא הוּא דִכְתִיב (שמות ג טו) זֶה שְּׁמִי לְעֹלָם וכו׳, שְׁמִי עִם י״ה שְׁסָ"ה, זִכְרִי עִם ו״ה רְמַ"ח.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 7
24עיקר נבואתו היתה מאצי׳
Likkutei Torah, Bamidbar, says that Atzilus itself being clothed even in Asiyah can be pictured from Moshe’s prophecy, in which the higher Atzilus itself shone while he was clothed in a physical body.
Kehot’s noteראה גם לקו״ת במדבר ב, ב. שה״ש כח, ג. לקו״ש ח״ט ע׳ 204 הערה 7.
25רק דרך מעבר נמשך ע״י הבריאה
According to the note, the end of the explanation of “Tzav es Aharon” says the same, that Moshe’s prophecy passed through Beriah.
Kehot’s noteוכ״ה בלקו״ת סוף הביאור דצוא״ר. וראה שער היחוד והאמונה פ״ה: ”השגת משרע״ה בנבואתו לא היתה בעולם האצי׳ אלא ע״י התלבשותו בעולם הבריאה. לקוטי הש״ס להאריז״ל ברכות (ה, א): משה רבינו נבואתו היתה מהיכל ק״ק דבריאה אשר שם הוא סוד כח״ב דבריאה (לקו״ש ח״ו ע׳ 252). ומתרץ שם כ״ק אדמו״ר זי״ע שבקו״א לתניא ד״ה להבין מ״ש בפע״ח (קנח, א) ”ע״י מעבר חסד דיצירה ועשי׳ הנק׳ ג״כ התלבשות”. וכ״ה בשעה״ק להרח״ו ח״ג ש״ו. וראה גם בלקו״ש ח״ט ע׳ 204 הערה 7. לקו״ת במדבר ב, ב.
26עיקר נבואתו היתה מאצי׳ רק דרך מעבר נמשך על ידי הבריאה
Rabbi Chaim Vital describes the levels of prophecy: Moshe rose to Atzilus and saw from there, but only through a clothing in Beriah alone, and that only by way of passage, while the other prophets saw through full clothing in the lights of Beriah. The text cites it for the source of Moshe’s prophecy.
Sha'arei Kedusha, Part 3 6שערי קדושה, חלק ג ו׳
27משא״כ בבי״ע אין הגילוי כלל בהכלים
It remarks that this line, that in Beriah, Yetzirah and Asiyah there is no revelation in the vessels, needs examination in light of what Torah Ohr says later, on page 86a.
Kehot’s noteראה אוה״ת פ׳ יתרו ע׳ תשמח שצ״ע למ״ש לקמן פו, א. ראה המשך תער״ב ח״ב ע׳ תתקנה.
28ולאו איהו וגרמוהי חד בהון
The Tikkunei Zohar contrasts the ten Sefiros of Atzilus, where “He and His vessels are one in them,” with the ten Sefiros of Beriah, where “they and their vessels are not one.” This is the “as is known” of the text’s parenthesis.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 11
29שאין נביא רשאי לחדש דבר
From the words “These are the commandments” the Talmud derives that from then on a prophet may not introduce anything new. The Alter Rebbe raises it as an objection to the prophets’ new drawing down and answers that nothing was added to the Torah itself.
Shabbat 104a:2שבת ק״ד א:ב׳
וְתִיסְבְּרָא?! וְהָכְתִיב: ״אֵלֶּה הַמִּצְוֹת״ — שֶׁאֵין הַנָּבִיא רַשַּׁאי לְחַדֵּשׁ דָּבָר מֵעַתָּה! אֶלָּא מִה׳ הֲוַאי, מִידָּע לָא הֲוָה יָדְעִין הֵי בְּאֶמְצַע תֵּיבָה הֵי בְּסוֹף תֵּיבָה, וַאֲתוֹ צוֹפִים תַּקְּנִינְהוּ. וְאַכַּתִּי ״אֵלֶּה הַמִּצְוֹת״ — שֶׁאֵין הַנָּבִיא רַשַּׁאי לְחַדֵּשׁ דָּבָר מֵעַתָּה! אֶלָּא, שְׁכָחוּם וְחָזְרוּ וְיִסְּדוּם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קד, א.
30רק המשכת התורה בלי תוס׳ וגרעון מאצילות לבריאה
It supports the point that the prophets add nothing to the Torah.
Amos 3:7עמוס ג׳:ז׳
כִּי לֹא יַעֲשֶׂה אֲדֹ־נָי ה׳ דָּבָר כִּי אִם־גָּלָה סוֹדוֹ אֶל־עֲבָדָיו הַנְּבִיאִים:
For the L-rd GOD will do nothing, But He revealeth His counsel unto His servants the prophets.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקו״ש חכ״א ע׳ 46 הערה 18: ”כמש״נ (עמוס ג, ז) גלה סודו אל עבדיו הנביאים”. וראה תענית (ט, א) ”מי איכא מידי דכתיבי בכתובי דלא רמיזי באורייתא”. וברש״י שם: שהחומש הוא יסוד נביאים וכתובים. ולהעיר מאבות (בתחלתה): תורה כו׳ ומסרה לנביאים כו׳, עכ״ל ע״ש.
31מספר לגדודיו
Bildad says of G-d, “Is there any number to His troops?” The maamar’s words echo it to describe the countless hosts of souls and angels of Beriah.
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)
32שהוא עצמו הוא הדעה
The Rambam teaches that G-d does not know with a knowledge outside Himself, as we do: He is Himself the knower, the known and the knowledge, all one. The maamar takes this as the model of the union of Atzilus, where G-d is Himself the attribute.
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
… שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין כֹּחַ בַּפֶּה לְאָמְרוֹ וְלֹא בָּאֹזֶן לְשָׁמְעוֹ וְלֹא בְּלֵב הָאָדָם לְהַכִּירוֹ עַל בֻּרְיוֹ. וּלְפִיכָךְ אוֹמֵר חֵי פַרְעֹה וְחֵי נַפְשְׁךָ וְאֵין אוֹמֵר חֵי ה׳ אֶלָּא חַי ה׳. שֶׁאֵין הַבּוֹרֵא וְחַיָּיו שְׁנַיִם כְּמוֹ חַיֵּי הַגּוּפִים הַחַיִּים אוֹ כְּחַיֵּי הַמַּלְאָכִים. לְפִיכָךְ …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
33כך מתייחד בכלי׳ דבי״ע
It cites the Or HaTorah on Bo that this idea is not found in Etz Chaim, which implies that it is the Alter Rebbe’s own new teaching, since the Tzemach Tzedek gives no other source for it.
Kehot’s noteבד״ה באתי לגני תש״מ סעי״ז מציין מאוה״ת בא ע׳ שכח שבע״ח לא מצינו זה, שמזה משמע שזהו חידושו של כ״ק אדמו״ר הזקן, כדמוכח ממה שכ״ק אדמו״ר הצ״צ אינו מציין מקור אחר לזה. וכ״כ בד״ה ויהי בעצם היום הזה תשמ״ג.
34וכהדין קמצא דלבושי׳ מני׳ ובי׳
The Rabbis compare Adam to the angel Gavriel, “clothed in linen” (Daniel 10:5), “like this locust whose garment is of itself and in itself.” The maamar uses the image for a garment that is one with its wearer, like the body with the soul.
Bereshit Rabbah 21:5בראשית רבה כ״א:ה׳
… שמע ישראל ה׳ אלקינו ה׳ אחד. רבנן אמרי: כגבריאל, שנאמר (דניאל י): והנה איש אחד לבוש הבדים, כהדין קמצא, דלבושיה מיניה וביה. ריש לקיש אמר: כיונה. מה זה בורח משליחותו של מקום, שנאמר (יונה ב): ויקם יונה לברוח תרשישה מלפני ה׳, אף זה בורח מלקיים צווי המקום. מה זה לא לן בכבודו, אף זה לא לן כבודו עמו. רבי ברכיה בשם רבי חנינא אמר: כאליהו. מה זה לא טעם טעם מות, אף זה לא היה ראוי לטעום טעם מות. היא דעתיה דרבי ברכיהבשם רבי חנין דאמר: כל זמן שהיה …
Rabbi Papus expounded: “Behold, the man has become as one of us” – like one of the ministering angels. Rabbi Akiva said to him: Enough, Papus. He said to him: How then do you explain: “Behold, the man has become as one of us”? He said to him: That the Holy One blessed be He gave him two paths, the path of life and the path of death, and he selected for himself another path. is interpreted as “from him.” He chose “one” path, by himself. Rabbi Yehuda bar Simon …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר כא, ה.
35כחשכה כאורה
The Psalmist says that before G-d “darkness is as light.” Here it describes the light that encompasses all worlds, for which high and low are the same.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ותתפלל על ה׳ . . הוי״ה צבאות
Chanah, childless and “bitter of soul, prayed upon (al) G-d and wept.” The maamar reads “al” as “above”: she drew from above the Name Havayah.
I Samuel 1:10שמואל א א׳:י׳
וְהִיא מָרַת נָפֶשׁ וַתִּתְפַּלֵּל עַל־ה׳ וּבָכֹה תִבְכֶּה:
and she was in bitterness of soul—and prayed unto the L-RD, and wept sore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א א, י. יא.
37ותאמר הוי״ה צבאות
Chanah’s vow: “And she said, Havayah Tzevaos, if You will indeed look upon the affliction of Your maidservant...” According to the Talmud, this was the first time anyone called G-d Tzevaos.
I Samuel 1:11שמואל א א׳:י״א
וַתִּדֹּר נֶדֶר וַתֹּאמַר ה׳ צְבָאוֹת אִם־רָאֹה תִרְאֶה בׇּעֳנִי אֲמָתֶךָ וּזְכַרְתַּנִי וְלֹא־תִשְׁכַּח אֶת־אֲמָתֶךָ וְנָתַתָּה לַאֲמָתְךָ זֶרַע אֲנָשִׁים וּנְתַתִּיו לַה׳ כׇּל־יְמֵי חַיָּיו וּמוֹרָה לֹא־יַעֲלֶה עַל־רֹאשׁוֹ:
And she vowed a vow, and said: ‘O L-RD of hosts, if Thou wilt indeed look on the affliction of Thy handmaid, and remember me, and not forget Thy handmaid, but wilt give unto Thy handmaid a man-child, then I will give him unto the L-RD all the days of his life, and there shall no razor come upon his head.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38להמשיך בחי׳ צבאות
The parallel passage there adds: “And this is the Name Tzevaos that Chanah said, which is the Name in Beriah, Yetzirah and Asiyah.”
Kehot’s noteבהמשך זאת חנוכת המזבח תר״מ סעי׳ ד נוסף: וזה שם צבאות שא׳ חנה שהוא השם שבבי״ע, ע״ש.
39ע״פ לא תהי׳ משכלה ועקרה
The maamar “There shall be none who miscarries or is barren” explains “And Chanah prayed upon Havayah.” Havayah means bringing everything into being in all the worlds, but in relation to G-d Himself this Name does not apply; Chanah bound herself “upon,” far above, the Name Havayah, to be nullified in His unity with self-sacrifice.
Kehot’s noteלקמן עט, ב. ובאוה״ת פ׳ משפטים ע״פ זה.
40לא תהי׳ משכלה ועקרה
The promise in Parshas Mishpatim that none in the land will miscarry or be barren. The Torah Ohr maamar on this verse explains Chanah’s prayer “upon Havayah,” and the text refers the reader there.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41ומתחת זרועות עולם
From Moshe’s final blessing: “and beneath are the arms of the world.” It shows that the highest power, the light that encompasses all worlds, reaches even the lowest levels.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כז.
Paragraph 12
42בעצם היום הזה יצאו כל צבאות
The maamar’s opening verse, “on this very day all the hosts of Havayah went out of the land of Egypt.” Here it is explained as referring to the sparks refined in the Egyptian exile.
Exodus 12:41שמות י״ב:מ״א
וַיְהִי מִקֵּץ שְׁלֹשִׁים שָׁנָה וְאַרְבַּע מֵאוֹת שָׁנָה וַיְהִי בְּעֶצֶם הַיּוֹם הַזֶּה יָצְאוּ כׇּל־צִבְאוֹת ה׳ מֵאֶרֶץ מִצְרָיִם:
And it came to pass at the end of four hundred and thirty years, even the selfsame day it came to pass, that all the host of the L-RD went out from the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43וינצלו את מצרים
G-d gave the people favor in the eyes of the Egyptians, who granted what they asked, “and they emptied out Egypt.” The maamar reads it as the refining of the 202 sparks that were in Egypt.
Exodus 12:36שמות י״ב:ל״ו
וַה׳ נָתַן אֶת־חֵן הָעָם בְּעֵינֵי מִצְרַיִם וַיַּשְׁאִלוּם וַיְנַצְּלוּ אֶת־מִצְרָיִם:
And the L-RD gave the people favour in the sight of the Egyptians, so that they let them have what they asked. And they despoiled the Egyptians.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, לו.
Paragraph 13
44וגם ערב רב עלה אתם
“And also a mixed multitude went up with them,” as Israel left Egypt. The maamar links the word rav, numerically 202, to the 202 sparks refined in Egypt.
Exodus 12:38שמות י״ב:ל״ח
וְגַם־עֵרֶב רַב עָלָה אִתָּם וְצֹאן וּבָקָר מִקְנֶה כָּבֵד מְאֹד:
And a mixed multitude went up also with them; and flocks, and herds, even very much cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, לח.
45רב לך
G-d’s answer to Moshe’s plea to enter the land: “Enough for you (rav lach); speak to Me no more of this matter.” The maamar cites it beside “erev rav” for the same word rav.
Deuteronomy 3:26דברים ג׳:כ״ו
וַיִּתְעַבֵּר ה׳ בִּי לְמַעַנְכֶם וְלֹא שָׁמַע אֵלָי וַיֹּאמֶר ה׳ אֵלַי רַב־לָךְ אַל־תּוֹסֶף דַּבֵּר אֵלַי עוֹד בַּדָּבָר הַזֶּה:
But the L-RD was wroth with me for your sakes, and hearkened not unto me; and the L-RD said unto me: ‘Let it suffice thee; speak no more unto Me of this matter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
46הוציא ה׳ את בני ישראל על צבאתם
The last verse of the chapter: “On this very day G-d brought the children of Israel out of the land of Egypt by their hosts.” The maamar reads “al tzivosam” as “above their hosts,” the souls of Israel being above the sparks.
Exodus 12:51שמות י״ב:נ״א
וַיְהִי בְּעֶצֶם הַיּוֹם הַזֶּה הוֹצִיא ה׳ אֶת־בְּנֵי יִשְׂרָאֵל מֵאֶרֶץ מִצְרַיִם עַל־צִבְאֹתָם:
And it came to pass the selfsame day that the L-RD did bring the children of Israel out of the land of Egypt by their hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Bo · Maamar 2
למען תהי׳ תורת ה׳ בפיך כי ביד חזקה…
“So that the Torah of G-d may be in your mouth”
Out of love for the Jewish people, G-d went beyond His own nature: at the Exodus He held back His mercy to judge Egypt, and in the Torah He contracted His infinite will and wisdom into physical matters. Having the Torah “in your mouth,” day and night, is the answer to that love: making our will like His, beyond our own nature.
The maamar in brief
Why does the verse tie the Torah in one’s mouth to the Exodus, and how can one study Torah “day and night” when many laws are not in practice? The Alter Rebbe distinguishes two loves for G-d, a steady love like water and a surging love like fire, born of two kinds of awareness. Knowing that G-d loves us as a father loves his son awakens the steady love. The second awareness is that G-d set aside the heavens to dwell in the lowest realm, contracting His infinite intellect into the Torah, which speaks of physical things. This love beyond nature comes from His will, so the reasons for the mitzvos stay hidden until Moshiach. Taking this to heart, a person sets aside his own will for G-d’s, and his intellect follows; studying Torah day and night means never ceasing to look to G-d’s will. At the Exodus the “strong hand” was G-d’s right hand, mercy, held in check out of love for Israel. Therefore the Torah is in our mouths: we make our will like His. Since His will is simple, He contracts it to what the world can receive, as Moshe’s words to the people show.

Outline
	1The questionsWhy the verse links the Torah to the Exodus; why Scripture records both G-d’s word to Moshe and Moshe’s word to the people; and how the mitzvah to study Torah day and night applies to laws that are not in practice.¶1
	2Two loves, two kinds of awarenessA love like water is steady and a love like fire surges, running and returning. Knowing that G-d loves us as a father loves his son awakens the steady love, as water reflects a face.¶2–3
	3G-d’s love beyond natureG-d desired a dwelling below and contracted His infinite intellect into the Torah, out of a love beyond nature that comes from His will, which is why the reasons for the mitzvos are hidden. He can be grasped only through His descent into the wisdom on earth.¶4–6
	4Making our will HisTaking this to heart, a person sets aside his own will for G-d’s, and the intellect follows, as with the judge who found himself arguing for the litigant. Studying Torah day and night means never ceasing to look to G-d’s will, and doing as He does.¶7–8
	5The strong hand and the Torah in the mouthThe strong hand was G-d’s right hand, mercy, held in check out of love for Israel so that He could judge Egypt. Therefore the Torah is to be in our mouths, making our will like His; and His word is contracted to what each recipient can bear, as in Moshe’s words to the people.¶9–10


Key concepts
	Love likened to waterאהבה שנמשלה למים
	A steady love for G-d that never grows or lessens. It comes from knowing that G-d loves us as a father loves his son, a love that never changes.

	Love likened to fireאהבה שנמשלה לאש
	A surging love for G-d, always in motion, running and returning (ratzo vashov).

	A dwelling place among the lower realmsדירה בתחתונים
	G-d’s desire to be at home in the lowest, physical realm. In this maamar it is the Torah: His infinite intellect contracted into physical matters.

	Not in the way of natureשלא כדרך הטבע
	Acting beyond one’s natural mode: G-d’s descent into limits out of love, His holding back His mercy at the Exodus, and the person who separates himself from body and nature to cleave to Him.

	Will and intellectרצון ושכל
	The will leads and the intellect follows. In G-d, His wisdom accords with His will; in a person, once the will is given to G-d, the mind comes along.

	Tzimtzum (contraction)צמצום
	G-d’s contracting Himself to what the world can bear. It is why Scripture sometimes records G-d’s word to Moshe and sometimes Moshe’s word to the people, according to their capacity.

	The strong handיד חזקה
	The right hand, mercy, held in check so that G-d could carry out judgment on Egypt and bring Israel out.


Section 1 · ¶1
The questions
1למען תהי׳ [תהיה]1 תורת2 ה׳ בפיך כי ביד חזקה הוצאך ה׳ ממצרים. ולכאורה הוא תמוה וכי מה ענין התורה ליצ״מ [ליציאת מצרים] להזכירם.
“So that the Torah of G-d may be in your mouth, for with a strong hand G-d brought you out of Egypt.” At first glance this is puzzling: what does the Torah have to do with the Exodus from Egypt, that they should be mentioned [together]?
The maamar opens with a verse from the Torah’s passage about remembering the Exodus by a sign on the hand and between the eyes, the first of the passages in tefillin. The verse gives the Exodus as the reason for having the Torah in one’s mouth, and the Alter Rebbe asks what the one has to do with the other.


ולהבין ענין התורה דהנה כתיב וידבר הוי׳ אל משה לאמר קדש לי כל בכור3 ובאמירת משה כתיב ויאמר משה אל העם4 זכור את היום הזה אשר יצאתם ממצרים כו׳ וכמוהו רבים במקרא.
And to understand the matter of the Torah: now, it is written, “And G-d spoke to Moshe, saying: Sanctify to Me every firstborn,” and of Moshe’s saying it is written, “And Moshe said to the people: Remember this day, on which you went out of Egypt,” etc.; and there are many like it in Scripture.
Before answering, the Alter Rebbe points to a pattern in Scripture. G-d’s words to Moshe are “Sanctify to Me every firstborn,” but what Moshe then says to the people begins differently: “Remember this day, on which you went out of Egypt.” Such pairs, G-d’s saying to Moshe and Moshe’s saying to the people, are frequent, and the last paragraph of the maamar explains them.


ולהבין זאת ביאור מצות והגית בו יומם ולילה5 ואף שיש כמה דינים שאינן נוהגין בזה הזמן והנהוגים אינם שוה לכל נפש:
And to understand this, [one needs] the explanation of the mitzvah “And you shall meditate on it day and night,” even though there are several laws that are not in practice in our time, and those that are in practice do not apply alike to every soul.
A further question belongs to the same inquiry: the mitzvah to study Torah “day and night,” from G-d’s charge to Yehoshua. Many of the Torah’s laws are not in practice in our time, and those that are do not apply to every person alike, so what does it mean to be immersed in all of it day and night?




Section 2 · ¶2–3
Two loves, two kinds of awareness
2אמנם הנה יש ב׳ מיני אהבות. יש אהבה שנמשלה למים כדכתיב מים רבים לא יוכלו לכבות את האהבה שהולך תמיד בלי שינוי ותוספות ומגרעת כלל כתמול שלשום כמאז כן עתה.
Now indeed, there are two kinds of love. There is a love that is likened to water, as it is written, “Many waters cannot quench the love,” which flows on constantly, without any change, increase or decrease at all, as yesterday and the day before; as it was then, so it is now.
To answer, the Alter Rebbe first distinguishes two kinds of love for G-d. The first is like water: calm and steady, never growing or shrinking, the same today as yesterday. He brings the verse “Many waters cannot quench the love” for this love likened to water.


ויש אהבה שנמשלה לאש כדכתיב רשפיה רשפי אש67 כו׳. והוא שמתנענע תמיד ברצוא ושוב.8 וב׳ אהבות הללו נמשכו מב׳ דעות שבאדם.
And there is a love that is likened to fire, as it is written, “Its flashes are flashes of fire,” etc. That is, it is constantly in motion, running and returning (ratzo vashov). And these two loves are drawn from two kinds of awareness that are in a person.
The second love is like fire, whose flashes leap up and fall back: it is always in motion, “running and returning” (ratzo vashov), surging toward G-d and returning. Each love grows from a different awareness a person can have of G-d, and the next paragraphs describe the two.




3והנה כתיב בנים אתם לה׳9 אלהיכם שהוא ית׳ אוהב אותנו כאב את בנו וממיל׳ [וממילא] נמשך לדעת אותו כמים הפנים10 כו׳
Now, it is written, “You are children to G-d your G-d”: that He, blessed be He, loves us as a father [loves] his son. And as a matter of course, [love] follows from knowing this, “as water [reflects] the face,” etc.
The first awareness: the verse calls the Jewish people G-d’s children, so He loves them as a father loves his son. Knowing this, a person loves Him in return as a matter of course, just as water reflects back the face of the one who looks into it.


והוא כמים דייקא שהולך בתמידות שוה בלי שום שינוי. שכן אהבת האב שעל בנו לא ישתנה לעולם.
And it is specifically “like water,” which flows on constantly and evenly, without any change at all; for a father’s love for his son will never change.
This love is called “water” precisely because it is steady and unchanging. It answers G-d’s love as a father, and a father’s love for his son never changes, so the love it awakens does not change either.




Section 3 · ¶4–6
G-d’s love beyond nature
4ויש דעה אחרת שמכיר בוראו שהניח כל צבא השמים ושמי השמים העליונים ורצה להיות לו דירה בתחתונים11
And there is another awareness: that one recognizes one’s Creator, Who set aside all the host of heaven and the supernal heavens of heavens, and desired to have a dwelling place among the lower realms;
The second awareness looks at what G-d chose: He set aside the hosts of heaven and the highest heavens and desired “a dwelling place among the lower realms,” the lowest, physical world. Recognizing this is a different kind of knowledge from knowing that He loves us as a father.


דהיינו שיהי׳ [שיהיה] שכלו הא״ס ליצמצם בגבולים גשמיים וזאת התורה אשר שם הוא מדבר בדברים גשמיים.
that is, that His infinite intellect should be contracted into physical limits. And this is the Torah, where He speaks of physical matters.
That dwelling comes about through the Torah: G-d’s infinite intellect contracted into physical limits, so that the Torah speaks of physical matters such as fields, animals and money.




5והכל בשביל אהבתו אותנו שלא כדרך הטבע כי אהבה מקלקלת את השורה12 והכל מרצונו ית׳ שכרצונו ית׳ חכמתו שבשביל שהוא רם ונשא וגבוה מאד יכול להתלבש ביותר גבולי ומצומצם
And all this is because of His love for us, not in the way of nature, for “love upsets the [proper] order”; and all is from His will, blessed be He, for as His will is, blessed be He, [so is] His wisdom: because He is high and exalted and very lofty, He is able to be clothed in what is most limited and contracted.
Such a descent is not in the way of nature, and it comes from G-d’s love for us; as a saying of the Sages puts it, “love upsets the proper order.” It stems from His will, and His wisdom follows His will: because He is exalted beyond all limits, He is not confined to the heights and can be clothed even in what is most limited.


וזהו טעמי מצות שהוא רצונו ית׳ לא נתגלה כי בלתי אפשר להשיגם עד ביאת משיחנו.
And this is [why] the reasons for the mitzvos, which are His will, blessed be He, have not been revealed: for it is impossible to grasp them until the coming of our Moshiach.
Because the mitzvos are G-d’s will, which comes before His wisdom, their reasons have not been revealed. The mind cannot grasp them until Moshiach comes.




6וזהו נודע בשערים בעלה וגו׳ מה שיכולי׳ להשיג את הקב״ה הוא בשבתו עם זקני ארץ.13
And this is [the meaning of] “Her husband is known in the gates,” etc.: the fact that one can grasp the Holy One, blessed be He, is “in His sitting with the elders of the earth.”
The verse from the “Woman of Valor” says, “Her husband is known in the gates, when he sits with the elders of the earth.” The Alter Rebbe reads “her husband” as the Holy One, blessed be He: that we can grasp Him at all depends on His “sitting” with the elders of the earth.


פי׳ בשביל שבתו הוא הורדתו והשתלשלותו עם זקני ארץ. פי׳ החכמה שבארץ דזקן היינו זה שקנה חכמה.14
That is: because of His sitting, which is His being brought down and His progression through the chain of descending worlds (hishtalshelus), with the elders of the earth. That is: the wisdom that is on earth, for an “elder” (zaken) is one who has acquired (zeh shekanah) wisdom.
“His sitting” means His descent, step by step, down the chain of worlds into the wisdom found on earth, which in the light of paragraph 4 is the Torah. The word zaken, “elder,” is read as “one who has acquired wisdom,” so the “elders of the earth” are the wisdom that has come down to earth.




Section 4 · ¶7–8
Making our will His
7וזאת ישים האדם אל לבו ויתעורר בו אהבה גדולה מאד שלא לחשוב שום רצון בעניניו
And a person should lay this to heart, and let a very great love be aroused in him, so that he does not think of any will at all in his own affairs,
Contemplating how the Infinite One lowered Himself out of love into the limits of the Torah should awaken a very great love in a person. This love goes so far that he no longer entertains any will of his own in his personal affairs.


רק יבטל רצונו מפני רצון שמים15 שלא יהיה לו רק רצון א׳ לעבודת הבורא וכרצונו יעשה השכל ג״כ שהשכל נמשך אחר הרצון.
but only nullifies his will before the will of Heaven, so that he has only one will: for the service of the Creator. And the intellect, too, will act according to his will, for the intellect follows the will.
A person sets his own will aside before G-d’s, so that his only will is to serve the Creator. Once the will is set, the intellect follows it and finds reasons for what the will wants, as the next paragraph illustrates.




8וכמו שמצינו בגמ׳ [בגמרא] גבי שוחד דאמר אי בעי טעין הכי והיינו משום שרצונו נוטה לזה דגם השכל השלים אתו16
And as we find in the Gemara concerning a bribe, that [the judge] said, “If he wants, he can argue this way”: that is because his will leaned that way, so that the intellect, too, came to terms with it.
The Gemara tells of sages who would not accept what a man with a case before them had brought them, though it was theirs by right, and disqualified themselves from judging him. Even so, as the case was being heard, each caught himself thinking, “If he wants, he can argue this way”: his will had leaned toward the man, and his intellect followed it.


וכמו שהשי״ת [שהשם יתברך] רוצה להיות לו דירה בתחתונים שלא כדרך הטבע להיות א״ס בלי גבול מוגבל ומצומצם
And just as G-d, blessed be He, desires to have a dwelling place among the lower realms, not in the way of nature, that the Infinite One (Ein Sof), Who is without limit, should be limited and contracted,
The Alter Rebbe now draws the parallel. G-d’s desire for a dwelling among the lower realms is not in the way of nature, for it means that the Infinite One, Who has no limit, becomes limited and contracted.


כמו כן יעשה האדם רצונו להפרד מן הגוף והטבע לדבקה בו יתב׳ [יתברך] ושלא כדרך הטבע. ולכן נאמר והגית בו יומם ולילה.17 לא ישבות יומם מלראו׳ [מלראות] לרצונו ית׳.
so too a person should make it his will to separate himself from the body and from nature, to cleave to Him, blessed be He, and not in the way of nature. Therefore it is said, “And you shall meditate on it day and night”: he should not cease by day from looking to His will, blessed be He.
In the same way, a person should will something beyond his nature: to separate from the body and from nature and cleave to G-d. This is how “you shall meditate on it day and night” is explained: Torah study means never ceasing to look to G-d’s will, which the Torah expresses even in laws that are not in practice.


וזהו כבודו של מקום באהבתו אותנו מתלבש ומגביל ומצמצם וממנו יראה האדם וכן יעשה וחי כו׳:
And this is the glory of the Omnipresent: in His love for us He clothes Himself, and limits and contracts [Himself]; and from Him a person should see, and do likewise, and live, etc.
G-d’s “glory” is that out of love for us He clothes, limits and contracts Himself. A person should see this and do likewise, going beyond his own nature for G-d, and so live. The closing words, “do likewise, and live,” echo the Torah’s words about the mitzvos, “which a person shall do and live by them.”




Section 5 · ¶9–10
The strong hand and the Torah in the mouth
9וזהו למען תהיה תורת18 ה׳ בפיך כי ביד חזקה הוצאך כו׳. פי׳ דכ״מ [דכל מקום] שנאמר יד אינו אלא ימין19 (מנחות דף י) שהוא רחמים ונאמר ועברתי בארץ מצרים.20
And this is [the meaning of] “So that the Torah of G-d may be in your mouth, for with a strong hand He brought you out,” etc. That is: wherever “hand” is said, it is none other than the right (Menachos 10), which is mercy; and it is said, “And I will pass through the land of Egypt.”
The Alter Rebbe returns to the opening verse. The Gemara (Menachos 10a) teaches that “hand” always means the right hand, and the right, he adds, is mercy; so the “strong hand” that took Israel out of Egypt was the hand of mercy. He sets beside it G-d’s words before the plague of the firstborn, “And I will pass through the land of Egypt.”


פי׳ שהעביר על מדותיו שעשה דינים במצרים אע״פ [אף על פי] שמדותיו לרחם ולהטיב לברואיו והכל מחמת אהבתו לישראל כמשל האב בעבור אהבתו שרוצה לעשות חסד עם בנו כובש חסדו וכועס על אחרים המצערים את בנו.21
That is: He passed over His attributes, in that He executed judgments in Egypt, even though His attributes are to have mercy on His creatures and to do them good. And all this was because of His love for Israel, as in the analogy of a father who, because of his love, since he wants to do kindness to his son, suppresses his kindness and is angry with others who cause his son pain.
“I will pass” (ve’avarti) is read as G-d “passing over” His own attributes: His nature is to have mercy on His creatures and do them good, yet He carried out judgments in Egypt. He did so out of love for Israel, as a loving father holds back his natural kindness and is angry with those who are hurting his son.




10וזהו ביד חזקה שהוא הימין היתה כבושה בכדי להוציאם ממצרים והיה שינוי שלא ע״פ הטבע לכן תהיה תורת22 ה׳ בפיך לעשות רצונך כרצונו23 וכיון שהכל הוא מרצונו הפשוט הוצרך לצמצם בכדי שיוכל העולם לקבלו.
And this is [the meaning of] “with a strong hand”: [the hand,] which is the right, was suppressed in order to bring them out of Egypt, and there was a change that was not according to nature. Therefore “the Torah of G-d shall be in your mouth”: to make your will like His will. And since everything is from His simple will, He had to contract [Himself] so that the world would be able to receive it.
The “strong hand” is the right hand, kindness, held in check so that Israel could be brought out of Egypt: G-d acted against His own nature. That is why the Torah is to be “in your mouth”: in return, a person makes his will like G-d’s. And since everything comes from G-d’s simple, undivided will, which no world could hold as it is, He had to contract Himself so that the world could receive it.


ולכן נאמר פעם ויאמר הוי׳ אל משה ופעם לא נאמר אמירת הוי׳ אל משה אלא אמירת משה
And therefore it says at one time, “And G-d said to Moshe,” and at another time it does not state G-d’s saying to Moshe, but Moshe’s saying
This contraction explains the pattern noted in paragraph 1. Sometimes Scripture records what G-d said to Moshe, and sometimes only what Moshe said to the people.


אל העם כפי כח ויכולת העם שיוכלו לקבל כך צמצם את עצמו והכל גלוי וידוע לפניו באיזה אופן יוכל לצמצם בכדי שיוכל העולם לסובלו:
to the people: according to the strength and capacity of the people, what they would be able to receive, so did He contract Himself. And everything is revealed and known before Him: in what manner He could contract [Himself] so that the world would be able to bear it.
Moshe’s words to the people are G-d’s word contracted to the measure the people could receive. G-d knows exactly how far to contract Himself so that the world can bear His word.



In one’s avodah
Take to heart how G-d, out of love, set aside His exaltedness to be clothed in the limits of the Torah, and held back His mercy to bring us out of Egypt. Let this awaken a very great love that sets aside your own will before G-d’s, so that your only will is to serve the Creator and your intellect follows it. Then study Torah day and night, never ceasing to look to His will: as He goes beyond His nature for us, go beyond yours for Him.
Questions for discussion
	How does the awareness that G-d loves us as a father differ from the awareness that He desired a dwelling below, and why does each awaken a different kind of love?
	Why does G-d’s being exalted make it possible for Him to be clothed in what is most limited?
	What does the Gemara’s story of the judge who found himself arguing for the litigant teach about the relation between will and intellect, and how does the maamar apply it to serving G-d?
	How does reading the “strong hand” as the right hand held in check answer the question of why the verse ties the Torah to the Exodus?
	What does it mean to study Torah day and night by “looking to G-d’s will,” even in laws that are not in practice?

Sources and references
Notes
Paragraph 1
1למען תהי׳
The note refers the reader to the Rebbe’s own source notes on this maamar, printed earlier in the Kehot edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע.
2למען תהי׳ תורת ה׳ בפיך
The Exodus is to be “a sign on your hand and a remembrance between your eyes, so that the Torah of G-d may be in your mouth, for with a strong hand G-d brought you out of Egypt.” This is the verse the maamar sets out to explain; its answer comes in paragraphs 9 and 10.
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.
3וידבר . . קדש לי כל בכור
G-d tells Moshe to sanctify every firstborn of Israel, of man and of beast. The Alter Rebbe sets these words of G-d to Moshe beside what Moshe then says to the people.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ב.
4ויאמר משה אל העם
Moshe tells the people to remember the day they went out of Egypt, from the house of bondage. The maamar explains in its last paragraph why Scripture records Moshe’s saying to the people as well as G-d’s saying to Moshe.
Exodus 13:3שמות י״ג:ג׳
וַיֹּאמֶר מֹשֶׁה אֶל־הָעָם זָכוֹר אֶת־הַיּוֹם הַזֶּה אֲשֶׁר יְצָאתֶם מִמִּצְרַיִם מִבֵּית עֲבָדִים כִּי בְּחֹזֶק יָד הוֹצִיא ה׳ אֶתְכֶם מִזֶּה וְלֹא יֵאָכֵל חָמֵץ:
And Moses said unto the people: ‘Remember this day, in which ye came out from Egypt, out of the house of bondage; for by strength of hand the L-RD brought you out from this place; there shall no leavened bread be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ג.
5והגית בו יומם ולילה
G-d charges Yehoshua: “This book of the Torah shall not depart from your mouth, and you shall meditate on it day and night.” The maamar asks how this applies to laws not in practice, and returns to the verse in paragraph 8.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ח. וראה באוה״ת נ״ך כרך ב ע׳ תשלז בפי׳ והגית.
Paragraph 2
6מים רבים . . רשפי׳ רשפי אש
“Many waters cannot quench the love, nor can rivers drown it.” The Alter Rebbe brings the verse for the love that is likened to water.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ז. ח.
7רשפיה רשפי אש
The verse says of love that it is “strong as death” and that “its flashes are flashes of fire.” The Alter Rebbe brings it for the love that is likened to fire. Kehot’s note prints the place as 8:7 and 8 (ח, ז. ח.), but these words are in 8:6.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8רצוא ושוב
In Ezekiel’s vision of the chariot, the chayos (holy creatures) “ran and returned like the appearance of lightning.” The Alter Rebbe uses the phrase for the fiery love that constantly surges and returns.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9בנים אתם לה׳ אלקיכם
“You are children to G-d your G-d.” The Alter Rebbe draws from the verse the first awareness: G-d loves us as a father loves his son.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
10כמים הפנים
“As in water face answers to face, so is the heart of man to man”: love awakens a matching love. Here, knowing that G-d loves us like a father awakens our love for Him.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
11להיות לו דירה בתחתונים
The Midrash teaches that when He created the world, the Holy One, blessed be He, desired to have a dwelling place among the lower realms, as He has among the higher ones. The Alter Rebbe identifies this dwelling with the Torah, G-d’s infinite intellect contracted into physical matters.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
Paragraph 5
12אהבה מקלקלת את השורה
Rabbi Shimon bar Yochai says that “love upsets the proper order”: Avraham had servants, yet in his love he rose early and saddled his donkey himself. The Alter Rebbe applies it to G-d, Whose love for us leads Him beyond the order of nature into limits.
Bereshit Rabbah 55:8בראשית רבה נ״ה:ח׳
וישכם אברהם בבוקר ויחבוש את חמורו - אמר ר׳ שמעון בן יוחאי: אהבה מקלקלת את השורה ושנאה מקלקלת את השורה. אהבה מקלקלת את השורה, דכתיב: וישכם אברהם בבוקר וגו׳, ולא היה לו כמה עבדים?! אלא, אהבה מקלקלת את השורה. ושנאה מקלקלת את השורה, שנא׳ (במדבר כב): ויקם בלעם בבוקר ויחבוש את אתונו, ולא היה לו כמה עבדים.! אלא, שנאה מקלקלת את השורה. אהבה מקלקלת את השורה, שנאמר (בראשית מו): ויאסור יוסף מרכבתו ויעל לקראת ישראל אביו, וכי לא היה ליוסף כמה עבדים?! אלא, אהבה מקלקלת את השורה. שנאה מקלקלת את …
“Abraham awoke early in the morning and saddled his donkey; he took his two young men with him, and Isaac his son; he chopped wood for the burnt offering, arose, and went to the place that G-d told him” (Genesis 22:3). “Abraham awoke early in the morning and saddled his donkey” – Rabbi Shimon ben Yoḥai said: Love upsets one’s usual practice and hatred upsets one’s usual practice. Love upsets one’s usual practice, as it is written: “Abraham awoke early in the morning [and saddled his donkey]…” Did he not …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 6
13נודע בשערים בעלה . . בשבתו עם זקני ארץ
In the “Woman of Valor”: “Her husband is known in the gates, when he sits with the elders of the earth.” The Alter Rebbe reads the husband as the Holy One, blessed be He, known through His descent into the wisdom on earth.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כג.
14דזקן היינו זה שקנה חכמה
Rabbi Yosei HaGelili teaches that an “elder” (zaken) is only one who has acquired wisdom, reading zaken as zeh kanah, “this one has acquired.” The Alter Rebbe uses it to read “the elders of the earth” as the wisdom on earth.
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
15יבטל רצונו מפני רצון שמים
The Mishnah teaches, “Nullify your will before His will.” The Alter Rebbe echoes it for the person who sets aside his own will before the will of Heaven.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 8
16שמצינו בגמרא גבי שוחד
Sages who would not accept what a litigant brought them, though it was due to them, disqualified themselves from his case; yet as it was heard, each caught himself thinking, “If he wants, he can argue this way,” and exclaimed how much more those who take bribes are affected. The Alter Rebbe brings it to show that the intellect follows where the will leans.
Ketubot 105b:1–2כתובות ק״ה ב:א׳-ב׳
אֲפִילּוּ צַדִּיק גָּמוּר וְלוֹקֵחַ שׁוֹחַד — אֵינוֹ נִפְטָר מִן הָעוֹלָם בְּלֹא טֵירוּף דַּעַת. כִּי אֲתָא רַב דִּימִי אֲמַר: דָּרֵשׁ רַב נַחְמָן בַּר כֹּהֵן, מַאי דִּכְתִיב ״מֶלֶךְ בְּמִשְׁפָּט יַעֲמִיד אָרֶץ וְאִישׁ תְּרוּמוֹת יֶהֶרְסֶנָּה״ — אִם דּוֹמֶה דַּיָּין לְמֶלֶךְ, שֶׁאֵינוֹ צָרִיךְ לִכְלוּם — ״יַעֲמִיד אָרֶץ״. וְאִם דּוֹמֶה לְכֹהֵן שֶׁמְּחַזֵּר עַל הַגֳּרָנוֹת — ״יֶהֶרְסֶנָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכתובות קה, ב.
17והגית בו יומם ולילה
The verse commands Torah study “day and night.” The Alter Rebbe explains it as never ceasing to look to G-d’s will.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
18למען תהיה תורת ה׳ בפיך כי ביד חזקה הוצאך
The maamar’s opening verse. Here the Alter Rebbe begins to answer why it ties the Torah to the Exodus.
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)
19Rabbi Shimon teaches that wherever the Torah says “hand,” it means only the right hand. The Alter Rebbe cites it in parentheses to show that the “strong hand” of the Exodus is the right, the side of mercy.
Menachot 10a:18מנחות י׳ א:י״ח
ומי בעי רבי שמעון תרתי והתניא ר״ש אומר כל מקום שנאמרה יד אינה אלא ימין אצבע אינה אלא ימין אצבע לא בעיא כהונה כהונ׳ בעי׳ אצבע
Wikisource Talmud Bavli (CC-BY-SA)
20ועברתי בארץ מצרים
G-d announces, “And I will pass through the land of Egypt on this night, and I will strike every firstborn,” and “against all the gods of Egypt I will execute judgments.” The Alter Rebbe reads “I will pass” as G-d passing over His attributes of mercy to carry out judgment, out of love for Israel.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יב.
21ועברתי . . המצערים את בנו
The note records that this passage, from “And I will pass through” to “who cause his son pain,” is quoted in Yahel Or, the Tzemach Tzedek’s commentary on Tehillim.
Kehot’s noteמובא ביהל אור ע׳ תקיד.
Paragraph 10
22תהיה תורת ה׳ בפיך
The opening verse again. The Torah in one’s mouth is the response to the Exodus: making one’s own will like G-d’s.
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)
23לעשות רצונך כרצונו
The Mishnah says, “Make His will like your will, so that He will make your will like His will.” The Alter Rebbe uses its words for a person’s making his own will like G-d’s, in answer to G-d’s going beyond His nature at the Exodus.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)

Torah Ohr · Parshas Beshalach · Maamar 1
ויהי בשלח פרעה את העם ולא נחם אלהים…
“And it came to pass, when Pharaoh sent the people away”
The exile is a sowing: as a seed rots in the earth before it grows, the Jewish people in exile raise the divine sparks hidden in the world, and the light that comes out of that darkness brings more light and joy than revealed light can. That joy must be reached by the long way, through self-reckoning and the yoke of Heaven, not by the short road of unbounded joy.
The maamar in brief
The prophet says G-d “sows” Israel in exile, and the Sages say one sows a little to harvest much. G-d wants His G-dliness revealed below as above, and He brings this about through the Jewish people. A light higher than the Torah fell into the kelipos in the breaking of the vessels. Through “forbearance and abundant kindness,” above the tzimtzum, the nations draw their life from it, hidden and without measure, while holiness receives revealed light in measured form, through the Sefiros, the Torah and the mitzvos. In exile the Jewish people raise the fallen sparks, through honest work and mitzvos done with physical things, and light that comes out of darkness brings added light and joy: this is teshuvah and self-sacrifice. As a seed rots before it sprouts, this needs a broken heart, as in the midnight lament. Pharaoh “sent forth” Israel like branches bearing fruit, but G-d did not lead them by the open road of the Philistines, unbounded joy that is near to a fall. He led them through the wilderness to Yam Suf: bitterness and self-reckoning, then the yoke of Heaven, leading to true joy and to Canaan, submission before the One G-d.

Outline
	1The sowing of IsraelExile is G-d’s sowing of His produce, the Jewish people, so that His G-dliness will be revealed below as it is above. Like a seed, they grow only after rotting and being nullified before the power of growth.¶1–2
	2Light hidden in the huskThe light within the kelipos fell from a source higher than the Torah. Through “forbearance and abundant kindness” above the tzimtzum the nations receive hidden, unmeasured life, while holiness receives revealed light in measure, through the Sefiros, the Torah and the mitzvos: Yaakov “the small.”¶3–7
	3Raising the sparksWith the Shechinah in exile, the Jewish people raise the fallen sparks through honest livelihood and mitzvos. Turning the darkness of “Esav’s garments” into light is teshuvah and self-sacrifice, and it brings Israel near to G-d’s very essence.¶8–10
	4A broken heart at midnightAs the seed rots before it grows, light and joy need a broken heart: Tikkun Chatzos, bitterness over the exile of the divine spark, followed by Torah study with joy.¶11
	5Rabbi Akiva’s laughterThe flow to the idolaters passes over the will, from above it; those who do His will draw through the will’s channel. In the time to come the light from above the will, now hidden in the fall, will be revealed as well, with added light and joy.¶12
	6Pharaoh sends forth the peoplePharaoh, the back side of the supernal will, “sent forth” Israel like branches and fruit: their exile raised the sparks and made their salvation grow.¶13
	7Not by the way of the PhilistinesPelishtim, unbounded openness, exists in holiness as boundless joy and in kelipah as frivolity. Coming at once to joy is near to a fall, so G-d led the people through the wilderness to Yam Suf: the yoke of Heaven and the Oral Torah, with awe before love.¶14–16
	8The way to CanaanFirst removing the evil within, the wilderness of self-reckoning and bitterness; then the yoke of Heaven through the tallis, the mitzvos and Torah study, which leads to true joy and to Canaan, submission before the One G-d.¶17–18


Key concepts
	Sowingזריעה
	The exile as G-d’s sowing of the Jewish people: what is buried in the earth rots and is nullified, and through the power of growth it comes back multiplied.

	Kelipah (husk)קליפה
	The husk that covers the fruit and can look like the fruit itself: the forces of concealment, which hide the divine light within them and seem to exist on their own.

	The breaking of the vesselsשבירת הכלים
	The shattering of the primordial world of Tohu, whose sparks of very high light fell into the kelipos. The service of the Jewish people raises them.

	Forbearance and abundant kindnessארך אפים ורב חסד
	The divine flow from above the tzimtzum, which gives without measure even where holiness is hidden; the nations draw their life from it.

	Will and channelרצון / צנור
	G-d’s will, whose letters also spell tzinor, “channel”: the ordered, measured flow of life according to the Torah, below the level that is above the will.

	Light out of darknessאור הבא מן החשך
	The added light and joy that come when darkness itself is turned into light, greater than light given by orderly revelation.

	Pelishtimפלשתים
	From mefulash, “open through”: unbounded openness. In holiness it is boundless joy in G-d; in kelipah it is frivolous, unrestrained joy.

	Yam Sufים סוף
	Chochmah and “the end of all levels”: the Oral Torah and the acceptance of the yoke of Heaven, the gate to true joy.

	Canaanכנען / הכנעה
	From hachna’ah, “submission”: nullification before the One G-d, a higher level than the joy of the Philistines.


Section 1 · ¶1–2
The sowing of Israel
1ויהי בשלח פרעה12 את העם ולא נחם אלהים דרך ארץ פלשתים וגו׳. הנה על ישראל בגלות מצרים3 כתיב וזרעתיה לי בארץ4 ואמרז״ל [ואמרו רבותינו זכרונם לברכה] זורע כור5 מוציא כמה כורים6 וכו׳ ולהבין ענין הזריעה והתוספת והרבוי שנתהוה מן הגלות.
“And it came to pass, when Pharaoh sent the people away, that G-d did not lead them by the way of the land of the Philistines,” etc. Now, concerning the Jewish people in the exile of Egypt it is written, “And I will sow her for Me in the land,” and our Sages, of blessed memory, said: one who sows a kor brings out many kors, etc. [We need] to understand the matter of the sowing, and of the increase and multiplication that came about from the exile.
The maamar opens with the verse of the Exodus: when Pharaoh let the people go, G-d did not take them by the short road through the land of the Philistines. Before explaining it, the Alter Rebbe turns to Hosea’s image of G-d “sowing” Israel, and to the Sages’ comment that one sows a kor (a large dry measure) only to harvest many kors. The question is what this “sowing” in exile is, and what increase it brings.


הנה כתיב קדש ישראל לה׳ ראשית תבואתה7 תבואתו דווקא שישראל נקראו תבואת ה׳ והוא כמו שאדם זורע תבואה ע״ד משל בשביל התוספת שיצמח.
Now, it is written, “Israel is holy to G-d, the first of His produce (tevu’asoh)”: tevu’aso, “His produce,” specifically, for the Jewish people are called G-d’s produce. It is, by way of analogy, like a person who sows grain for the sake of the increase that will sprout.
Jeremiah calls Israel “the first of His produce.” The word is spelled tevu’asoh, with a final heh, but it means tevu’aso, “His produce,” and the Alter Rebbe stresses this: the Jewish people are G-d’s own crop. A farmer sows grain not to lose it but for the larger yield that will grow from it.


כך ברצות ה׳ שיתוסף ויתרבה גילוי אלהותו בעולם וימלא כבוד8 ה׳ את כל הארץ ונגלה כבוד9 ה׳ וראו כל בשר וגו׳.
So too, when G-d wills that the revelation of His G-dliness in the world be increased and multiplied, and that “the glory of G-d fill the whole earth,” and “the glory of G-d shall be revealed, and all flesh shall see,” etc.,
G-d’s aim is that the revelation of His G-dliness grow ever greater in the world, as the verses promise that His glory will fill the whole earth and be seen by all flesh. This sentence continues into the next part, which says how He brings it about.


זורע את ישראל שהן הם תבואתו ושע״י יתגלה כבודו ברבוי ותוספת וזהו ברוך ה׳ אלהי ישראל מן העולם ועד העולם101112
He sows the Jewish people, who are His produce, and through whom His glory will be revealed with multiplication and increase. This is [the meaning of] “Blessed is G-d, the G-d of Israel, from the world to the world”:
To this end G-d “sows” the Jewish people, His crop, so that through them His glory will be revealed in ever greater measure. The Alter Rebbe finds this in the verse “Blessed is G-d, the G-d of Israel, from the world to the world,” which he explains in the next part.


פי׳ שכדי שיומשך ברכה ותוספת רבוי בגילוי אלהותו מעלמא דאתכסיא לעלמא דאתגליא13 הוא ע״י ישראל ולכן נקרא ה׳ אלהי ישראל שע״י כן
that is, in order for blessing and an added abundance in the revelation of His G-dliness to be drawn down from the hidden world (alma de’iskasya) to the revealed world (alma de’isgalya), it is through the Jewish people. Therefore He is called “G-d, the G-d of Israel,” for through this
“Blessed” is read as blessing in the sense of increase drawn down: more revelation of G-dliness is brought from the hidden world, the concealed level of G-dliness, to the revealed world. This comes about through the Jewish people, which is why G-d is called specifically “the G-d of Israel.”


נמצא רבוי גילוי אלהותו למטה כמו למעלה וכשם שלמעלה כתיב וצבא השמים לך משתחוים14 מפני שהם בטלים ממציאות מגילוי אור ה׳ המושג להם כך
there comes to be an abundant revelation of His G-dliness below as above. And just as it is written of above, “and the host of heaven bow down to You,” because they are nullified out of existence by the revelation of G-d’s light that they apprehend, so
Through Israel, G-dliness comes to be revealed below just as it is above. The heavenly hosts “bow down” to G-d because they perceive His light and are utterly nullified before it; their bowing is that nullification.


הנה כתיב לעתיד כי עין בעין יראו15 וגו׳ וכתיב ובאו במערות צורים16 ובמחילות עפר מפני פחד ה׳ וגו׳ וכמאמר כל ברך לך תכרע כו׳
of the time to come it is written, “for eye to eye they shall see,” etc., and it is written, “And they shall enter the caves of the rocks and the hollows of the earth, for fear of G-d,” etc., as in the saying, “Every knee shall bow to You,” etc.,
In the time to come the same will happen below: G-dliness will be seen openly, “eye to eye,” and people will hide in caves for fear of G-d. Phrases from the prayers, such as “every knee shall bow to You,” describe this universal submission.


ולפניך יכרעו ויפולו כו׳ והגורם לישראל מעלה ומדרגה רבה זו היא עסק הזריעה בארץ בזמן הגלות שהוא
and “Before You they shall kneel and fall,” etc. And what brings the Jewish people to this great distinction and level is the work of sowing in the earth during the time of exile, which is,
A second phrase from the prayers adds “Before You they shall kneel and fall.” What brings the Jewish people to this great level, in which G-dliness is revealed below as above, is their being “sown in the earth” during the exile.


כמו ע״ד משל שזורעין גרעין אחד ומצמיח הרבה או כמו שנוטעין חרצן אחד וצומח אילן שלם בענפים הרבה
by way of analogy, like sowing a single seed, which brings forth much, or like planting a single pit, from which a whole tree with many branches grows,
Exile is compared to sowing: one seed brings forth much, and one pit grows into a whole tree with many branches. What goes into the ground is small; what comes out of it is many times greater.


וכמ״ש ואנכי נטעתיך שורק וגו׳ שהוא זמורה של גפן17 כדי להצמיח גפן שלם וכמאמר רז״ל [רבותינו זכרונם לברכה]1819 על פסוק והנה גפן לפני20 שישראל נמשלו לגפן כו׳:2122
as it is written, “And I planted you a choice vine (sorek),” etc., which is a shoot of a vine, in order to grow a whole vine; and as our Sages said on the verse “and behold, a vine was before me,” that the Jewish people are likened to a vine, etc.
Jeremiah’s “I planted you a choice vine (sorek)” is explained as a vine shoot planted to grow a whole vine. The Sages read the vine in the butler’s dream, “behold, a vine was before me,” as Israel; the Jewish people are a planting meant to grow and multiply.




2והנה כמו במשל הזריעה והנטיעה הנ״ל שמכסין הגרעין בעפר הארץ ומשם יצמח בעבור שהגרעין נרקב ונפסד ובטל לגבי כח הצומח אשר בארץ וכח הצומח ההוא הוא שמגדל ומצמיח ברבוי ותוספת כך הוא ענין הזריעה של ישראל.
Now, as in the analogy of sowing and planting mentioned above — where the seed is covered in the soil of the earth and from there it grows, because the seed rots, decays and is nullified before the power of growth that is in the earth, and that power of growth is what makes it grow and sprout with multiplication and increase — so is the matter of the sowing of the Jewish people.
The analogy is spelled out. A seed sprouts only after it rots in the soil and is nullified before the earth’s power of growth, and it is that power, not the seed itself, that produces the multiplied yield. The “sowing” of the Jewish people in exile works the same way, as the following paragraphs explain.




Section 2 · ¶3–7
Light hidden in the husk
3וביאור ענין זה כי הנה נודע שקליפה קדמה לפרי23 כדכתיב ואלה המלכים אשר מלכו בארץ אדום2425 לפני מלך מלך לבני ישראל ולא שהקליפה ממש ח״ו [חס ושלום] קדמה לפרי26
The explanation of this matter: it is known that kelipah (the husk) precedes the fruit, as it is written, “And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” Not that the husk itself, G-d forbid, precedes the fruit;
The explanation begins with a known principle: the husk (kelipah) comes before the fruit, just as the kings of Edom, Esav’s descendants, reigned before any king of Israel. The Alter Rebbe at once qualifies it: the husk itself does not truly come first.


אלא שהאור והחיות המלובש בתוכם בבחינת גלות ונפילה שנפלו שמה בשבירת הכלים27 כידוע ליודעי חן
rather, the light and life-force that is clothed within them in a state of exile and fall, having fallen there in the breaking of the vessels, as is known to those who know the hidden wisdom —
What “comes first” is the light and life-force hidden inside the husks. It fell into them, into exile, in the breaking of the vessels, the Kabbalistic teaching that the primordial world of Tohu, whose lights were too intense for their vessels, shattered and its sparks fell into the lower realms. “Those who know the hidden wisdom” are the masters of Kabbalah.


הנה הוא נפל שמה ממדרגות גבוהות ומעלות עליונות מאד מאד למעלה מעלה מבחינת עוה״ב [עולם הבא] וישראל28 אשר נשמותיהם מושרשות במדות הקדושות ואורייתא דנפקא מחכמה29 הנקרא בחינת עשיה והן הם מעשה המצות וכו׳:
it fell there from high levels and very, very supernal heights, far, far above the level of the World to Come and of the Jewish people, whose souls are rooted in the holy attributes (middos), and of the Torah, which issues from Chochmah (wisdom), which is called the level of “action” (asiyah), and these are the performance of the mitzvos, etc.
That fallen light comes from very lofty levels, higher than the World to Come, higher than the root of Jewish souls in the holy attributes, and higher than the Torah, which issues from Chochmah. Compared with that source, the Torah and the souls are called “action,” the performance of the mitzvos.




4וביאור הענין דתנן עשרה דורות30 מאדם עד נח31 וכו׳ ועשרה דורות מנח עד אברהם כו׳ להודיע כמה ארך אפים לפניו32 שכל הדורות33 היו מכעיסין ובאין וכו׳.
The explanation of the matter: we learned in the Mishnah, “There were ten generations from Adam to Noach,” etc., “and ten generations from Noach to Avraham,” etc., “to make known how great is His forbearance (erech apayim), for all the generations kept provoking Him,” etc.
The Mishnah in Avos counts ten generations from Adam to Noach and ten from Noach to Avraham, to show how great G-d’s forbearance is: every generation angered Him, yet He went on sustaining them. The Alter Rebbe uses this to explain how life reaches those who oppose G-d.


פי׳ מה שכל עכו״ם [עובדי כוכבים ומזלות]34 מקבלים שפע וחיות עולם הזה מקדושתו של הקב״ה וכדכתיב ואתה מחיה את כלם3536 הוא מבחינת ארך אפים ורב חסד דהיינו מפני שהוא ית׳
This means: the fact that all the idolaters receive the bounty and life-force of this world from the holiness of the Holy One, blessed be He — as it is written, “and You give life to them all” — is from the level of “forbearance and abundant kindness”; that is, because He, blessed be He,
The idolaters too receive their life and the bounty of this world from G-d’s holiness, as the verse says, “You give life to them all.” It comes from the divine attribute of “forbearance and abundant kindness,” which gives even where it is not deserved.


כל יכול ומחיה ומשפיע בבחינת רב חסד אף במקום שמכסה ומסתיר על קדושתו ית׳ וקרו ליה37 אלהא דאלהיא כו׳.
is all-powerful, and gives life and bestows in the manner of abundant kindness even in a place that covers and conceals His holiness, blessed be He; and they call Him “the G-d of the gods,” etc.
Because G-d is all-powerful, His abundant kindness gives life even to a place that covers and conceals His holiness. Even so, the Gemara records that the nations call Him “the G-d of the gods,” acknowledging Him as the source above their own powers.




5ולכן יש להם עושר וכבוד38 שלא ע״פ חשבון ומעשה ודעת כי יניקתם מחיות אלהי שנפל בקליפות בשבירות הכלים39 כידוע ליודעי חן
Therefore they have wealth and honor not according to reckoning, deed and knowledge, for their nurture is from the divine life-force that fell into the kelipos (husks) in the breaking of the vessels, as is known to those who know the hidden wisdom.
Because their life comes from “abundant kindness,” the nations can have wealth and honor that follow no reckoning of deeds or knowledge. Their nurture is the divine life-force that fell into the kelipos in the breaking of the vessels.


והוא מוסתר ומכוסה אצלם וימנע מרשעים אורם40 שאינו מאיר אצלם בהתגלות כ״א בחשך כפול ומכופל עד שמכחשים בה׳ אמר נבל בלבו אין אלקים ונראים ליש ודבר בפני עצמו.
It is hidden and covered among them — “and from the wicked their light is withheld” — for it does not shine among them openly, but only in doubled and redoubled darkness, to the point that they deny G-d: “The fool has said in his heart, ‘There is no G-d’”; and they appear to be an independent existence, a thing unto itself.
Among them this light is hidden, as the verse in Job says, “from the wicked their light is withheld.” It shines only through doubled darkness, so that they can deny G-d altogether, like the fool of the psalm, and seem to themselves to be independent beings.


משא״כ בסטרא דקדושה41 שהם מקבלים חיות מגילוי אור פני ה׳ והוא מתגלה בירידת והשתלשלות סדר המדרגות בעשר ספירות הקדושות שהן הם מדותיו ית׳ שהם בחינת כלים להמשכת גילוי אלהותו ית׳
This is not so on the side of holiness: they receive life-force from the revelation of the light of G-d’s countenance, and it is revealed through the descent of the order of levels in the chain of descending worlds (hishtalshelus), in the ten holy Sefiros, which are His attributes (middos), blessed be He, which are vessels for drawing down the revelation of His G-dliness, blessed be He.
On the side of holiness it is different: life comes from the revealed light of G-d’s countenance, drawn down in order, level after level, through the ten Sefiros. These are G-d’s middos, “attributes” and also “measures”: vessels that give the revelation a measured form.


וכן התורה יש לה מדה42 וכמ״ש ארוכה מארץ מדה4344 מפיק ה׳ פי׳ מדתה דהיינו שיש לה מדה45 שהוא מדת בחינת כלי אומנתו ית׳ אלא שהיא ארוכה מארץ וגו׳ ולכן46 כתיב אם בחקתי תלכו47 וגו׳.4849
So too, the Torah has a measure, as it is written, “Its measure (middah) is longer than the earth”: middah with a mappik in the heh, meaning “its measure”; that is, it has a measure, which is the measure of the level of His instrument of craftsmanship, blessed be He, only that it is “longer than the earth,” etc. Therefore it is written, “If you walk in My statutes,” etc.
The Torah too has a measure, as the verse in Job says, “Its measure is longer than the earth”: the dotted heh (mappik) makes middah mean “its measure,” so the Torah has a measure, though a vast one, the measure of G-d’s “instrument of craftsmanship.” Hence “If you walk in My statutes”: on the side of holiness, blessing follows the measure of the Torah.




6ולכן נקרא יעקב הקטן50 כי הוא בחינת קטנות וצמצום אלהותו ית׳ להתגלות ע״פ מדותיו ע״י אור התורה והמצות להיות רצונו העליון שאם יטעון ראובן כך כו׳. יהיה הפסק כך.51
Therefore Yaakov is called “the small one” (hakatan), for he is the level of the smallness and tzimtzum (contraction) of His G-dliness, blessed be He, to be revealed according to His attributes (middos) through the light of the Torah and the mitzvos, such that His supreme will is that if Reuven claims thus, etc., the ruling shall be thus.
This is why Yaakov is called “the small one” (katan): he stands for the smallness and contraction of G-dliness, so that it can be revealed in measured form through the Torah and the mitzvos. In Torah law G-d’s supreme will takes the form of specific rulings: if Reuven claims thus, the verdict is thus.




7וכן ע״ד זה שאר מצות ציצית ותפילין שגילוי אלהותו ורצונו ית׳ הוא בחינת צמצום שהרי בעצמותו ומהותו ית׳ לא שייך כלל בחינת רצון שהוא למעלה מעלה מבחינת רצון ונקרא בעל הרצון וע״ז נאמר
So too, in this way, the other mitzvos, [such as] tzitzis and tefillin: the revelation of His G-dliness and will, blessed be He, is a level of tzimtzum (contraction), for in His essence and being, blessed be He, the level of will does not apply at all, since He is far, far above the level of will and is called the Master of the will. Of this it is said,
So too with mitzvos such as tzitzis and tefillin: they reveal G-d’s will, and will itself is already a contraction. In His essence G-d is above will altogether; He is called “the Master of the will,” the One Who has a will rather than being defined by it.


הנה השמים ושמי השמים לא יכלכלוך52 פי׳ אפילו53 כמו כלי תוך כלי לקבל חיות מקדושתו של הקב״ה בבחינ׳ [בבחינת / בבחינה] שקודם הצמצום שיהיה בבחינת התגלות ירידת והשתלשלות סדר המדרגות.
“Behold, the heavens and the heavens of heavens cannot contain You.” This means: even as a vessel within a vessel, to receive life-force from the holiness of the Holy One, blessed be He, at the level that precedes the tzimtzum, so that it would be in a revealed manner, through the descent of the order of levels in the chain of descending worlds (hishtalshelus).
Shlomo’s words, “the heavens and the heavens of heavens cannot contain You,” are read to mean that no vessel can receive the light as it is before the tzimtzum in an orderly, revealed way, not even as a vessel within a vessel. Revealed light reaches the worlds only after contraction.


משא״כ בחי׳ ואלה המלכים54 כו׳ שמקבל חיות מקדושתו של הקב״ה מבחינת ורב חסד שלמעלה מהצמצום ע״י נפילת האור והחיות וירידתו בסתר המדרגות ממדרגה למדרגה להתלבש55 בבחינת הסתר פנים
This is not so with the level of “And these are the kings,” etc., which receives life-force from the holiness of the Holy One, blessed be He, from the level of “and abundant in kindness” that is above the tzimtzum, through the fall of the light and life-force and its descent in the concealment of the levels, from level to level, to be clothed in a state of the hiding of the Face (hester panim),
The “kings” of Edom are different: their life-force comes from “abundant kindness” above the tzimtzum, but it reaches them by falling, level after level, through “the concealment of the levels” rather than their orderly descent, until it is clothed in the hiding of G-d’s face.


ולא בגילוי כלל וכלל עד לעתיד לבא שיקוים בנו מקרא שכתוב ואת רוח הטמאה56 אעביר מן הארץ וכתיב כי עין בעין יראו57 וגו׳:
and not openly at all, until the time to come, when the verse that is written will be fulfilled in us, “And I will remove the spirit of impurity from the earth,” and it is written, “for eye to eye they shall see,” etc.
This light is not revealed at all until the time to come, when G-d will “remove the spirit of impurity from the earth” and “eye to eye they shall see.” Then the high light hidden in the kelipos will shine openly.




Section 3 · ¶8–10
Raising the sparks
8והנה אמרז״ל [אמרו רבותינו זכרונם לברכה] גלו לבבל58 שכינה עמהם.59 פי׳ הנה ניצוץ אלהות שבנפשם הוא בבחינת גלות והניצוץ אלהות שבתוכם רצונו וחשקו לדבק ולהסתלק למקורו כטבע האש וכו׳
Now, our Sages said, “When they were exiled to Babylon, the Shechinah (Divine Presence) was with them.” This means: the spark of G-dliness in their soul is in a state of exile, and the spark of G-dliness within them wills and longs to cleave and to depart [upward] to its source, like the nature of fire, etc.
The Gemara teaches that wherever the Jewish people were exiled, the Shechinah went with them, Babylon included. The Alter Rebbe reads this inwardly: the spark of G-dliness in each Jewish soul is itself in exile, and like a flame it longs to rise and cleave to its source.


ועי״ז הם מלקטים ג״כ ניצוצי חיות אלהי שנפלו שמה בשבירת כלים ומעלים אותם לקשרם ולדבקם באלהים חיים ע״י עסקו בפרנסתו בדברים הנתונים תחת ממשלת קליפת נוגה60
And through this they also gather the sparks of divine life-force that fell there in the breaking of the vessels, and raise them up, to bind them and attach them to the living G-d, through his occupying himself with his livelihood in things that are under the dominion of kelipas nogah,
That longing lets them gather the sparks of divine life-force that fell in the breaking of the vessels and bind them back to G-d. It happens through a person’s ordinary work for a livelihood, dealing with things under kelipas nogah, the husk that holds permitted things, which can be raised.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אין לך61 כל עשב62 כו׳ והוא מתרחק משקר וגניבה וגזילה וכיוצא בהם מדברים אסורים וקשורים בידי החיצונים שאינן יכולין לעלות כו׳
as our Sages said, “There is no blade of grass,” etc. And he keeps far from falsehood, theft, robbery and the like — things that are forbidden (asurim) and bound in the hands of the external forces, which cannot ascend, etc.,
As the Sages say, there is no blade of grass below without a heavenly force above it: even physical things live from above. But one must keep far from falsehood, theft and robbery, because forbidden things are “bound” (asurim) in the hands of the external forces and cannot be raised.


כמ״ש במ״א63 וכן כשמקיים מצות תפילין וציצית שהצמר של ציצית והקלף של תפילין היו נתונים תחלה תחת ממשלת השר והמושל המשפיע להם שפע וחיות להחיותם ולקיימם
as is explained elsewhere. And so too when he fulfills the mitzvos of tefillin and tzitzis: the wool of the tzitzis and the parchment of the tefillin were at first under the dominion of the prince and ruler that bestows bounty and life-force upon them, to give them life and sustain them
The same holds for tefillin and tzitzis. Their wool and parchment were first under the rule of the heavenly “prince” who gives them life, a life that itself comes from G-d’s holiness.


מחיות קדושתו של הקב״ה שנפל שמה בשבירת הכלים כנ״ל ועי״ז מתעלה ג״כ חיות הקדושה הנ״ל למקורם ושרשם ואתהפכא חשוכא לנהורא כמ״ש וידעו מצרים כי אני64 ה׳.
from the life-force of the holiness of the Holy One, blessed be He, that fell there in the breaking of the vessels, as mentioned above. And through this the above-mentioned holy life-force is also raised up to its source and root, and “darkness is turned into light,” as it is written, “And Egypt shall know that I am G-d.”
The life-force in these things fell there in the breaking of the vessels; using them for a mitzvah raises it back to its source, and “darkness is turned into light.” The verse “And Egypt shall know that I am G-d” is brought for this transformation.




9וזהו תוספת ורבוי אור זרוע65 הנזרע בקרקע ומכוסה בעפר הארץ להצמיח ולהעלות מעלה מעלה ברבוי ותוספת אורה כיתרון אור הבא מן החשך66 וגו׳
This is the increase and multiplication of “light [that is] sown,” sown in the ground and covered with the soil of the earth, in order to sprout and rise ever higher, with an abundance and increase of light, like “the advantage of light” that comes from darkness, etc.
This is the increase that exile brings: light is “sown” like seed, covered in the earth, so that it will sprout and rise far higher. The words echo the psalm’s “light is sown for the righteous” and Koheles’ “the advantage of light” over darkness: the greater light is the one that comes out of the darkness itself.


וז״ש [וזהו שכתוב] ותקח רבקה את בגדי עשו67 וגו׳ ותלבש את יעקב בנה הקטן כי קטן יעקב מבחי׳ קטנות וצמצום אורו ית׳ להתלבש במדותיו ע״פ דרך התורה כנ״ל.
This is [the meaning of] what is written, “And Rivkah took the garments of Esav,” etc., “and she clothed Yaakov, her small (katan) son”: for Yaakov is small, from the level of the smallness and tzimtzum (contraction) of His light, blessed be He, to be clothed in His attributes (middos) according to the way of the Torah, as mentioned above.
The same idea appears when Rivkah dresses Yaakov, “her small son,” in Esav’s garments. Yaakov is “small” because he stands for G-d’s light contracted into His attributes according to the Torah; the next paragraph explains the garments of Esav.




10והנה התורה נתלבשה בלבושים גשמיים ומעשה המצות בדברים שהיו נתונים תחת ממשלת קליפת נוגה68 ששרשם מעולם התהו ונק׳ בגדי עשו בנה הגדול69
Now, the Torah has been clothed in physical garments, and the doing of the mitzvos in things that were under the dominion of kelipas nogah, whose root is from the World of Tohu (chaos); and they are called “the garments of Esav, her elder son,”
The Torah is clothed in physical garments, and the mitzvos are done with physical things that were under kelipas nogah. Their root is in the World of Tohu, the primordial world whose lights broke, and they are “the garments of Esav, her elder son.”


כי עולם התהו קדם לעולם התקון שע״י זה נתוסף אורה ושמחה כיתרון אור הבא וכו׳
for the World of Tohu preceded the World of Tikkun (rectification), so that through this an increase of light and joy comes about, like “the advantage of light that comes,” etc.
Esav is the “elder” because Tohu came before Tikkun, the ordered world. Through this comes an increase of light and joy: the advantage of light that comes out of darkness.


והשמחה היא כאשר תתהפך חשכת הדברים הנתונים תחת ממשלת ק״נ [קליפת נוגה] לאור התורה ומתעלים בקדושה וכמאמר אשר קדשנו במצותיו בקודש העליון כו׳ וזהו בחי׳ תשובה
And the joy is when the darkness of the things that are under the dominion of kelipas nogah is turned into the light of the Torah, and they are raised up in holiness, as in the saying, “Who has sanctified us with His commandments,” with the supernal holiness, etc. This is the level of teshuvah (return),
The joy comes when the darkness of physical things is turned into the light of the Torah and raised into holiness, as the blessing over a mitzvah says, “Who has sanctified us with His commandments.” This transformation is teshuvah, “return.”


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אם ישראל עושין תשובה נגאלין70 דהיינו בחינת נשיאת הנפש למקורה ושרשה כמ״ש אליך ה׳ נפשי אשא71 בחינת מסירת הנפש מה שהיה נהנה וניזון בנפשו החיונית מכל
as our Sages said, “If the Jewish people do teshuvah, they are redeemed”: that is, the level of lifting the soul to its source and root, as it is written, “To You, G-d, I lift up my soul” — the level of self-sacrifice (mesirus nefesh): that whatever he used to enjoy and be nourished by in his vital soul, from all
The Sages say that if the Jewish people do teshuvah they are redeemed, and teshuvah is lifting the soul back to its source, as in “To You, G-d, I lift up my soul.” It is a form of self-sacrifice: giving over to G-d whatever one’s vital soul used to enjoy.


אכילה ושתיה שהיה תחת ממשלת קליפת נוגה ושארי תענוגי עוה״ז להתהפך מהפוך להפוך לעבוד ה׳ בשמחה ובטוב לבב
the eating and drinking that was under the dominion of kelipas nogah, and the other pleasures of this world, be turned from one extreme to its opposite, to serve G-d with joy and with gladness of heart,
The physical pleasures of eating and drinking, which were under kelipas nogah, and the other pleasures of this world, are turned around completely and used to serve G-d with joy and gladness of heart.


וכמ״ש תחת אשר לא עבדת72 וגו׳ ובכל דחיה ודחיה שישראל מדחה את תאוות גופו ומקרב לבו לעבודת ה׳ הרי זה בחי׳ מסירת הנפש73
as it is written, “Because you did not serve,” etc. And every single time that a Jew pushes away the desires of his body and draws his heart near to the service of G-d, this is the level of self-sacrifice,
The Torah’s rebuke, “because you did not serve G-d with joy,” shows that the service must be joyful. Every time a Jew pushes away a bodily desire and draws his heart to G-d, it is a measure of self-sacrifice.


כי מה לי קטל׳ כולה74 מה לי קטל׳ פלגא וכן ע״י הצדקה ממעות שאינן גזל כו׳
for “what difference is there between killing all of it and killing half of it?” And so too through charity from money that is not stolen, etc.,
The Talmudic saying “what difference is there between killing all of it and killing half of it?” is applied here: giving up part of oneself is still a real self-sacrifice. Charity given from honestly earned money is likewise a giving over of the self.


כדכתיב צדקה תרומם גוי75 והוא כענין וירם קרן לעמו76 פי׳ דקאי אדלעיל מניה הודו על ארץ ושמים77 הודו וזיוו לבד כמ״ש במ״א והוא בחינת סוכ״ע.
as it is written, “Charity exalts a nation.” And this is like “And He has raised up a horn for His people.” The explanation: it refers back to [the words] just before it, “His splendor is over earth and heaven”: only His splendor and radiance, as is explained elsewhere, and this is the level of the light that encompasses all worlds (sovev kol almin).
“Charity exalts a nation” is compared to “He has raised up a horn for His people,” which follows “His splendor is over earth and heaven.” That splendor is only G-d’s radiance, the light that encompasses all worlds, which surrounds creation without entering it.


אבל וירם קרן לעמו למעלה מעלה מבחי׳ הודו אלא להיות עם קרובו של עצמותו ומהותו כביכול ממש שהוא למעלה מעלה מבחי׳ סוכ״ע78 שאינו בגדר עלמין כלל כו׳
But “And He has raised up a horn for His people” is far, far above the level of “His splendor”: rather, it is to be “a people near to Him,” to His very essence and being, as it were, which is far, far above the level of the light that encompasses all worlds, since it is not within the category of worlds at all, etc.,
Raising “a horn for His people” is higher still: it makes Israel “a people near to Him,” close to His very essence. His essence is beyond even the encompassing light, since it is not in the category of worlds at all.


כמ״ש במ״א וזהו אתה בחרתנו מכל העמים שמבחינת כל העמים דוקא בחרתנו רוממתנו כנ״ל וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במקום שבעלי תשובה עומדין79 צדיקים גמורים אין80 כו׳
as is explained elsewhere. This is [the meaning of] “You have chosen us from all the nations”: from the level of all the nations specifically You have chosen us, exalted us, as mentioned above; and as our Sages said, “In the place where those who return in teshuvah stand, the perfectly righteous do not,” etc.
This is “You have chosen us from all the nations” in the prayers: the choice and the exaltation come precisely from out of the nations, through transforming what was outside holiness. So too the Sages say that those who return in teshuvah stand where even the perfectly righteous cannot.


וזהו בחינת בכל מאדך81 וע״ד זה נתקן כל ענין התפלה ולכן בזמן שבהמ״ק [שבית המקדש]82 היה קיים לא83 היו מאריכין כ״כ [כל כך] בתפלה כמו עכשיו:
This is the level of “with all your might (me’odecha).” And along these lines the whole matter of prayer was instituted; therefore, at the time when the Holy Temple stood, they did not prolong prayer as much as now.
This is the level of “with all your might” (me’odecha), service without limit. Prayer as a whole was instituted along these lines, and so in the time of the Temple prayers were not as long as they are now.




Section 4 · ¶11
A broken heart at midnight
11והנה כמו במשל שבזריעת הגרעין הנ״ל שאינו צומח עד שנרקב ויפסד ואז יעלה ויצמח כך א״א להעלות ולהצמיח תוספת אורה ושמחה בה׳ כנ״ל כ״א
Now, just as in the analogy of sowing the seed mentioned above, it does not grow until it rots and decays, and then it comes up and grows, so it is impossible to raise up and bring to growth an increase of light and of joy in G-d, as mentioned above, except
As a seed grows only after it rots, the added light and joy in G-d can come only after something in the person is broken and “rots.” The next part says what that is.


ע״י לב נשבר רוח נשברה84 רוח הסטרא אחרא הגסה בקרבו שיבא לידי רקבון והפסד וישוב אל85 ה׳ וירחמהו על גלות ניצוץ אלהי שנפל בקליפות להחיותם איך שנפל מאיגרא רמא כו׳
through “a broken heart,” “a broken spirit” — the coarse spirit of the sitra achra (the other side) within him — so that it comes to rot and decay, and “he return to G-d and have compassion on Him,” over the exile of the divine spark that fell into the kelipos to give them life, how it fell “from a high roof,” etc.
It is the “broken heart” and “broken spirit” of the psalm, read here as breaking the coarse spirit of the sitra achra within oneself. Then, in Isaiah’s words, he “returns to G-d and has compassion on Him”: the one who returns himself feels compassion over the divine spark in exile among the kelipos, which fell “from a high roof.”


וע״ד זה תקנו תיקון חצות86 כדי להיות התפלה בכוונה וכמאמר רז״ל [רבותינו זכרונם לברכה] אין עומדין להתפלל87 אלא מתוך כובד ראש שיהא מיצר ודואג על בחי׳ ראש88 ומעלת קדושתו ית׳ שהוא כביכול בכובד הגלות
Along these lines they instituted Tikkun Chatzos (the midnight lament), so that prayer would be with proper intent, as our Sages said, “One may stand up to pray only in a mood of heaviness of head”: that he be pained and anxious over the level of the “head” and the loftiness of His holiness, blessed be He, which is, as it were, in the heaviness of exile.
For this reason Tikkun Chatzos was instituted, the lament at midnight over the exile, so that prayer would be with proper intent. The Mishnah’s “heaviness of head” is read as grief over the “head,” the loftiness of G-d’s holiness, which is as though weighed down in exile.


אלא שלחסידים הראשונים היה די בשעה אחת בהתבוננו׳ [בהתבוננות] שעה אחת קודם התפלה אבל לשאר89 צריכין לקבוע עת וזמן בפ״ע [בפני עצמו] לעורר מרירות בנפשנו.
Only, for the early pious ones one hour was enough: contemplating for one hour before prayer. But the others need to set a separate time and season to arouse bitterness in our soul,
The early pious ones of the Mishnah needed only an hour of contemplation before prayer. Others need a separate, fixed time to arouse bitterness over this exile.


דהיינו בחצות ואחר חצות לימוד התורה בשמחה ואור הבא מתוך החשך כו׳ כמ״ש במ״א וזהו תחת אשר לא עבדת90 את ה׳ בשמחה וגו׳.
that is, at midnight; and after midnight, the study of Torah with joy, and the light that comes out of the darkness, etc., as is explained elsewhere. This is [the meaning of] “Because you did not serve G-d with joy,” etc.,
That time is midnight, and after midnight comes Torah study with joy, the light that comes out of darkness. The verse “because you did not serve G-d with joy” belongs here, as the next part explains.


שהוא עונש מדה כנגד מדה לפי שבחורבן בית המקדש נאבד ממנו בעונינו השמחה שלמה שהית׳ [שהיתה] במקום מנוחתה שע״י זה יעלה ויבא ויגיע לבחינת השמחה ואורה הבאה מתוך החשך כנ״ל.
which is a punishment measure for measure, since with the destruction of the Holy Temple, because of our sins, we lost the complete joy that was in its place of rest; through this one will rise, come and reach the level of the joy and light that comes out of the darkness, as mentioned above.
The punishment is measure for measure: with the destruction of the Temple the complete joy that dwelt in its “place of rest” was lost. Through the midnight bitterness and the joy that follows, one rises to the joy and light that come out of darkness.




Section 5 · ¶12
Rabbi Akiva’s laughter
12וזה שאמרו רז״ל [רבותינו זכרונם לברכה] על ר״ע [רבי עקיבא]91 כשראה כרך של92 עכו״ם [עובדי כוכבים ומזלות] שחק ואמר אם לעוברי רצונו כך לעושי רצונו על אחת כמה וכמה93
This is what our Sages said about Rabbi Akiva: when he saw a city of the idolaters, he laughed and said, “If for those who transgress His will it is so, for those who do His will, how much more so!”
The Gemara tells that Rabbi Akiva, on seeing a great city of the idolaters (Rome, in the Gemara’s story), laughed: if G-d gives so much to those who transgress His will, how much more will He give to those who do His will. The Alter Rebbe now explains the reasoning behind his words.


פי׳ שהשפעת חיות ושפע עולם הזה לעכו״ם [לעובדי כוכבים ומזלות] שהם נקראים עוברי רצונו שעובר על הרצון מבחי׳ למעלה מהרצון
This means: the flow of life-force and of the bounty of this world to the idolaters, who are called “those who transgress (ovrei) His will,” passes over (oveir al) the will, from the level that is above the will;
The idolaters are called “those who transgress (ovrei) His will,” and the Alter Rebbe reads the phrase literally: the flow of life to them “passes over” (oveir al) the will. It comes from a level above G-d’s will.


כי שם אין העונות מפסיקים ומעכבים את השפע כי אם צדקת מה תתן לו94 ורבו פשעיך מה תעשה לו.95
for there sins do not interrupt or hold back the bounty, for “If you are righteous, what do you give Him?” and “If your transgressions are many, what do you do to Him?”
At that level sins do not interrupt or hold back the flow, as Elihu tells Job: if you are righteous, what do you give Him, and if your sins are many, what do you do to Him? There the flow does not depend on a person’s deeds.


אלא אחר שנתהווה בחי׳ רצון ורצון אותיות צנור96 שהוא מעבר התגלות שפע וחיות אלהי דרך צמצום והשתלשלות סדר המדרגות על פי מדותיו ית׳ ששם הוא על פי דרכי התורה אם בחקתי תלכו97 וגו׳.
Only after the level of will (ratzon) came into being — and ratzon has the letters of tzinor (channel), which is the passageway for the revelation of bounty and divine life-force by way of tzimtzum (contraction) and the order of levels in the chain of descending worlds (hishtalshelus), according to His attributes (middos), blessed be He — there it is according to the ways of the Torah: “If you walk in My statutes,” etc.
Once will (ratzon) comes into being, it is a channel (tzinor, the same letters rearranged), through which divine life flows by contraction, in ordered stages according to G-d’s attributes. There the flow follows the Torah: “If you walk in My statutes,” then blessing comes.


אבל למעלה הוא כחשיכה כאורה98 ומשם הוא יניקת עכו״ם [עובדי כוכבים ומזלות] דרך נפילת האור שמרחוק כנ״ל אף שהם רחוקים מאור פניו ית׳ המתגלה כנ״ל וכ״ש [וכל שכן] לעושי רצונו
But above, “darkness is as light,” and from there is the nurture of the idolaters, by way of the fall of the light, from afar, as mentioned above, even though they are far from the light of His countenance, blessed be He, that is revealed, as mentioned above. And “how much more so for those who do His will,”
Above the will “darkness is as light,” and from there the idolaters draw their nurture, through the fall of the light from afar, even though they are far from the revealed light of G-d’s face. Then comes Rabbi Akiva’s conclusion, “how much more so for those who do His will.”


דהיינו העושים הרצון וממשיכין שפע וחיות99 אלהי דרך צנור המתגלה בהשתלשלות המדרגות שהרי הם עליונים וקרובים יותר למקורם ושרשם
that is, those who make (osim) the will and draw down bounty and divine life-force through the channel that is revealed in the chain of descending levels, for they are higher and closer to their source and root.
Those who do His will “make” the will: they draw divine bounty down through the channel revealed in the ordered levels. They are higher than the idolaters and closer to the source, so it must be “how much more so” for them.


אלא מאחר שנמשכין מאור פניו ית׳ בדרך התפשטות האור בסדר המדרגות והשתלשלות שלא בדרך נפילה ח״ו [חס ושלום] א״א להיות השמחה בהתגלות אורה כנ״ל.
However, since they are drawn from the light of His countenance, blessed be He, by way of the spreading forth of the light in the order of levels and the chain of descending worlds, not by way of a fall, G-d forbid, it is impossible for there to be the joy [that comes] with a revelation of light, as mentioned above.
Yet because their life comes by orderly extension and not by a fall, it cannot carry the special joy of light that comes out of darkness, explained above. That joy belongs to the light that fell.


אבל לעתיד כשיתעלו הנצוצות הנפולים כנ״ל הרי גם בחינת אור וחיות שהיתה בתוך הנפילה שהיא מבחי׳ למעלה מהרצון מתגלה בתוספת אורה ושמחה בגלוי רב ועצום ביתר שאת:
But in the time to come, when the fallen sparks are raised up, as mentioned above, then also the level of light and life-force that was within the fall, which is from the level above the will, is revealed with an increase of light and joy, in a great and mighty revelation, with surpassing excellence.
In the time to come, when the fallen sparks are raised, the light that was within the fall, which comes from above the will, will also be revealed. It will bring an added light and joy, a great and mighty revelation.




Section 6 · ¶13
Pharaoh sends forth the people
13וזהו ויהי בשלח פרעה את העם100 כי פרעה אמר לא ידעתי את101 ה׳ והוא בחינת עורף אחוריים דרצון העליון ויניקתם מבחי׳ עוברי רצונו הנ״ל.
This is [the meaning of] “And it came to pass, when Pharaoh sent the people away”: for Pharaoh said, “I do not know G-d,” and he is the level of the nape, the back side, of the supernal will, and their nurture is from the level of “those who transgress His will,” mentioned above.
Now the opening verse is explained. Pharaoh said, “I do not know G-d”: he stands for the “nape,” the back side of the supernal will, and Egypt draws its nurture from the level of “those who transgress His will.”


והיה משלח פארות וענפים ועושי פרי למעלה את העם שע״י גלותם במצרים והשתעבדותם בהם גרמו שנתעלו בחי׳ נצוצי102 אלהים שנפלו שמה בשבירת הכלים והוא הוא בחי׳ כח הצומח להצמיח ישועות ישראל
And he was sending forth boughs and branches and fruit-bearing [shoots] above — “the people”: for through their exile in Egypt and their subjugation to them, they caused the sparks of G-dliness that fell there in the breaking of the vessels to be raised up; and this itself is the level of the power of growth, to make the salvations of the Jewish people sprout,
Beshalach is read as “when Pharaoh sent forth,” as a plant sends out boughs, branches and fruit: Pharaoh’s “shoots” were the people. Their exile and servitude in Egypt raised the sparks of G-dliness that had fallen there, and this is the power of growth that made Israel’s salvation sprout.


כמ״ש ופרעה הקריב103 ואמרו רז״ל [רבותינו זכרונם לברכה]104 שהקריב את לבם של ישראל לאביהם שבשמים. ועל דרך זה נתיסד כל שירת הים אז ישיר משה105 וגו׳. כמ״ש במ״א:
as it is written, “And Pharaoh drew near,” and our Sages said that he drew the hearts of the Jewish people near to their Father in heaven. And along these lines the whole Song of the Sea, “Then Moshe sang,” etc., is founded, as is explained elsewhere.
The Sages say that “Pharaoh drew near” means he drew Israel’s hearts near to their Father in heaven: the oppressor himself became a cause of their closeness to G-d. The Alter Rebbe adds that the whole Song of the Sea is founded on this idea.




Section 7 · ¶14–16
Not by the way of the Philistines
14ולא נחם אלהים דרך ארץ פלשתים106 וגו׳. פלשתים לשון מבוי המפולש107108 כמו שאמרו רז״ל [רבותינו זכרונם לברכה]109 על פסוק ובמושב לצים לא ישב110 אלו פלשתים.
“And G-d did not lead them by the way of the land of the Philistines,” etc. Pelishtim (Philistines) is related to the term mavoi hamefulash, an alley that is open through, as our Sages said on the verse “nor sat in the seat of scoffers”: these are the Philistines.
Now the second half of the verse: G-d did not lead them by way of the Philistines. Pelishtim is related to mefulash, “open through,” like an alley open at both ends, and the Sages identify the Philistines with the “scoffers” of the first psalm.


והענין כי זה לעומת זה עשה אלהים111 ויש בחי׳ פלשתים בקדושה ובחי׳ פלשתים בקליפה. בחי׳ פלשתים שבקדושה112 היא בחי׳ התגלות השמחה בדביקות ה׳ בפילוש ובגלוי ובהתרחבות לאין קץ בחי׳ ובכל מאדך113 הנ״ל.
The matter is that “G-d has made one opposite the other”: there is a level of Pelishtim in holiness and a level of Pelishtim in kelipah (the husk). The level of Pelishtim in holiness is the revelation of joy in cleaving to G-d openly (bepilush), revealed, and with an expansiveness without end: the level of “with all your might,” mentioned above.
As Koheles says, G-d made one thing opposite another, so there is a holy “Pelishtim” and one of kelipah. The holy one is joy in cleaving to G-d that is wide open, revealed and boundless, the level of “with all your might” described above.




15ופלשתים שבקליפה הם הלצים114 שהוא ג״כ ענין הרחבת פיו כרצונו לדבר מה שלבו חפץ והיא שמחה של הוללות לאמר שפתינו אתנו115 כו׳.
And the Pelishtim of kelipah (the husk) are the scoffers, which is also a matter of opening his mouth wide as he wishes, to speak whatever his heart desires; and this is a joy of frivolity, saying, “Our lips are our own,” etc.,
The Pelishtim of kelipah are the scoffers. Their “openness” is an unrestrained mouth that says whatever the heart wants, a joy of frivolity, like those in the psalm who say, “Our lips are our own; who is master over us?”


ואין מעצור לרוחו. ולכן נק׳ קליפה כי כמו שהקליפה מכסה ומסתרת על הפרי שנראית כמו
and there is no restraint on his spirit. That is why it is called kelipah, a husk: for just as the husk covers and conceals the fruit, so that it looks as though
Such a spirit knows no restraint. That is why it is called kelipah, a husk: a husk covers and hides the fruit, and can look as though it were the fruit itself.


שהוא עיקר הפרי כך השמחה של הוללות מכסה ומסתרת על אור ה׳ שבה להיות יש ודבר בפני עצמו הפך רוחניות וחיות אלהי שבקרבה לשמוח בה׳ אלהים חיים מחמת הבטול במציאות אליו ית׳.
it were the main part of the fruit, so the joy of frivolity covers and conceals the light of G-d within it, so that it becomes an independent existence, a thing unto itself — the opposite of the spirituality and divine life-force within it, which is to rejoice in G-d, the living G-d, out of the nullification of one’s existence before Him, blessed be He.
So frivolous joy covers the light of G-d that gives it life and makes itself an independent thing. Its true inner life is the opposite: to rejoice in the living G-d out of nullification before Him.




16ופי׳ הפסוק שאין זה דרך ה׳ לבא מיד לבחינת השמחה בה׳ כי קרוב הוא ליפול מזה
The meaning of the verse: this is not the way of G-d — to come at once to the level of joy in G-d, “for it is near” to falling from it;
The verse’s reason, “for it is near,” is read: coming at once to joy in G-d is “near” to a fall. Beginning with open, boundless joy is not the right path.


כי פן בראותם מלחמה שהוא ענין הנסיון שיבא לאדם לא יוכל לעמוד בקשרי המלחמה116 ויסוג אחור ושבו מצרימה.117
for “lest, when they see war” — which is the trial that may come upon a person — he will not be able to stand firm in the thick of the battle, and will retreat, “and they will return to Egypt.”
“Lest, when they see war”: the war is a trial that comes upon a person. Someone who began with joy alone may not withstand it, and will retreat and “return to Egypt.”


אלא הדרך הנכון כמ״ש תחת אשר לא עבדת את118 ה׳ אלקיך בשמחה שתהא השמחה ע״י עבודה וזהו ויסב אלהים את העם דרך המדבר ים סוף.119
Rather, the right way is as it is written, “Because you did not serve G-d, your G-d, with joy”: that the joy should come through service. This is [the meaning of] “And G-d led the people around by way of the wilderness of Yam Suf (the Sea of Reeds).”
The right way is joy that comes through service, as the rebuke “because you did not serve G-d with joy” implies: the joy is within the service. So G-d led the people around by the wilderness to Yam Suf.


ים הוא החכמה סוף הוא סופא דכל דרגין כמ״ש בזוהר והיא תושבע״פ [תורה שבעל פה] שהוא ענין קבלת עומ״ש [עול מלכות שמים] כמ״ש שום תשים עליך מלך120 לקיים מצותיו שעיקר התורה מיוסד על דיני המצות וכמו שארז״ל [שאמרו רבותינו זכרונם לברכה]
Yam (sea) is Chochmah (wisdom); Suf (end) is “the end of all levels,” as is stated in the Zohar. And it is the Oral Torah, which is the matter of accepting the yoke of the Kingdom of Heaven (kabbalas ol malchus shamayim), as it is written, “You shall surely set a king over you” — to fulfill His commandments; for the main part of the Torah is founded on the laws of the mitzvos, as our Sages said
Yam, the sea, is Chochmah; Suf, “end,” is what the Zohar calls “the end of all levels,” Malchus. It is the Oral Torah and the acceptance of the yoke of Heaven, as in “You shall surely set a king over you”: the practical laws that carry out the King’s commands.


ע״פ התורה והמצוה121 אשר כתבתי להורותם התורה זו תושב״כ [תורה שבכתב] והמצוה זו תושבע״פ [תורה שבעל פה]122 כו׳ שע״י יתקיים בו השמחה אמתית אשר קדשנו במצותיו כנ״ל
on [the verse] “the Torah and the commandment, which I have written to teach them”: “the Torah” — this is the Written Torah; “and the commandment” — this is the Oral Torah, etc. Through this the true joy of “Who has sanctified us with His commandments,” mentioned above, will be realized in him,
The Sages read “the Torah and the commandment” as the Written Torah and the Oral Torah. Through the Oral Torah’s practical laws comes true joy, the joy of “Who has sanctified us with His commandments.”


כי זה השער לה׳123 תרעא לאעלאה כו׳ והשמחה אמתית שהיא מאהבת ה׳ צריך להקדים לה היראה שהיא ראשית העבודה ועקרה ושרשה כמ״ש124 במ״א.125
for “this is the gate to G-d,” a gate through which to enter, etc. And true joy, which comes from the love of G-d, must be preceded by awe, which is “the beginning of the service, its essence and its root,” as is explained elsewhere.
This is “the gate to G-d,” the gate through which one enters. True joy, which comes from love of G-d, must be preceded by awe, “the beginning of the service, its essence and its root.”




Section 8 · ¶17–18
The way to Canaan
17והנה ארז״ל [אמרו רבותינו זכרונם לברכה] הרוצה לקבל עליו עומ״ש [עול מלכות שמים] שלימה יפנה ויטול ידיו ויניח ציצית ותפילין פי׳ שמתחלה126 יפנה ויסיר הצואה מקרבו שהוא בחי׳ הרע שבקרבו127
Now, our Sages said: one who wishes to accept upon himself the yoke of the Kingdom of Heaven in full should relieve himself, wash his hands, and put on tzitzis and tefillin. This means: first he should relieve himself and remove the filth from within him, which is the evil within him;
The Gemara says that one who wants to accept the yoke of Heaven in full should first relieve himself, wash his hands and put on tefillin; the version here also mentions tzitzis. Inwardly, “relieving oneself” means first removing the evil within.


ואח״כ יקבל עליו עומ״ש [עול מלכות שמים] בפריסו דטלית של מצוה שהוא ענין שום תשים עליך מלך128 דהיינו בחי׳ מלכותו ית׳
and afterward he accepts upon himself the yoke of the Kingdom of Heaven by spreading the tallis of the mitzvah, which is the matter of “You shall surely set a king over you,” that is, the level of His Malchus (sovereignty), blessed be He,
Then one accepts the yoke of Heaven by spreading the tallis over oneself, which is “You shall surely set a king over you”: drawing G-d’s sovereignty (Malchus) upon oneself.


שהיא מלכות כל עולמים129 ימשיך על נפשו בפריסו דטלית וכן עד״ז הוא קיום כל המצות להמשיך על נפשו אור וחיות מבחי׳ מלכותו יתברך.
which is “sovereignty over all worlds” — he draws it down upon his soul by spreading the tallis. And so too, in this way, is the fulfillment of all the mitzvos: to draw down upon his soul light and life-force from the level of His Malchus, blessed be He.
G-d’s sovereignty is “sovereignty over all worlds,” and spreading the tallis draws it upon the soul. Every mitzvah does the same: it draws light and life-force from His sovereignty upon the soul.




18וכן הוא בענין לימוד התורה דמתניתא מלכתא130 בחי׳ מלכותו ית׳ ובחי׳ ודברי אשר שמתי בפיך131 וגו׳ ואשים דברי בפיך132 וגו׳ ועי״ז ממשיך בחי׳ מלכותו ית׳ בנפשו ממש.
So it is also with the study of Torah, for “the Mishnah is the queen” (masnisa malkesa) — the level of His Malchus (sovereignty), blessed be He — and the level of “and My words which I have put in your mouth,” etc., and “I have put My words in your mouth,” etc. Through this he draws down the level of His Malchus, blessed be He, into his very soul.
Torah study works the same way. The Gemara’s phrase “the Mishnah is the queen” links the Mishnah, the Oral Torah, with Malchus, G-d’s sovereignty; and the verses “My words which I have put in your mouth” show that in learning, G-d’s own words are in a person’s mouth, drawing His sovereignty into his very soul.


וזהו ויסב אלהים את העם דרך המדבר ים סוף133 שבכדי לבא לבחי׳ ים סוף דהיינו קבלת עומ״ש [עול מלכות שמים] צריך תחלה להסב דרך המדבר
This is [the meaning of] “And G-d led the people around by way of the wilderness of Yam Suf”: in order to come to the level of Yam Suf, which is accepting the yoke of the Kingdom of Heaven, one must first go around by way of the wilderness,
Now the end of the verse is explained. To reach Yam Suf, the acceptance of the yoke of Heaven, one must first go “around by way of the wilderness.”


שהוא בחי׳ יפנה הנ״ל דהיינו לשום מרירות תמיד בנפשו על חטאותיו אשר עשה ואף שכבר עשה תשובה עליהם
which is the level of “he should relieve himself,” mentioned above: that is, to put bitterness into his soul constantly over the sins he has committed, even though he has already done teshuvah (return) for them,
The wilderness is the “relieving oneself” of the Sages’ teaching quoted above: putting bitterness into one’s soul constantly over the sins one has committed, even after doing teshuvah for them.


וכמ״ש וחטאתי נגדי תמיד134 או אפי׳ [אפילו] לא חטא כלל מ״מ ישים לנגד עיניו תמיד להיות ממארי דחושבנא על מחשבה דבור מעשה אשר לא לה׳ המה בהבל בא ובחשך ילך135
as it is written, “and my sin is ever before me”; or, even if he has not sinned at all, he should nevertheless always set before his eyes to be one of the masters of reckoning over thought, speech and action that are not for G-d — “it comes in vanity and departs in darkness.”
As David said, “my sin is ever before me.” Even someone who has not sinned should always be one of the “masters of reckoning,” taking stock of every thought, word and deed that was not for G-d, which “comes in vanity and departs in darkness.”


ואח״כ יכול לקבל עליו עומ״ש [עול מלכות שמים] בחי׳ ים סוף הנ״ל בעסק התורה והמצות וכיון שמקבל עליו עול תורה מעבירין מעליו עול ד״א [דרך ארץ]136
Afterward he can accept upon himself the yoke of the Kingdom of Heaven, the level of Yam Suf mentioned above, in occupying himself with the Torah and the mitzvos. And once he accepts upon himself the yoke of Torah, the yoke of worldly affairs (derech eretz) is removed from him,
After that one can accept the yoke of Heaven, Yam Suf, by occupying oneself with the Torah and the mitzvos. As the Mishnah teaches, one who accepts the yoke of Torah is freed from the yoke of worldly affairs.


שהוא שעבוד לנה״ב [לנפש הבהמית] ויעלה ויבא ויגיע מזה לבחי׳ שמחה אמתית ודביקות בה׳ אחד בבחינת בטול אליו ית׳ להתיחד באחדות ה׳ ממש
which is subjugation to the animal soul; and from this he will rise, come and reach the level of true joy and cleaving to the One G-d, in a state of self-nullification (bittul) before Him, blessed be He, to be united with the very oneness of G-d,
The yoke of worldly affairs is servitude to the animal soul. Freed from it, one rises to true joy and to cleaving to the One G-d, nullified before Him and united with His very oneness.


שהיא בחינת ארץ כנען מלשון הכנעה וביטול בה׳ אחד והיא מעלה ומדרגה יותר מעולה מבחי׳ ארץ פלשתים הנ״ל:
which is the level of the land of Canaan (Kena’an), from the term hachna’ah, submission and self-nullification before the One G-d; and this is a distinction and level more excellent than the level of the land of the Philistines (Pelishtim) mentioned above.
This is the land of Canaan (Kena’an), from hachna’ah, “submission”: nullification before the One G-d. It is a higher level than the land of the Philistines, the joy without restraint described above.



In one’s avodah
Joy in G-d must come through service, not at once. First the “wilderness”: set aside a time, at midnight, for bitterness over one’s sins and the exile, and be a constant “master of reckoning” over every thought, word and deed that was not for G-d, even after teshuvah. Then accept the yoke of Heaven in Torah study and the mitzvos, putting awe before love. In daily life, earn a livelihood honestly, far from falsehood and theft; push away the body’s desires; give charity from honest money. Each is a measure of self-sacrifice that raises the sparks and leads to true joy.
Questions for discussion
	Why must the seed rot before it grows, and what in a person’s service corresponds to that rotting?
	How can the nations draw life from a level higher than the one through which holiness receives it, and why is that light hidden from them?
	Why does light that comes out of darkness bring greater joy than light revealed in an orderly way?
	What is the difference between the “Pelishtim” of holiness and the “Pelishtim” of kelipah, and why is coming at once to joy “near” to a fall?
	How do bitterness over sin and acceptance of the yoke of Heaven lead to true joy rather than away from it?

Sources and references
Notes
Paragraph 1
1ויהי בשלח פרעה
Kehot notes that this maamar was transcribed by the Mitteler Rebbe and is printed in Sefer HaMaamarim 5562 (1801–02), together with an explanation of it, given in full in the second volume, and abridgments.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ב ע׳ קמה. ביאור נדפס שם ע׳ קנ. שם בכרך ב ע׳ תרפג הביאור בשלימות. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. בארוכה באוה״ת בשלח ע׳ שנג. המאמר עם הגהות בכרך ז ע׳ ב׳תרנא. קיצורים בסוף סה״מ תקס״ב ח״א ע׳ רצב. סה״מ תרכ״ז (הוצאת תש״ס) ע׳ קטז ביאור על מאמר זה. מיוסד על הביאור דסה״מ תקס״ב הנ״ל. וד״ה ופרעה הקריב בסה״מ תרל״ג חלק א ע׳ קכה מיוסד על ביאור מאמר זה דתקס״ב. פלח הרמון שמות ע׳ קיח. חלק מהמאמר מובא באוה״ת פ׳ ואתחנן ע׳ ריב. ראה ד״ה ויהי בשלח בסה״מ תרכ״ז ע׳ קטז. ד״ה זה נזכר בלקו״ת נשא כז, ב. ואתחנן יא, ד. שבת שובה סה, ב.
2When Pharaoh let the people go, G-d did not lead them by the land of the Philistines, though it was near, lest they see war and return to Egypt. This is the maamar’s opening verse; its two halves are explained in paragraphs 13 and 14–18.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3בגלות מצרים
Manuscripts 1064, 1118 and 1824 read “in the days of the exile.” In manuscript 1034 the word “in the time” is added in the margin, perhaps in the Tzemach Tzedek’s handwriting.
Kehot’s noteבבוך 1064, 1118, 1824: בימי הגלות. בבוך 1034 נוסף בגליון תי׳: בזמן [ואולי תי׳ זו בגוכי״ק הצ״צ].
4וזרעתיה לי בארץ
G-d’s promise to restore His people: “And I will sow her for Me in the land.” The Alter Rebbe reads it of the Jewish people in exile, sown in order to grow.
Hosea 2:25הושע ב׳:כ״ה
וּזְרַעְתִּיהָ לִּי בָּאָרֶץ וְרִחַמְתִּי אֶת־לֹא רֻחָמָה וְאָמַרְתִּי לְלֹא־עַמִּי עַמִּי־אַתָּה וְהוּא יֹאמַר אֱלֹקָי:
And I will sow her unto Me in the land; And I will have compassion upon her that had not obtained compassion; And I will say to them that were not My people: ‘Thou art My people’; And they shall say: ‘Thou art my G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, כה. ראה גם לקמן קיז, ב ובאוה״ת נ״ך כרך א ע׳ תכט רשימות ע״פ זה. ושם סעי׳ ב שלפרש״י מבואר דהזריעה היא בזמן הגלות, ומהרש״א בפסחים כ׳ יש משמעות מהגמרא דהזריעה היא בא״י לע״ל. בלקו״ת נשא כז, ב. ואתחנן יא, ד מציין לכאן.
5זורע כור
It too reads “kor” in this saying.
Pesachim 87b:14פסחים פ״ז ב:י״ד
וְאָמַר רַבִּי אֶלְעָזָר: לֹא הִגְלָה הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת יִשְׂרָאֵל לְבֵין הָאוּמּוֹת אֶלָּא כְּדֵי שֶׁיִּתּוֹסְפוּ עֲלֵיהֶם גֵּרִים, שֶׁנֶּאֱמַר: ״וּזְרַעְתִּיהָ לִי בָּאָרֶץ״. כְּלוּם אָדָם זוֹרֵעַ סְאָה אֶלָּא לְהַכְנִיס כַּמָּה כּוֹרִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteוכ״ה בסה״מ תרכ״ז ס״ע קט. ובתו״ח כאן ובאוה״ת ואתחנן ע׳ רסג ”קב”. ובגמרא פסחים פז, ב. ובאוה״ת בשלח ע׳ שנג: ”סאה”. ראה קובץ יו״ד שבט ע׳ פג. לקו״ש ח״ד ע׳ 1269. לקו״ש חל״ו ע׳ 82. סה״ש תש״נ כרך א ע׳ 275.
6מוציא כמה כורים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבגמרא הגי׳ ”להכניס”.
7קדש ישראל לה׳ ראשית תבואתה
“Israel is holy to G-d, the first of His produce.” The Alter Rebbe stresses that the word means “His produce”: Israel is G-d’s crop, sown for its yield.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג. באוה״ת כאן ע׳ ב׳תרנא הג״ה ארוכה.
8וימלא כבוד ה׳ את כל הארץ
G-d’s oath that His glory will fill the whole earth. It names the goal of the sowing: G-dliness revealed throughout the world.
Numbers 14:21במדבר י״ד:כ״א
וְאוּלָם חַי־אָנִי וְיִמָּלֵא כְבוֹד־ה׳ אֶת־כׇּל־הָאָרֶץ:
But in very deed, as I live—and all the earth shall be filled with the glory of the L-RD—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, כא.
9ונגלה כבוד ה׳
“The glory of G-d shall be revealed, and all flesh shall see it together.” With the previous verse, it describes the increase of revelation that G-d desires.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
10מן העולם ועד העולם
On Yaakov’s years of work for Rachel and Leah, the Zohar reads “from the world to the world” as two worlds, the hidden one above (the Jubilee) and the revealed one (the Shemitah). Or HaTorah, quoted by Kehot, cites it for the hidden and revealed worlds here.
Zohar, Vayetzei 15:127–17:137ספר הזהר, ויצא ט״ו:קכ״ז-י״ז:קל״ז
So when Jacob had served the first seven years, a voice went forth and said: O Jacob, it is written: “from one world to the other world” (Ps. 106, 48). The one world is the upper world, which is veiled, the category of the Jubilee Year. From thence is the starting point; for those which are veiled and undisclosed are from the category of the Jubilee Year.’ Hence they were hidden from Jacob, who thus mistakenly thought that his own seven years were from the Sabbatical septennate. Their inwardness was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
11ברוך ה׳ אלהי ישראל מן העולם ועד העולם
The Zohar says that everywhere there are two worlds, one revealed and one hidden, and that we bless the Holy One, blessed be He, in both, as it says, “Blessed is G-d, the G-d of Israel, from the world to the world.” Or HaTorah, quoted by Kehot, cites it here.
Zohar, Vayetzei 24:244–25:254ספר הזהר, ויצא כ״ד:רמ״ד-כ״ה:רנ״ד
and when we offer blessings to G-d we invariably associate Him with the two worlds in such words as: “Blessed be the L-rd, the G-d of Israel, from one world even unto the other world” (Ps. 106, 48). It is for this reason that the upper world is named Hu (He), whereas the lower world is named Attah (Thou), because it is blessed from the upper world through the Righteous One. Thus Scripture says: “Blessed be the L-rd out of Zion, who dwelleth in Jerusalem, etc.” (Ps. 135, 21): assuredly …
The Zohar; London, Soncino Press, 1933 (Public Domain)
12מן העולם ועד העולם
At the beginning of Va’eira the Zohar says that the Jubilee and the Shemitah are each called “world,” as in “from the world to the world.” It is the third Zohar passage that Or HaTorah, quoted by Kehot, gives for this reading.
Zohar, Vaera 1:1–8ספר הזהר, וארא א׳:א׳-ח׳
This ‘Ad (lit. unto) is “the desire of the everlasting hills” (Gen. 49, 26), to wit, the two transcendent “Mothers”, the year of Jubilee1Binah. and the year of Remission1Malkuth. (cf. Zohar, Gen. 247b);
The Zohar; London, Soncino Press, 1933 (Public Domain)
13מעלמא דאתכסיא לעלמא דאתגליא
There the Tzemach Tzedek notes that the Zohar explains it in the same way, in Vayetzei (1:153b and 1:158b) and at the beginning of Va’eira (2:22a).
Kehot’s note”וכן פי׳ בזח״א ויצא דקנ״ג ע״ב ודקנ״ח ע״ב ור״פ וארא דכ״ב ע״א” — אוה״ת פ׳ בשלח ע׳ שנו.
14וצבא השמים לך משתחוים
From the Levites’ prayer: “You give life to them all, and the host of heaven bow down to You.” The Alter Rebbe explains their bowing as nullification before the divine light they perceive.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
15כי עין בעין יראו
The watchmen sing, “for eye to eye they shall see G-d’s return to Zion.” It describes the open revelation of the future, which will match the revelation above.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
16ובאו במערות צורים
On the day of G-d, people will enter the caves of the rocks and the hollows of the earth for fear of Him. The Alter Rebbe brings it as the nullification that the future revelation will bring below.
Isaiah 2:19ישעיהו ב׳:י״ט
וּבָאוּ בִּמְעָרוֹת צֻרִים וּבִמְחִלּוֹת עָפָר מִפְּנֵי פַּחַד ה׳ וּמֵהֲדַר גְּאוֹנוֹ בְּקוּמוֹ לַעֲרֹץ הָאָרֶץ:
And men shall go into the caves of the rocks, And into the holes of the earth, From before the terror of the L-RD, And from the glory of His majesty, When He ariseth to shake mightily the earth.
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Kehot’s noteישעי׳ ב, יט.
17ואנכי נטעתיך שורק . . זמורה של גפן
“I planted you a choice vine (sorek), wholly a true seed.” Or HaTorah, cited by Kehot, notes that Rashi explains sorek as a vine shoot; the Alter Rebbe adds that it is planted to grow a whole vine.
Jeremiah 2:21ירמיהו ב׳:כ״א
וְאָנֹכִי נְטַעְתִּיךְ שׂוֹרֵק כֻּלֹּה זֶרַע אֱמֶת וְאֵיךְ נֶהְפַּכְתְּ לִי סוּרֵי הַגֶּפֶן נׇכְרִיָּה:
Yet I had planted thee a noble vine, Wholly a right seed; How then art thou turned into the degenerate plant Of a strange vine unto Me?
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Kehot’s noteירמי׳ ב, כא. ראה פי׳ הפסוק באוה״ת בשלח ע׳ שנח ”ופרש״י זמורה של גפן”. שורק ”בחי׳ הודאה”. וראה גם אוה״ת נ״ך כרך א ע׳ שכח. בלקו״ת ש״ש סה, ב מציין לכאן.
18ואמרו רז״ל
Rabbi Elazar teaches that G-d exiled Israel among the nations only so that converts would be added to them, citing this verse: does a person sow a se’ah except to bring in many kors? The Alter Rebbe quotes the saying as “sows a kor … brings out many kors”; Kehot notes the Gemara’s wording.
Pesachim 87bפסחים פ״ז ב
Kehot’s noteפסחים פז, ב.
19וכמאמר רז״ל ע״פ והנה גפן לפני
The Midrash expounds the butler’s dream: “behold, a vine was before me” — this is Israel, as it says, “You brought a vine out of Egypt.” The Alter Rebbe cites it to show that Israel is likened to a vine, which grows from a planted shoot.
Bereshit Rabbah 88:5בראשית רבה פ״ח:ה׳
Kehot’s noteב״ר פח, ה.
20והנה גפן לפני
Pharaoh’s butler tells Yosef his dream: “behold, a vine was before me.” The Sages expound the vine as Israel.
Genesis 40:9בראשית מ׳:ט׳
וַיְסַפֵּר שַׂר־הַמַּשְׁקִים אֶת־חֲלֹמוֹ לְיוֹסֵף וַיֹּאמֶר לוֹ בַּחֲלוֹמִי וְהִנֵּה־גֶפֶן לְפָנָי:
And the chief butler told his dream to Joseph, and said to him: ‘In my dream, behold, a vine was before me;
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21שו״ה לי — זורע
That manuscript reads “a person sows” where the printed text has “one who sows.”
Kehot’s noteבבוך 1824: אדם זורע.
22ברוך ה׳ אלקי ישראל מן העולם ועד העולם
The blessing that closes the fourth book of Psalms. The Alter Rebbe reads “blessed” as increase drawn down, “from the world to the world” as from the hidden world to the revealed, and “the G-d of Israel” as teaching that this comes through Israel.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
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Kehot’s noteתהלים קו, מח.
Paragraph 3
23שקליפה קדמה לפרי
Kehot points to the Tzemach Tzedek’s discussions of “the husk precedes the fruit” in Or HaTorah on Bereishis and in his glosses on this maamar.
Kehot’s noteראה לקו״ת להאריז״ל ס״פ וישלח. אוה״ת בראשית ה, א. ובאוה״ת כאן ע׳ ב׳תרנג.
24ואלה המלכים אשר מלכו בארץ אדום
The list of the kings who reigned in Edom before any king reigned over Israel. In Kabbalah these kings who reigned and “died” are the lights of Tohu that broke; the Alter Rebbe brings the verse for “the husk precedes the fruit.”
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
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Kehot’s noteבראשית לו, לא.
25Kehot’s note points to I Chronicles 1:43 for these words.
I Chronicles 1:43דברי הימים א א׳:מ״ג
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל בֶּלַע בֶּן־בְּעוֹר וְשֵׁם עִירוֹ דִּנְהָבָה:
Now these are the kings that reigned in the land of Edom, before their reigned any king over the children of Israel: Bela the son of Beor; and the name of his city was Dinhabah.
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26ולא שהקליפה . . קדמה לפרי
That manuscript adds: “and so Esav is called his elder son and Yaakov his younger son”; and it reads “not that Esav himself, G-d forbid, is called his elder son.”
Kehot’s noteבבוך 1118: כו׳ וכן עשו נקרא בנו הגדול ויעקב בנו הקטן. ולא עשו ממש נק׳ ח״ו בנו הגדול. באוה״ת בשלח ע׳ שס נוסף: (צ״ל כי קדמה שמע שני ענינים הא׳ קדימה בזמן ע״ד שהמשל קודם לנמשל והקש להחטים, הב׳ קדימה מעלה ע״ד מעלת הבכור שקדם בזמן א״כ שרשו גבוה יותר ג״כ, וכידוע שעשו שרשו מעולם התהו שגבוה באמת מעולם התיקון . . ועל זה ולא שהקליפה ממש ח״ו גבהה מהפרי). ע״כ.
27שנפלו שמה בשבירת הכלים
The Tzemach Tzedek writes that this passage implies that the power of growth that makes the sowing sprout is drawn from what fell in the breaking of the vessels, at the level of “and from there it divided and became four heads.”
Kehot’s noteבאוה״ת פ׳ ואתחנן ע׳ רסג כ׳ שמכאן משמע שכח הצומח להצמיח הזריעה נמשך ממה שנפל בשבה״כ בבחי׳ ומשם יפרד והי׳ לד׳ ראשים ע״ש.
28מבחי׳ עוה״ב וישראל
That manuscript reads “above the level of Yaakov and Yisrael” in place of “above the level of the World to Come and of the Jewish people.”
Kehot’s noteבבוך אדה״ז 633 הגי׳: מבחי׳ יעקב וישראל.
29ואורייתא דנפקא מחכמה
The Zohar on Mishpatim: “The Torah issues from Chochmah.” The Alter Rebbe cites it to show that the Torah’s source is Chochmah, while the light that fell into the kelipos comes from higher still.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
Paragraph 4
30ביאור הענין דתנן עשרה דורות
Or HaTorah refers here, summarizing that the Alter Rebbe explains “that there are two kinds of flow: one from erech apayim and rav chesed, which is above the tzimtzum; and the second, drawn from the Infinite Light through the ten Sefiros, to be revealed according to His attributes … which is contraction, measure and limit compared with erech apayim and rav chesed.”
Kehot’s noteבאוה״ת מג״א ע׳ ער מציין לכאן שבקטע מבאר כ״ק אדה״ז ”שיש שני מיני המשכות הא׳ מבחי׳ ארך אפים ורב חסד שלמעלה מהצמצום, והב׳ מה שנמשך מאוא״ס ב׳ה ע״י ע״ס להתגלות ע״פ מדותיו . . שהיא בחי׳ צמצום ומדה וגבול לגבי ארך אפים ורב חסד”. ע״ש.
31עשרה דורות מאדם עד נח
Kehot refers the reader there in connection with this Mishnah.
Kehot’s noteאבות ה, ב. ראה גם קונטרס ומעיין מאמר ח ואילך. בלקו״ש ח״ט ע׳ 71 הערה 5.
32להודיע כמה ארך אפים לפניו
Kehot refers there for “to make known how great is His forbearance.”
Kehot’s noteראה באוה״ת כי תבוא ע׳ תתרלו. בסה״מ תר״ן ע׳ שנ מציין לכאן.
33עשרה דורות מאדם עד נח וכו׳ ועשרה דורות מנח עד אברהם כו׳ להודיע כמה ארך אפים לפניו שכל הדורות היו מכעיסין ובאין
The Mishnah: ten generations from Adam to Noach and ten from Noach to Avraham, to make known how great G-d’s forbearance is, for all of them kept provoking Him. The Alter Rebbe finds here the source of the life given to those who oppose Him.
Pirkei Avot 5:2משנה אבות ה׳:ב׳
עֲשָׂרָה דוֹרוֹת מֵאָדָם וְעַד נֹחַ, לְהוֹדִיעַ כַּמָּה אֶרֶךְ אַפַּיִם לְפָנָיו, שֶׁכָּל הַדּוֹרוֹת הָיוּ מַכְעִיסִין וּבָאִין עַד שֶׁהֵבִיא עֲלֵיהֶם אֶת מֵי הַמַּבּוּל. עֲשָׂרָה דוֹרוֹת מִנֹּחַ וְעַד אַבְרָהָם, לְהוֹדִיעַ כַּמָּה אֶרֶךְ אַפַּיִם לְפָנָיו, שֶׁכָּל הַדּוֹרוֹת הָיוּ מַכְעִיסִין וּבָאִין, עַד שֶׁבָּא אַבְרָהָם וְקִבֵּל עָלָיו שְׂכַר כֻּלָּם:
[There were] ten generations from Adam to Noah, in order to make known what long-suffering is His; for all those generations kept on provoking Him, until He brought upon them the waters of the flood. [There were] ten generations from Noah to Abraham, in order to make known what long-suffering is His; for all those generations kept on provoking Him, until Abraham, came and received the reward of all of them.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
34שו״ה הדורות — עכו״ם
In this stretch of text, from “the generations” to “idolaters,” that manuscript reads “the nations that provoke [Him].”
Kehot’s noteבבוך 1824: אומות המכעיסין.
35ואתה מחי׳ את כולם
The Levites declare that G-d made the heavens, the earth and all in them, “and You give life to them all.” The Alter Rebbe brings it to show that the nations too receive their life from Him.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
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Kehot’s noteנחמי׳ ט, ו.
36שו״ה את כולם
After “to them all,” that manuscript adds: “even though they have no Torah and mitzvos.”
Kehot’s noteבבוך 1824 נוסף: אעפ״כ שאין להם תורה ומצות.
37וקרו לי׳ אלקא דאלקייא
Rav says that the nations “call Him the G-d of the gods.” The Alter Rebbe cites it: even where His holiness is hidden, He is acknowledged as the source above all other powers.
Menachot 110a:11–13מנחות ק״י א:י״א-י״ג
אמר ריש לקיש מאי דכתיב (ויקרא ז, לז) זאת התורה לעולה למנחה ולחטאת ולאשם כל העוסק בתורה כאילו הקריב עולה מנחה חטאת ואשם אמר רבא האי לעולה למנחה עולה ומנחה מיבעי ליה אלא אמר רבא כל העוסק בתורה אינו צריך לא עולה (ולא חטאת) ולא מנחה ולא אשם אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
Paragraph 5
38ולכן יש להם עושר וכבוד
A passage beginning here, “Therefore they have wealth and honor,” is quoted there.
Kehot’s noteקטע מכאן מובא בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ קכ.
39שו״ה אלהי — שנפל בקליפות בשבירת הכלים
In its quotation of this passage it adds “(and this is from a high place),” and it does not have the words “as is known to those who know the hidden wisdom.”
Kehot’s noteבסה״מ תרכ״ז שם נוסף: ”(וזה ממקום גבוה)”. ותי׳ ”כידוע ליודעי חן” ליתא שם.
40וימנע מרשעים אורם
G-d’s words to Job: “and from the wicked their light is withheld.” The Alter Rebbe applies it to the divine light within the kelipos, which does not shine for them openly.
Job 38:15איוב ל״ח:ט״ו
וְיִמָּנַע מֵרְשָׁעִים אוֹרָם וּזְרוֹעַ רָמָה תִּשָּׁבֵר:
But from the wicked their light is withholden, And the high arm is broken.
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Chagigah 12a:5–6חגיגה י״ב א:ה׳-ו׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: עֲשָׂרָה דְּבָרִים נִבְרְאוּ בְּיוֹם רִאשׁוֹן, וְאֵלּוּ הֵן: שָׁמַיִם וָאָרֶץ, תֹּהוּ וָבֹהוּ, אוֹר וָחֹשֶׁךְ, רוּחַ וּמַיִם, מִדַּת יוֹם וּמִדַּת לַיְלָה. שָׁמַיִם וָאָרֶץ — דִּכְתִיב: ״בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, תֹּהוּ וָבֹהוּ — דִּכְתִיב: ״וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ״, אוֹר וָחֹשֶׁךְ, חֹשֶׁךְ — דִּכְתִיב: ״וְחֹשֶׁךְ עַל פְּנֵי תְהוֹם״, אוֹר — דִּכְתִיב: ״וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר״, רוּחַ וּמַיִם — דִּכְתִיב: ״וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל פְּנֵי הַמָּיִם״, מִדַּת יוֹם וּמִדַּת לַיְלָה — דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteאיוב לח, טו. וראה באוה״ת פ׳ וישלח (כרך ה) תתפו, א דהיינו אור שנברא ביום ראשון שגנזו הקב״ה (חגיגה יב, א). וראה סה״מ תרכ״ט (הוצאה חדשה) ע׳ ס. תרל״ב ח״ב ע׳ תנח. באוה״ת נ״ך כרך א ע׳ יג מציין לכאן ”בת״א . . ע״פ וימנע . . משמע שערך התיקון לגבי התהו כמו חכמה לגבי כתר הנק׳ ארך אפים כו׳ ע״ש”. ראה גם אוה״ת בראשית כרך ג תצא, ב.
41משא״כ בסטרא דקדושה
Those manuscripts read “This is not so with the Jewish people” in place of “This is not so on the side of holiness.”
Kehot’s noteבבוך 1824, 633 הגי׳: משא״כ ישראל.
42וכן התורה יש לה מדה
There the Tzemach Tzedek writes that this seems to follow the view of the Gemara in Eruvin 21a, and that there is a hidden and a revealed part of the Torah.
Kehot’s noteבאוה״ת בראשית כרך ד תקו, א דלכאורה זה כדעת הגמרא בעירובין כא, א. ע״ש שיש סתים וגליא בתורה. עיין בהמשך תרס״ו בד״ה שובה ישראל ע׳ ה.
43ארוכה מארץ מדה
“Its measure is longer than the earth and wider than the sea,” said of G-d’s wisdom. The Alter Rebbe reads middah with its mappik as “its measure”: the Torah has a measure, though a vast one.
Job 11:9איוב י״א:ט׳
אֲרֻכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי־יָם:
The measure thereof is longer than the earth, and broader than the sea.
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Kehot’s noteאיוב יא, ט.
44ארוכה מארץ מדה
The Gemara quotes this verse and goes on to give the Torah a measure many times that of the world. Kehot notes, citing Or HaTorah and Sefer HaMaamarim 5629, that “it has a measure” follows this passage.
Eruvin 21a:14–15עירובין כ״א א:י״ד-ט״ו
אֲמָרוֹ דָּוִד וְלֹא פֵּירְשׁוֹ, דִּכְתִיב: ״לְכׇל תִּכְלָה רָאִיתִי קֵץ רְחָבָה מִצְוָתְךָ מְאֹד״. אֲמָרוֹ אִיּוֹב וְלֹא פֵּירְשׁוֹ, דִּכְתִיב: ״אֲרוּכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי יָם״. אֲמָרוֹ יְחֶזְקֵאל וְלֹא פֵּירְשׁוֹ, דִּכְתִיב: ״וַיִּפְרֹשׂ אוֹתָהּ לְפָנַי וְהִיא כְתוּבָה פָּנִים וְאָחוֹר וְכָתוּב אֵלֶיהָ קִינִים וָהֶגֶה וָהִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
45שיש לה מדה
There it is explained that this follows the Sages’ teaching in Eruvin 21a.
Kehot’s noteראה בסה״מ תרכ״ט הנ״ל ע׳ סב שזהו ע״פ מארז״ל בערובין כא, א ע״ש.
46שו״ה בחינת — וכן
That manuscript reads “Therefore” in place of “So too” before “the Torah has a measure.”
Kehot’s noteבבוך 1824: ולכן.
47אם בחקתי תלכו
“If you walk in My statutes … I will give your rains in their season.” The Alter Rebbe brings it to show that on the side of holiness the flow follows the measure of the Torah.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ג.
48שו״ה כ״א — אמר נבל בלבו אין אלקים
“The fool has said in his heart, ‘There is no G-d.’” The Alter Rebbe brings it for the doubled darkness that lets the kelipos deny G-d.
Psalms 14:1תהילים י״ד:א׳
לַמְנַצֵּחַ לְדָוִד אָמַר נָבָל בְּלִבּוֹ אֵין אֱלֹקִים הִשְׁחִיתוּ הִתְעִיבוּ עֲלִילָה אֵין עֹשֵׂה־טוֹב:
For the Leader. [A Psalm] of David. The fool hath said in his heart: 'There is no G-d'; they have dealt corruptly, they have done abominably; there is none that doeth good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יד, א. ליתא בבוך 1824.
49Koheles says that in the grave there is “no deed, reckoning or knowledge.” The Alter Rebbe’s phrase “not according to reckoning, deed and knowledge” echoes its words; Sefaria links the passage to this verse.
Ecclesiastes 9:10קהלת ט׳:י׳
כֹּל אֲשֶׁר תִּמְצָא יָדְךָ לַעֲשׂוֹת בְּכֹחֲךָ עֲשֵׂה כִּי אֵין מַעֲשֶׂה וְחֶשְׁבּוֹן וְדַעַת וְחׇכְמָה בִּשְׁאוֹל אֲשֶׁר אַתָּה הֹלֵךְ שָׁמָּה:
Whatsoever thy hand attaineth to do by thy strength, that do; for there is no work, nor device, nor knowledge, nor wisdom, in the grave, whither thou goest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
50יעקב הקטן
Rivkah dresses “Yaakov, her younger (katan) son,” in Esav’s garments. The Alter Rebbe reads katan as smallness, the contraction of G-dliness into measure; he returns to the verse in paragraph 9.
Genesis 27:15בראשית כ״ז:ט״ו
וַתִּקַּח רִבְקָה אֶת־בִּגְדֵי עֵשָׂו בְּנָהּ הַגָּדֹל הַחֲמֻדֹת אֲשֶׁר אִתָּהּ בַּבָּיִת וַתַּלְבֵּשׁ אֶת־יַעֲקֹב בְּנָהּ הַקָּטָן:
And Rebekah took the choicest garments of Esau her elder son, which were with her in the house, and put them upon Jacob her younger son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ולכן נק׳ יעקב הקטן
Kehot refers there for Yaakov’s being called “the small one”; the same page is cited above for “the husk precedes the fruit.”
Kehot’s noteראה אוה״ת בראשית ה, א.
Paragraph 7
52הנה השמים ושמי השמים לא יכלכלוך
At the dedication of the Temple Shlomo says, “Behold, the heavens and the heavens of heavens cannot contain You.” The Alter Rebbe reads it of the light before the tzimtzum, which no vessel can receive in a revealed way.
I Kings 8:27מלכים א ח׳:כ״ז
כִּי הַאֻמְנָם יֵשֵׁב אֱלֹקִים עַל־הָאָרֶץ הִנֵּה הַשָּׁמַיִם וּשְׁמֵי הַשָּׁמַיִם לֹא יְכַלְכְּלוּךָ אַף כִּי־הַבַּיִת הַזֶּה אֲשֶׁר בָּנִיתִי:
But will G-d in very truth dwell on the earth? behold, heaven and the heaven of heavens cannot contain Thee; how much less this house that I have builded!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ח, כז.
53שו״ה נאמר — פי׳ אפילו
That manuscript reads “This means: to be, even …” where the printed text has “This means: even ….”
Kehot’s noteבבוך 1824: פי׳ להיות אפי׳.
54ואלה המלכים
“And these are the kings who reigned in the land of Edom.” Here the kings stand for the life-force that comes from above the tzimtzum by way of a fall.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55ממדרגה למדרגה להתלבש
Those manuscripts add “in the seventy princes” after “from level to level, to be clothed.”
Kehot’s noteבבוך 1824, 633 נוסף: בע׳ שרים.
56ואת רוח הטומאה
G-d promises that on that day He will remove the spirit of impurity from the earth. Only then will the light hidden in the kelipos be revealed.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
57כי עין בעין יראו
“For eye to eye they shall see G-d’s return to Zion.” The Alter Rebbe brings it for the open revelation of the time to come.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
58גלו לבבל
That manuscript reads “they were exiled to Edom” in place of “they were exiled to Babylon.”
Kehot’s noteבבוך 1825: גלו לאדום.
59גלו לבבל שכינה עמהם
Rabbi Shimon bar Yochai: wherever Israel was exiled the Shechinah was with them; they were exiled to Egypt, to Babylon, and the Shechinah was with them. The Alter Rebbe reads it as the divine spark in each soul sharing the exile.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כט, א. בבוך אדה״ז הנ״ל נוסף: ”פי׳ כשישראל גולים למקום האומות ומקבלים השפע מהם” הנה ניצוץ.
60ממשלת קליפת נוגה
That manuscript reads “the dominion of that prince” in place of “the dominion of kelipas nogah.”
Kehot’s noteבבוך אדה״ז הנ״ל הגי׳: ממשל השר ההוא.
61אין לך עשב
The saying is quoted there more fully: in prayer one contemplates that “there is no blade of grass below that has no mazal above,” the heavenly forces that give life to all of this world, which themselves receive from the seventy princes.
Kehot’s noteנסמן לעיל ח, ד.
62אין לך כל עשב
Rabbi Simon: there is no blade of grass that has no mazal in the firmament that strikes it and tells it, “Grow!” The Alter Rebbe brings it to show that the things of one’s livelihood live from forces above, so their sparks can be raised; Kehot gives the source at Torah Ohr 8d.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
63שאינן יכולין לעלות כו׳ כמ״ש במ״א
Tanya divides the kelipos into two levels and explains that from the lower one, the three wholly impure kelipos, come the life and existence of all forbidden foods and of every deed, word and thought of the 365 prohibitions.
Kehot’s noteראה תניא פרק ו.
64וידעו מצרים כי אני ה׳
Before the Splitting of the Sea G-d says, “And Egypt shall know that I am G-d.” The Alter Rebbe cites it for darkness turned into light, as the life-force hidden in Egypt’s kelipah is raised.
Exodus 14:18שמות י״ד:י״ח
וְיָדְעוּ מִצְרַיִם כִּי־אֲנִי ה׳ בְּהִכָּבְדִי בְּפַרְעֹה בְּרִכְבּוֹ וּבְפָרָשָׁיו:
And the Egyptians shall know that I am the L-RD, when I have gotten Me honour upon Pharaoh, upon his chariots, and upon his horsemen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, יח.
Paragraph 9
65אור זרוע
“Light is sown for the righteous, and joy for the upright in heart.” The Alter Rebbe speaks of light that is sown in the earth in order to grow, and goes on to speak of the joy it brings.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66כיתרון אור הבא מן החשך
Koheles saw that wisdom surpasses folly “as light surpasses darkness.” The Alter Rebbe reads it as the advantage of the light that comes out of darkness.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ותקח רבקה את בגדי עשו
Rivkah took the fine garments of Esav, her elder son, and dressed Yaakov, her younger son. The Alter Rebbe reads Yaakov’s smallness as the contraction of G-d’s light, which is clothed in Esav’s garments, the physical things rooted in Tohu.
Genesis 27:15בראשית כ״ז:ט״ו
וַתִּקַּח רִבְקָה אֶת־בִּגְדֵי עֵשָׂו בְּנָהּ הַגָּדֹל הַחֲמֻדֹת אֲשֶׁר אִתָּהּ בַּבָּיִת וַתַּלְבֵּשׁ אֶת־יַעֲקֹב בְּנָהּ הַקָּטָן:
And Rebekah took the choicest garments of Esau her elder son, which were with her in the house, and put them upon Jacob her younger son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, טו.
Paragraph 10
68ממשלת קליפת נוגה
That manuscript reads “that were under the dominion of the princes” in place of “under the dominion of kelipas nogah.”
Kehot’s noteבבוך אדה״ז 633 הגי׳: הנתונים תחת ממשלת השרים.
69בגדי עשו בנה הגדול
Rivkah took “the garments of Esav, her elder son.” The Alter Rebbe reads the garments as physical things rooted in Tohu, which came first, and so Esav is the “elder.”
Genesis 27:15בראשית כ״ז:ט״ו
וַתִּקַּח רִבְקָה אֶת־בִּגְדֵי עֵשָׂו בְּנָהּ הַגָּדֹל הַחֲמֻדֹת אֲשֶׁר אִתָּהּ בַּבָּיִת וַתַּלְבֵּשׁ אֶת־יַעֲקֹב בְּנָהּ הַקָּטָן:
And Rebekah took the choicest garments of Esau her elder son, which were with her in the house, and put them upon Jacob her younger son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70אם ישראל עושין תשובה נגאלין
Rabbi Eliezer: “If Israel do teshuvah, they are redeemed.” The Alter Rebbe explains teshuvah as lifting the soul to its source by turning physical pleasure to the service of G-d.
Sanhedrin 97b:14–15סנהדרין צ״ז ב:י״ד-ט״ו
אָמַר רַב: כָּלוּ כׇּל הַקִּיצִּין, וְאֵין הַדָּבָר תָּלוּי אֶלָּא בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים. וּשְׁמוּאֵל אָמַר: דַּיּוֹ לָאָבֵל שֶׁיַּעֲמוֹד בְּאֶבְלוֹ. כְּתַנָּאֵי: רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, וְאִם לָאו – אֵין נִגְאָלִין. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: אִם אֵין עוֹשִׂין תְּשׁוּבָה אֵין נִגְאָלִין? אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מַעֲמִיד לָהֶן מֶלֶךְ שֶׁגְּזֵרוֹתָיו קָשׁוֹת כְּהָמָן, וְיִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה וּמַחְזִירָן לְמוּטָב. תַּנְיָא אִידַּךְ: רַבִּי אֱלִיעֶזֶר אוֹמֵר, אִם יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה – נִגְאָלִין, שֶׁנֶּאֱמַר: ״שׁוּבוּ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין צז, ב.
71אליך ה׳ נפשי אשא
“To You, G-d, I lift up my soul.” The Alter Rebbe uses it to define teshuvah as lifting the soul to its source, a giving over of the self.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, א.
72תחת אשר לא עבדת
The curses come “because you did not serve G-d your G-d with joy and with gladness of heart.” The Alter Rebbe brings it to show that the transformed service must be joyful.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
73בחי׳ מסירת הנפש
Kehot notes that Likkutei Torah says the same in that maamar: subduing the sitra achra through a broken and contrite heart, and not desiring physical wants, “is also the level of self-sacrifice, for what difference is there between killing all of it,” etc. (46d).
Kehot’s noteוכ״כ בלקו״ת פ׳ נצבים בד״ה כי קרוב אליך הדבר.
74מה לי קטלא כולה
In the laws of a thief’s payment, of a thief who made a stolen fat animal lean, the Gemara says, “What difference is there between killing all of it and killing half of it?” The Alter Rebbe applies it: pushing away a desire is a real, if partial, self-sacrifice.
Bava Kamma 65a:8–9בבא קמא ס״ה א:ח׳-ט׳
הָתָם נָמֵי – מִשּׁוּם דְּאָמְרִינַן לֵקהּ: מָה לִי קַטְלַהּ כּוּלַּהּ, מָה לִי קַטְלַהּ פַּלְגָא. כִּי קָאָמַר רַב – בְּיוּקְרָא וְזוּלָא הוּא דְּקָאָמַר. הֵיכִי דָמֵי? אִילֵּימָא דְּמֵעִיקָּרָא שָׁוְיָא זוּזָא, וּלְבַסּוֹף שָׁוְיָא אַרְבְּעָה זוּזֵי – קֶרֶן כְּעֵין שֶׁגָּנַב; לֵימָא פְּלִיגָא דְּרַב אַדְּרַבָּה? דְּאָמַר רַבָּה: הַאי מַאן דִּגְזַל חָבִיתָא דְחַמְרָא מֵחַבְרֵיהּ, מֵעִיקָּרָא שָׁוְיָא זוּזָא וּלְבַסּוֹף שָׁוְיָא אַרְבְּעָה זוּזֵי, תַּבְרַהּ אוֹ שַׁתְיַיהּ – מְשַׁלֵּם אַרְבְּעָ[ה]. אִיתְּבַר מִמֵּילָא – מְשַׁלֵּם זוּזָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ק סה, א וש״נ. ראה אוה״ת מטות ע׳ א׳ערה.
75צדקה תרומם גוי
“Charity exalts a nation.” The Alter Rebbe reads the exaltation as raising Israel to closeness with G-d’s essence.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד. נסמן לעיל א, ב.
76וירם קרן לעמו
“And He has raised up a horn for His people … the children of Israel, a people near to Him.” The Alter Rebbe explains it as a closeness to G-d’s essence, above the light that encompasses the worlds.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יד.
77הודו על ארץ ושמים
“His splendor is over earth and heaven,” the verse just before “And He has raised up a horn for His people.” The Alter Rebbe reads it as the encompassing light, only a radiance of G-d.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78אדלעיל — והוא בחי׳ סוכ״ע
Quoting this passage, that maamar adds: “(over earth and heaven: ‘over’ is the light that encompasses all worlds).”
Kehot’s noteבד״ה זאת חנוכת המזבח תר״מ ס״כ נוסף: (על ארץ ושמים, על היינו סוכ״ע). ע׳ באוה״ת בראשית שא, ב.
79במקום שבעלי תשובה עומדין
There the saying is quoted on teshuvah that turns the bad traits around to G-d alone.
Kehot’s noteנסמן לעיל כא, ג.
80במקום שבעלי תשובה עומדין צדיקים גמורים אין
Rabbi Abahu: in the place where those who return in teshuvah stand, the perfectly righteous do not stand. The Alter Rebbe brings it for the greater elevation that comes from transforming darkness.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
81בכל מאדך
“You shall love G-d your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe calls this transformation the level of “with all your might,” love beyond measure.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82ולכן בזמן שבהמ״ק הי׳ קיים לא היו מאריכין כ״כ בתפלה כמו עכשיו
The Pri Etz Chaim passage behind this statement is quoted there.
Kehot’s noteפע״ח ש״א פ״ז. מובא באוה״ת נ״ך כרך ב ע׳ תתקסד.
83ולכן בזמן שבהמ״ק היה קיים לא היו מאריכין כ״כ בתפלה כמו עכשיו
The Arizal’s teaching: all prayers serve to refine the sparks of the seven kings who “died”; before the Temple was destroyed the supernal union was constant and there was hardly a need to pray, but after the destruction we must pray every day to restore it. Kehot cites it for this statement.
Pri Etz Chaim, Gate of Prayer 7:32פרי עץ חיים, שער התפלה ז׳:ל״ב
והנה נתבאר היטב, איך הרשימו של המוחין הראשונים, הם נכנסין קודם תפלה של שחר באור הבוקר בזו״ן, כנ״ל שאין הרשימו מסתלק גם הוא אלא בלילה, שאז הוא זמן המיעוט שלהם האמיתי, אבל תיכף בהאיר היום, חוזר אותו הרשימו להכנס בשניהן. ואח״כ בתפלת השחר, אז באים ונעשין מוחין אחרים גמורים חדשים, מה שלא היה כן בתפלה אחרת כנ״ל. וזה יובן היטב במ״ש בדרושי אחרים בענין מ״ן, שבכל תפלה ותפלה הם חדשים. ומשם תבין מה ענין רשימו הנשאר בהם תמיד. והנה כל דרוש זה נתבאר בענין כונת לילה, ובענין דרוש תפילין יתבאר …
Pri Etz Chaim (Public Domain)
Paragraph 11
84לב נשבר רוח נשברה
“The offerings of G-d are a broken spirit; a broken and contrite heart, G-d, You will not despise.” The Alter Rebbe reads the broken spirit as the breaking of the sitra achra within, like the seed that must rot before it grows.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85וישוב אל ה׳ וירחמהו
“Let him return to G-d, and He will have compassion on him.” Here the one who returns is the one who has compassion, over the exile of the divine spark among the kelipos.
Isaiah 55:7ישעיהו נ״ה:ז׳
יַעֲזֹב רָשָׁע דַּרְכּוֹ וְאִישׁ אָוֶן מַחְשְׁבֹתָיו וְיָשֹׁב אֶל־ה׳ וִירַחֲמֵהוּ וְאֶל־אֱלֹקֵינוּ כִּי־יַרְבֶּה לִסְלוֹחַ:
Let the wicked forsake his way, And the man of iniquity his thoughts; And let him return unto the L-RD, and He will have compassion upon him, And to our G-d, for He will abundantly pardon
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86תקנו תיקון חצות
That manuscript adds here: “How shall we sing G-d’s song on foreign soil?”
Kehot’s noteבבוך אדה״ז 633 נוסף: איך נשיר את שיר ה׳ על אדמות נכר.
87אין עומדין להתפלל
The Mishnah: one may stand to pray only with heaviness of head; the early pious ones would wait an hour and then pray, to direct their hearts to their Father in heaven. The Alter Rebbe reads the “head” as G-d’s holiness in exile.
Berakhot 30b:14ברכות ל׳ ב:י״ד
מַתְנִי׳ אֵין עוֹמְדִין לְהִתְפַּלֵּל אֶלָּא מִתּוֹךְ כּוֹבֶד רֹאשׁ. חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין שָׁעָה אַחַת, וּמִתְפַּלְּלִין, כְּדֵי שֶׁיְּכַוְּונוּ לִבָּם לַאֲבִיהֶם שֶׁבַּשָּׁמַיִם. אֲפִילּוּ הַמֶּלֶךְ שׁוֹאֵל בִּשְׁלוֹמוֹ — לֹא יְשִׁיבֶנּוּ, וַאֲפִילּוּ נָחָשׁ כָּרוּךְ עַל עֲקֵבוֹ — לֹא יַפְסִיק.
MISHNAH One must not stand up to say the Tefillah except in a serious frame of mind. The pious men of old used to wait an hour and then say the Tefillah, in order to direct their heart to their Father in Heaven. Even when a king greets him, he must not respond ; and though a serpent be wound round his heel, he must not interrupt.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ל, ב.
88שיהא מיצר ודואג על בחי׳ ראש
There the Tzemach Tzedek asks: since this maamar explains that the external forces draw from “abundant kindness” above the tzimtzum, where exile does not apply, what is the heaviness of head? According to his explanation that this flow too passes through Z’eir Anpin and Malchus, the surplus flowing to Yesod and from Yesod to Malchus, the heaviness of head is over Malchus’ descent to give to the external forces.
Kehot’s noteראה אוה״ת מארז״ל ע׳ יג ואילך. ובע׳ יח כ׳: וצ״ל מאחר שביאר [כאן בתו״א] שיניקת החיצונים שמקבלים מבחי׳ ורב חסד שלמעלה מהצמצום א״כ שם אין שייך גלות ח״ו וא״כ מהו ענין כובד ראש, אבל לפי מה שנתבאר [באוה״ת שם] שגם משם נמשך ע״י ז״א ומל׳ ר״ל שנמשך שפע המותרות זו ביסוד ומיסוד למל׳, אתי שפיר ענין כובד ראש הוא על ירידת המל׳ להשפיע לחיצונים, ע״ש.
89שו״ה קודם — אבל לשאר
That manuscript reads “but we” in place of “but the others.”
Kehot’s noteבבוך 1824: אבל אנחנו.
90תחת אשר לא עבדת
The curses come “because you did not serve G-d your G-d with joy.” The Alter Rebbe explains the punishment as measure for measure for the joy lost with the destruction of the Temple.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
Paragraph 12
91שאמרו רז״ל על ר״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף מכות.
92שו״ה רז״ל — כרך של רומי
That manuscript reads “the greatness of Rome.” The note’s own quotation of the text reads “a city of Rome” where our text has “a city of the idolaters.”
Kehot’s noteבבוך 1824: גדלות רומי.
93אם לעוברי רצונו כך לעושי רצונו על אחת כמה וכמה
Rabbi Akiva’s companions heard the tumult of Rome and wept, but he laughed: “If those who transgress His will have it so, those who do His will, how much more so!” The Alter Rebbe explains the two kinds of flow behind his words.
Makkot 24b:1–2מכות כ״ד ב:א׳-ב׳
בָּאֵשׁ, וְלֹא נִבְכֶּה?! אָמַר לָהֶן: לְכָךְ אֲנִי מְצַחֵק, וּמָה לְעוֹבְרֵי רְצוֹנוֹ כָּךְ, לְעוֹשֵׂי רְצוֹנוֹ עַל אַחַת כַּמָּה וְכַמָּה. שׁוּב פַּעַם אַחַת הָיוּ עוֹלִין לִירוּשָׁלַיִם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַצּוֹפִים קָרְעוּ בִּגְדֵיהֶם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַבַּיִת רָאוּ שׁוּעָל שֶׁיָּצָא מִבֵּית קׇדְשֵׁי הַקֳּדָשִׁים, הִתְחִילוּ הֵן בּוֹכִין וְרַבִּי עֲקִיבָא מְצַחֵק. אָמְרוּ לוֹ: מִפְּנֵי מָה אַתָּה מְצַחֵק? אָמַר לָהֶם: מִפְּנֵי מָה אַתֶּם בּוֹכִים? אָמְרוּ לוֹ: מָקוֹם שֶׁכָּתוּב בּוֹ ״וְהַזָּר הַקָּרֵב יוּמָת״, וְעַכְשָׁיו שׁוּעָלִים הִלְּכוּ בּוֹ, וְלֹא נִבְכֶּה?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
94אם צדקת מה תתן לו
Elihu: “If you are righteous, what do you give Him, or what does He receive from your hand?” The Alter Rebbe brings it for the level above the will, where deeds do not affect the flow.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
95ורבו פשעיך מה תעשה לו
The verse before: “If you sin, what do you do against Him? If your transgressions are many, what do you do to Him?” Above the will, sins do not hold back the flow.
Job 35:6איוב ל״ה:ו׳
אִם־חָטָאתָ מַה־תִּפְעׇל־בּוֹ וְרַבּוּ פְשָׁעֶיךָ מַה־תַּעֲשֶׂה־לּוֹ:
If thou hast sinned, what doest thou against Him? And if thy transgressions be multiplied, what doest thou unto Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96ורצון אותיות צנור
Kehot cites it as a source for the wordplay that ratzon (will) and tzinor (channel) are made of the same letters.
Kehot’s noteמקדש מלך לזח״ב קנו, א. מאו״א אות צ בסופו. ראה גם לקמן סט, ב ובמ״מ לשם. בענין צנור ורצון ראה בד״ה ה׳ יחתו מריבו תרפ״ט סעי׳ ט ע׳ 10 ואילך.
97אם בחקתי תלכו
“If you walk in My statutes … I will give your rains in their season.” Once the channel of will exists, the flow follows the Torah’s conditions.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98כחשיכה כאורה
“Even darkness does not darken for You … darkness is as light.” The Alter Rebbe uses it for the level above the will, where darkness and light are alike.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99וממשיכין שפע וחיות אלקי דרך צנור
Kehot points there for the subject of the channel (tzinor).
Kehot’s noteבענין הצינור ראה סידור ד״ה עשה לך חרבות צורים. ביאוה״ז לאדה״א יט, ב ואילך. ביאוה״ז להצ״צ כרך ב ע׳ תשה ואילך.
Paragraph 13
100ויהי בשלח פרעה את העם
“And it came to pass, when Pharaoh sent the people away.” The Alter Rebbe reads beshalach as Pharaoh “sending forth” branches and fruit: the people whose exile raised the fallen sparks.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101פרעה אמר לא ידעתי את ה׳
Pharaoh’s answer to Moshe: “Who is G-d …? I do not know G-d.” The Alter Rebbe brings it to show that Pharaoh is the back side of the supernal will.
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.
102שנתעלו בחי׳ נצוצי אלקים
Kehot refers there for the raising of the sparks of G-dliness.
Kehot’s noteראה אוה״ת נ״ך שופטים ע׳ יד.
103ופרעה הקריב
“And Pharaoh drew near, and the children of Israel lifted their eyes … and cried out to G-d.” The Sages read it as Pharaoh drawing Israel near to G-d.
Exodus 14:10שמות י״ד:י׳
וּפַרְעֹה הִקְרִיב וַיִּשְׂאוּ בְנֵי־יִשְׂרָאֵל אֶת־עֵינֵיהֶם וְהִנֵּה מִצְרַיִם נֹסֵעַ אַחֲרֵיהֶם וַיִּירְאוּ מְאֹד וַיִּצְעֲקוּ בְנֵי־יִשְׂרָאֵל אֶל־ה׳
And when Pharaoh drew nigh, the children of Israel lifted up their eyes, and, behold, the Egyptians were marching after them; and they were sore afraid; and the children of Israel cried out unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104ופרעה הקריב ואמרו רז״ל
The Midrash explains “and Pharaoh drew near”: he brought Israel near to teshuvah, for when they saw the Egyptians pursuing them they turned to G-d in prayer. The Alter Rebbe cites it as the fruit of the exile: the oppressor drew their hearts to their Father in heaven.
Shemot Rabbah 21:5שמות רבה כ״א:ה׳
… אמר רבי אלעזר בן פדת: כיון שיצאו ישראל ממצרים, היו נושאין עיניהן והיו המצרים רודפים אחריהם, שנאמר (שם יד, י): ופרעה הקריב (וגו׳). נוסעים אינו אומר, אלא נוסע, כיון שיצא פרעה והמצריים לרדוף אחריהם, תלו עיניהם לשמים וראו שרן של מצרים פורח באויר, כיון שראו אותו נתייראו הרבה, שנאמר (שם שם, שם): וייראו מאד. ומהו והנה מצרים נוסע אחריהן? שרן של מצרים היה שמו מצרים, שאין הקדוש ברוך הוא מפיל אומה, עד שהוא מפיל שרן תחלה. וכן אתה מוצא בנבוכדנצר, שהפיל הקדוש ברוך הוא לשרו תחלה, שנאמר (דניאל ד, …
That is what is written: “My dove in the cleft of the rock” (Song of Songs 2:14). It should have said “a dove in the cleft of the rock.” Why did it say “my dove?” It is as Rabbi Yoḥanan said: The Holy One blessed be He said to Israel: “My dove.” See what is written: “Ephraim is like a foolish dove, with no understanding” (Hosea 7:11). The Holy One blessed be He said: To Me they are like a foolish dove; everything that I decree for them, they do …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשמו״ר כא, ה.
105אז ישיר משה
“Then Moshe and the children of Israel sang this song to G-d.” The Alter Rebbe says the whole Song of the Sea is founded on this idea, as explained elsewhere.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
106ולא נחם אלהים דרך ארץ פלשתים
“G-d did not lead them by the way of the land of the Philistines, for it was near.” The Alter Rebbe now explains this second half of the verse.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107פלשתים לשון מבוי המפולש
Kehot refers to these places for the reading of Pelishtim as “open through.”
Kehot’s noteמשנה עירובין ספ״ט. ראה אוה״ת בשלח ע׳ שסז. אוה״ת תולדות תתח, א. לקו״ש חט״ו ע׳ 119.
108מבוי המפולש
The Mishnah speaks of an eruv for “an alley that is open through” (mavoi hamefulash), open at both ends. The Alter Rebbe derives Pelishtim from this word: open, without limits.
Mishnah Eruvin 9:4משנה עירובין ט׳:ד׳
הַבּוֹנֶה עֲלִיָּה עַל גַּבֵּי שְׁנֵי בָתִּים, וְכֵן גְּשָׁרִים הַמְפֻלָּשִׁים, מְטַלְטְלִין תַּחְתֵּיהֶן בְּשַׁבָּת, דִּבְרֵי רַבִּי יְהוּדָה. וַחֲכָמִים אוֹסְרִין. וְעוֹד אָמַר רַבִּי יְהוּדָה, מְעָרְבִין לְמָבוֹי הַמְפֻלָּשׁ. וַחֲכָמִים אוֹסְרִין:
One who builds an attic over two houses [situated across from each other]; or also bridges which are open at both ends, we may carry under them on Shabbat - so says Rabbi Yehuda. But the Sages forbid it. And Rabbi Yehuda further said, "We can make an eruv [the halachic merging of separate domains by means of setting aside an amount of food in a designated place] in a mavoy that is open at both ends." But the Sages forbid it.
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
109שאמרו רז״ל ע״פ ובמושב לצים
The Gemara expounds the psalm of Avraham: he did not sit in the seat of the Philistines, for they were scoffers, as they said, “Call Shimshon, that he may make sport for us.” The Alter Rebbe brings it to link Pelishtim with frivolous joy.
Avodah Zarah 19a:2–3עבודה זרה י״ט א:ב׳-ג׳
״וּבְמוֹשַׁב לֵצִים לֹא יָשָׁב״ — שֶׁלֹּא יָשַׁב בְּמוֹשַׁב אַנְשֵׁי פְּלִשְׁתִּים, מִפְּנֵי שֶׁלֵּצָנִים הָיוּ, שֶׁנֶּאֱמַר: ״וַיְהִי כְּטוֹב לִבָּם וַיֹּאמְרוּ קִרְאוּ לְשִׁמְשׁוֹן וִישַׂחֶק לָנוּ״. ״אַשְׁרֵי אִישׁ יָרֵא אֶת ה׳״, אַשְׁרֵי אִישׁ וְלֹא אַשְׁרֵי אִשָּׁה? אָמַר רַב עַמְרָם אָמַר רַב: אַשְׁרֵי מִי שֶׁעוֹשֶׂה תְּשׁוּבָה כְּשֶׁהוּא ״אִישׁ״. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: אַשְׁרֵי מִי שֶׁמִּתְגַּבֵּר עַל יִצְרוֹ ״כְּאִישׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יט, א.
110ובמושב לצים לא ישב
“Happy is the man who … did not sit in the seat of scoffers.” The Sages read the scoffers as the Philistines.
Psalms 1:1תהילים א׳:א׳
אַשְׁרֵי־הָאִישׁ אֲשֶׁר לֹא הָלַךְ בַּעֲצַת רְשָׁעִים וּבְדֶרֶךְ חַטָּאִים לֹא עָמָד וּבְמוֹשַׁב לֵצִים לֹא יָשָׁב:
HAPPY IS the man that hath not walked in the counsel of the wicked, Nor stood in the way of sinners, nor sat in the seat of the scornful.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111זה לעומת זה עשה אלהים
“G-d has made one opposite the other.” Every level in holiness has a counterpart in kelipah; so there is a holy “Pelishtim” and one of kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112בקדושה — בחי׳ פלשתים שבקדושה
Kehot refers there for the holy level of Pelishtim.
Kehot’s noteראה באוה״ת דברים כרך ה ע׳ ב׳קנח.
113ובכל מאדך
“And with all your might.” The holy “Pelishtim” is boundless joy in G-d, the level of love “with all your might” described in paragraph 10.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
114ופלשתים שבקליפה הם הלצים
The Gemara says the Philistines were scoffers, who said, “Call Shimshon, that he may make sport for us.” The Alter Rebbe identifies them with the frivolous joy of kelipah.
Avodah Zarah 19a:2–3עבודה זרה י״ט א:ב׳-ג׳
״וּבְמוֹשַׁב לֵצִים לֹא יָשָׁב״ — שֶׁלֹּא יָשַׁב בְּמוֹשַׁב אַנְשֵׁי פְּלִשְׁתִּים, מִפְּנֵי שֶׁלֵּצָנִים הָיוּ, שֶׁנֶּאֱמַר: ״וַיְהִי כְּטוֹב לִבָּם וַיֹּאמְרוּ קִרְאוּ לְשִׁמְשׁוֹן וִישַׂחֶק לָנוּ״. ״אַשְׁרֵי אִישׁ יָרֵא אֶת ה׳״, אַשְׁרֵי אִישׁ וְלֹא אַשְׁרֵי אִשָּׁה? אָמַר רַב עַמְרָם אָמַר רַב: אַשְׁרֵי מִי שֶׁעוֹשֶׂה תְּשׁוּבָה כְּשֶׁהוּא ״אִישׁ״. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: אַשְׁרֵי מִי שֶׁמִּתְגַּבֵּר עַל יִצְרוֹ ״כְּאִישׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יט, א. ראה גם לקו״ת פ׳ ואתחנן ה, א. לקו״ש חט״ו ע׳ 119.
115שפתינו אתנו
“Those who say, ‘With our tongue we will prevail; our lips are our own; who is master over us?’” The Alter Rebbe brings it as the speech of unrestrained, frivolous joy.
Psalms 12:5תהילים י״ב:ה׳
אֲשֶׁר אָמְרוּ לִלְשֹׁנֵנוּ נַגְבִּיר שְׂפָתֵינוּ אִתָּנוּ מִי אָדוֹן לָנוּ:
Who have said: 'Our tongue will we make mighty; Our lips are with us: who is lord over us?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
116לא יוכל לעמוד בקשרי המלחמה
It adds here: “(and when he withstands the trial, through this he raises the spark; which is not so when he cannot withstand it, G-d forbid).”
Kehot’s noteבסה״מ תרכ״ז ע׳ קכ נוסף: (וכשעומד בנסיון עי״ז מעלה הניצוץ, משא״כ כשלא יוכל לעמוד ח״ו). ויסוג אחור ושבו מצרימה (ועמ״ש בד״ה אחרי ה׳ אלקיכם תלכו אחרי דייקא [לקו״ת תבוא מב, סע״ג] כי מנסה ה׳ כו׳, וזהו לכתך אחרי במדבר).
117ושבו מצרימה
“For it was near, for G-d said, ‘Lest the people reconsider when they see war, and return to Egypt.’” The Alter Rebbe reads the war as a trial, and “near” as nearness to a fall.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118תחת אשר לא עבדת את ה׳ אלקיך בשמחה
“Because you did not serve G-d your G-d with joy.” The Alter Rebbe reads it as joy that comes through service.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119ויסב אלהים את העם דרך המדבר ים סוף
“And G-d led the people around by way of the wilderness of the Sea of Reeds.” The Alter Rebbe reads the roundabout route as the path to true joy.
Exodus 13:18שמות י״ג:י״ח
וַיַּסֵּב אֱלֹקִים אֶת־הָעָם דֶּרֶךְ הַמִּדְבָּר יַם־סוּף וַחֲמֻשִׁים עָלוּ בְנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם:
But G-d led the people about, by the way of the wilderness by the Red Sea; and the children of Israel went up armed out of the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120שום תשים עליך מלך
“You shall surely set over yourself a king whom G-d your G-d will choose.” The Alter Rebbe reads it as accepting the yoke of the Kingdom of Heaven, to fulfill His commandments.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
121שארז״ל ע״פ התורה והמצוה
G-d tells Moshe He will give him the tablets of stone, “and the Torah and the commandment which I have written to teach them.” The Alter Rebbe brings the Sages’ reading of it.
Berakhot 5a:3ברכות ה׳ א:ג׳
וְאָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, מַאי דִּכְתִיב ״וְאֶתְּנָה לְךָ אֶת לֻחֹת הָאֶבֶן וְהַתּוֹרָה וְהַמִּצְוָה אֲשֶׁר כָּתַבְתִּי לְהוֹרֹתָם״. ״לֻחֹת״ — אֵלּוּ עֲשֶׂרֶת הַדִּבְּרוֹת, ״תּוֹרָה״ — זֶה מִקְרָא, ״וְהַמִּצְוָה״ — זוֹ מִשְׁנָה, ״אֲשֶׁר כָּתַבְתִּי״ — אֵלּוּ נְבִיאִים וּכְתוּבִים, ״לְהוֹרוֹתָם״ — זֶה תַּלְמוּד, מְלַמֵּד שֶׁכּוּלָּם נִתְּנוּ לְמֹשֶׁה מִסִּינַי.
R. Levi b. Hamma also said in the name of R. Simeon b. Lakish : What means that which is written, "And I will give thee the tables of stone, and the law and the commandment, which I have written, that thou mayest teach them" (Exod. xxiv. 12)? "Tables of stone," i.e. the Decalogue: "law," i.e. the Pentateuch; "commandment," i.e. the Mishnah ; "which I have written," i.e. the Prophets and Hagiographa; "that thou mayest teach them," i.e. the Gemara. The verse teaches that all of them were given to …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Exodus 24:12שמות כ״ד:י״ב
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה עֲלֵה אֵלַי הָהָרָה וֶהְיֵה־שָׁם וְאֶתְּנָה לְךָ אֶת־לֻחֹת הָאֶבֶן וְהַתּוֹרָה וְהַמִּצְוָה אֲשֶׁר כָּתַבְתִּי לְהוֹרֹתָם:
And the L-RD said unto Moses: ‘Come up to Me into the mount and be there; and I will give thee the tables of stone, and the law and the commandment, which I have written, that thou mayest teach them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteברכות ה, א. וראה אבן עזרא במקומו (שמות כד, יב).
122התורה זו תושב״כ והמצוה זו תושבע״פ
Ibn Ezra quotes the Gaon: “the Torah” is the Written Torah and “the commandment” is the Oral Torah, for all the commandments were given to Moshe at Sinai. Kehot points to it for this reading.
Ibn Ezra on Exodus 24:12אבן עזרא על שמות כ״ד:י״ב
… לא מעץ, אמר הגאון כי אשר כתבתי, דבק עם לוחות האבן, ולא עם התורה והמצוה כי השם לא כתב רק עשרת הדברים ופי׳ התורה תורה שבכתב והמצוה תורה שבע״פ כי כל המצות ניתנו למשה בסיני בימים שעמד בהר וכן כתוב ואתה פה עמוד עמדי (דבר׳ ה כח) ולפי דעתי כי התורה הדבור הראשון והחמישי, והמצוה השמונה דברים:
Piotrkow, 1907-1911 (Public Domain)
123זה השער לה׳
“This is the gate to G-d; the righteous shall enter it.” The Alter Rebbe applies it to accepting the yoke of Heaven, the gate through which one enters.
Psalms 118:20תהילים קי״ח:כ׳
זֶה־הַשַּׁעַר לַה׳ צַדִּיקִים יָבֹאוּ בוֹ:
This is the gate of the L-RD; The righteous shall enter into it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124שו״ה כמ״ש — התורה מיוסד
That manuscript reads “the Oral Torah is founded” where the printed text has “the Torah is founded.”
Kehot’s noteבבוך 1824: התורה שבע״פ מיוסדים.
125ראשית — כמ״ש במ״א
Tanya says one must always remember “the beginning of the service, its essence and its root”: though awe is the root of refraining from evil and love the root of doing good, arousing love alone is not enough; one must at least first arouse the natural awe hidden in every Jewish heart, not to rebel against the King of kings.
Tanya, Likkutei Amarim 41:1תניא, חלק ראשון; ליקוטי אמרים מ״א:א׳
בְּרַם, צָרִיךְ לִהְיוֹת לְזִכָּרוֹן תָּמִיד רֵאשִׁית הָעֲבוֹדָה וְעִיקָּרָהּ וְשָׁרְשָׁהּ. וְהוּא, כִּי אַף שֶׁהַיִּרְאָה הִיא שֹׁרֶשׁ לְ״סוּר מֵרָע״ וְהָאַהֲבָה לְ״וַעֲשֵׂה טוֹב״, אַף־עַל־פִּי־כֵן, לֹא דַי לְעוֹרֵר הָאַהֲבָה לְבַדָּהּ לְ״וַעֲשֵׂה טוֹב״, וּלְפָחוֹת צָרִיךְ לְעוֹרֵר תְּחִלָּה הַיִּרְאָה הַטִּבְעִית הַמְסוּתֶּרֶת בְּלֵב כָּל יִשְׂרָאֵל, שֶׁלֹּא לִמְרוֹד בְּמֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ־בָּרוּךְ־הוּא, כַּנִּזְכָּר לְעֵיל, שֶׁתְּהֵא בְּהִתְגַּלּוּת לִבּוֹ אוֹ מוֹחוֹ עַל כָּל פָּנִים.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא רפמ״א.
Paragraph 17
126פי׳ שמתחלה
Kehot refers there for this explanation of the saying.
Kehot’s noteראה אוה״ת פ׳ פנחס ע׳ א׳קפג.
127והנה אמרז״ל הרוצה לקבל עליו עומ״ש . . ציצית ותפילין
The Gemara: one who wants to accept the yoke of the Kingdom of Heaven in full should relieve himself, wash his hands, put on tefillin, recite the Shema and pray. The Alter Rebbe’s version adds tzitzis, and he explains the stages inwardly.
Zohar III, 120bזח״ג קכ, ב
Berakhot 15a:1–2ברכות ט״ו א:א׳-ב׳
יִפָּנֶה, וְיִטּוֹל יָדָיו, וְיַנִּיחַ תְּפִילִּין, וְיִקְרָא קְרִיאַת שְׁמַע, וְיִתְפַּלֵּל, וְזוֹ הִיא מַלְכוּת שָׁמַיִם שְׁלֵמָה. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כָּל הַנִּפְנֶה, וְנוֹטֵל יָדָיו, וּמַנִּיחַ תְּפִילִּין, וְקוֹרֵא קְרִיאַת שְׁמַע, וּמִתְפַּלֵּל — מַעֲלֶה עָלָיו הַכָּתוּב כְּאִלּוּ בָּנָה מִזְבֵּחַ וְהִקְרִיב עָלָיו קׇרְבָּן, דִּכְתִיב: ״אֶרְחַץ בְּנִקָּיוֹן כַּפָּי וַאֲסוֹבְבָה אֶת מִזְבַּחֲךָ ה׳״. אֲמַר לֵקהּ רָבָא: לָא סָבַר לַהּ מָר כְּאִילּוּ טָבַל, דִּכְתִיב: ״אֶרְחַץ [בְּנִקָּיוֹן]״ — וְלָא כָּתַב ״אַרְחִיץ [כַּפָּי]״.
should first have evacuation, then wash his hands, lay Tefillin, read the Shema' and offer his prayers — that is receiving the kingdom of heaven in perfection. R. Hiyya b. Abba said in the name of R. Johanan : Whoever has evacuation, washes his hands, lays Tefillin, reads the Shema' and offers his prayers, the Scriptures ascribe it to him as though he had erected an altar and brought a sacrifice thereon ; as it is written, "I will wash my hands in cleanliness ; so will I compass Thine …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s note”כן הוא בפע״ח ובסידור האריז״ל בתחלתו, ואולי מיוסד על זח״ג קכ, ב. ולהעיר אשר אדה״ז בשולחנו (ס״ב ס״ח מהדו״ק) הביא לשון הש״ס (ברכות טו, א) בהשמטת [תי׳] ציצית. ואולי יש לקשר ב׳ דיעות הנ״ל עם ענין דציצית בלילה ושינה בט״ק. וראה פס״ד להצ״צ לאו״ח סי׳ ב. ב״ח ופרישה או״ח סוס״ב” — לקו״ש חל״ג ע׳ 273.
128שום תשים עליך מלך
“You shall surely set a king over you.” Here it is the acceptance of G-d’s sovereignty that one draws upon oneself with the tallis.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129מלכות כל עולמים
“Your kingship is a kingship over all worlds.” The Alter Rebbe brings it for the sovereignty drawn upon the soul through the mitzvos.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
130דמתניתא מלכתא
Rav Papa gives a mnemonic for which teachings were said by Rav Malkia: “the Mishnah is the queen (malkesa).” The Alter Rebbe takes the phrase to mean that the Mishnah, the Oral Torah, is Malchus, G-d’s sovereignty.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב. וראה לעיל מט, ב.
131ודברי אשר שמתי בפיך
“My spirit that is upon you, and My words which I have put in your mouth, shall not depart from your mouth.” The Alter Rebbe brings it for the Torah as G-d’s own words placed in a person’s mouth.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
132ואשים דברי בפיך
“I have put My words in your mouth.” Through study, G-d’s sovereignty is drawn into the soul.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
133ויסב אלהים את העם דרך המדבר ים סוף
“And G-d led the people around by way of the wilderness of the Sea of Reeds.” The wilderness is self-reckoning and bitterness; Yam Suf is the acceptance of the yoke of Heaven.
Exodus 13:18שמות י״ג:י״ח
וַיַּסֵּב אֱלֹקִים אֶת־הָעָם דֶּרֶךְ הַמִּדְבָּר יַם־סוּף וַחֲמֻשִׁים עָלוּ בְנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם:
But G-d led the people about, by the way of the wilderness by the Red Sea; and the children of Israel went up armed out of the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134וחטאתי נגדי תמיד
David’s confession after the sin with Bas Sheva: “and my sin is ever before me.” The Alter Rebbe brings it for constant bitterness over sin, even after teshuvah.
Psalms 51:5תהילים נ״א:ה׳
כִּי־פְשָׁעַי אֲנִי אֵדָע וְחַטָּאתִי נֶגְדִּי תָמִיד:
For I know my transgressions; And my sin is ever before me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, ה.
135בהבל בא ובחשך ילך
“For it comes in vanity and departs in darkness.” The Alter Rebbe applies it to every thought, word and deed that was not for G-d.
Ecclesiastes 6:4קהלת ו׳:ד׳
כִּי־בַהֶבֶל בָּא וּבַחֹשֶׁךְ יֵלֵךְ וּבַחֹשֶׁךְ שְׁמוֹ יְכֻסֶּה:
for it cometh in vanity, and departeth in darkness, and the name thereof is covered with darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136שמקבל עליו עול תורה מעבירין מעליו עול ד״א
Rabbi Nechunya ben HaKanah: whoever accepts the yoke of Torah is freed from the yoke of government and the yoke of worldly affairs. The Alter Rebbe explains the yoke of worldly affairs as servitude to the animal soul.
Pirkei Avot 3:5משנה אבות ג׳:ה׳
רַבִּי נְחוּנְיָא בֶּן הַקָּנָה אוֹמֵר, כָּל הַמְקַבֵּל עָלָיו עֹל תּוֹרָה, מַעֲבִירִין מִמֶּנּוּ עֹל מַלְכוּת וְעֹל דֶּרֶךְ אֶרֶץ. וְכָל הַפּוֹרֵק מִמֶּנּוּ עֹל תּוֹרָה, נוֹתְנִין עָלָיו עֹל מַלְכוּת וְעֹל דֶּרֶךְ אֶרֶץ:
Rabbi Nehunia ben Hakkanah said: whoever takes upon himself the yoke of the Torah, they remove from him the yoke of government and the yoke of worldly concerns, and whoever breaks off from himself the yoke of the Torah, they place upon him the yoke of government and the yoke of worldly concerns.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)

Torah Ohr · Parshas Beshalach · Maamar 2
וירא ישראל את היד הגדולה אשר עשה הוי״ה…
“And Israel saw the great hand”
There are two levels of the Name Havayah: a lower one that brings the worlds into being and can be grasped, so awe applies to it, and a higher one, G-d’s will for the worlds, which is hidden and can only be believed in. Through Moshe, who joins the two, and through a person’s self-nullifying service, the hidden higher level is revealed, as it was at the splitting of the Sea and will be fully in the Time to Come.
The maamar in brief
Why does the verse at the Sea say that Israel feared Havayah before it says that they believed in Him? The doubled “Havayah, Havayah” points to two levels of the Name. Since G-d’s essence has no relation to worlds, they come into being through the lower Name, by contraction (the yud) and expansion (the hei). The higher Name is G-d’s will that there be worlds; it too has a yud and a hei, but it is the hidden world, which Pharaoh denied. It is reached only through self-nullification: “turning away from evil” forms its yud above, and “doing good” its hei. At the Sea the hidden became revealed as sea turned into dry land. Awe applies to the lower Havayah, which can be grasped; faith to the higher. Moshe, the level of Daas, draws faith to Israel and joins the two Names. Now the higher level is known only by faith and served through acknowledgment, teshuvah and good deeds; in the future it will be grasped with joy. After the Sea, Moshe led Israel on, against their will, through all forty-two journeys, each an ascent.

Outline
	1The question and the lower NameWhy the verse mentions awe before faith. The doubled “Havayah, Havayah” points to two Names; the lower brings the worlds into being through contraction and expansion, since G-d’s essence has no relation to worlds.¶1–2
	2The higher Name, the hidden worldG-d’s will that there be worlds is a higher Name Havayah, also with a yud and a hei. It is hidden, which is why Pharaoh, who knew the lower Name, asked “Who is Havayah?”¶3–4
	3Reaching the higher NameThe higher Havayah acted through Egypt. It is reached only through self-nullification: turning away from evil forms its yud above, and doing good forms its hei.¶5
	4The Sea: awe and faithAt the Sea the hidden world became revealed, and Israel believed that the higher level can be revealed. Awe belongs to the lower Havayah, which can be grasped; faith to the higher.¶6–7
	5Moshe, the faithful shepherdAwe needs a drawing down, the vav of “and the awesome.” Moshe, the level of Daas, draws faith to all Israel and joins the two Names; through him they rose to the higher Havayah.¶8
	6Now and the Time to ComeNow there is only faith, and the service is self-nullification: acknowledgment, teshuvah and good deeds, which surpass the World to Come. In the future both Names will be revealed and we will rejoice.¶9–12
	7Moshe and the journeysMoshe calls down from the higher Havayah to the lower and joins them, as in his song at the Sea. He led Israel on against their will, through Shur and Marah and all forty-two journeys, each an ascent.¶13–14


Key concepts
	The lower Name Havayahשם הוי״ה דלתתא
	The Name through which G-d brings all the worlds into being from nothing: a contraction (the yud) followed by an expansion of His light (the hei). It is the revealed world, and it can be grasped.

	The higher Name Havayahשם הוי״ה דלעילא
	G-d’s will, which “arose in thought,” that there be a lower Name and worlds. It too has a contraction and an expansion, but it is hidden and is related to by faith alone.

	The hidden world and the revealed worldעלמא דאתכסייא ועלמא דאתגלייא
	The higher and the lower levels, pictured as sea and dry land: in the sea everything is present but covered, while on dry land it is seen.

	Awe and faithיראה ואמונה
	Awe applies to what can be perceived, as one stands in awe before a king; faith reaches what cannot be perceived.

	Turning away from evil and doing goodסור מרע ועשה טוב
	A person’s restraint, an arousal from below, forms the yud of the higher Name above, and his giving, such as charity, forms its hei.

	The faithful shepherdרעיא מהימנא
	Moshe, the level of Daas, who draws faith down to all Israel and joins the two Names Havayah.

	Acknowledgmentהודאה
	Bowing in self-nullification, as at Modim: the service of teshuvah and good deeds, which forms the higher Name and so surpasses the life of the World to Come.


Section 1 · ¶1–2
The question and the lower Name
1וירא ישראל את היד הגדולה12 אשר עשה הוי״ה במצרים וייראו העם את הוי״ה ויאמינו בהוי״ה ובמשה עבדו. להבין למה הקדים בחי׳ יראה לבחי׳ אמונה.
“And Israel saw the great hand that Havayah performed in Egypt, and the people feared Havayah, and they believed in Havayah and in Moshe His servant.” [We need] to understand why [the verse] put the level of awe before the level of faith.
The maamar opens with the verse that closes the account of the splitting of the Sea: Israel saw G-d’s “great hand,” feared Him, and believed in Him and in Moshe. The Alter Rebbe asks why the verse mentions awe before faith; the answer will be that each refers to a different level of the Name Havayah.


הנה כתיב ויקרא3 הוי״ה הוי״ה ב״פ [ב׳ פעמים]. כי הנה יש ב׳ בחי׳ שמות הוי״ה.4 א׳ הוא בחי׳ שם הוי״ה דלתתא המהוה כל העולמות מאין ליש.5
Now, it is written, “And he called: Havayah, Havayah,” twice. For there are two levels of the Name Havayah. One is the level of the lower Name Havayah, which brings all the worlds into being from nothing into something.
To answer, he turns to a verse in which the Name Havayah is said twice: “And he called: Havayah, Havayah.” The doubling shows that there are two levels of the Name. The first is the lower Name Havayah, the power that brings all the worlds into being from nothing (the Name itself is related to mehaveh, “brings into being”).




2ולהבין לשון מאין ליש6 והלא כתיב כי ממך הכל.78 אך בהיות כי מהותו ועצמותו ית׳ אין לו שייכות לעולמות ואין ערוך אליו כו׳.
And [we need] to understand the expression ‘from nothing into something,’ for is it not written, “For all is from You”? However, [it is] because His being and essence, may He be blessed, has no relation to the worlds, and there is no comparison to Him, etc.
Creation is called “from nothing into something,” yet Scripture says “For all is from You,” so it seems to come from G-d, not from nothing. The answer begins here: G-d’s own essence has no relation to the worlds, and nothing compares to Him.


ולכן בלתי אפשר לעולמות לקבל חיותם והתהוותם כ״א ע״י בחי׳ שם הוי״ה ב״ה היינו על ידי צמצום שהוא בחי׳ יו״ד
Therefore it is impossible for the worlds to receive their life-force and their coming into being except through the level of the Name Havayah, blessed be He, that is, through tzimtzum (contraction), which is the level of the yud.
Therefore the worlds can receive their life and existence only through the Name Havayah, and this begins with tzimtzum, a contraction of the light. The contraction is the first letter of the Name, the yud, the smallest letter, a mere point.


ואח״כ התפשטות זיוו ואורו בחי׳ ה׳ וע״ז נאמר כי הוא צוה ונבראו והוא קאי על שם הוי״ה דכתיב לעיל מיניה יהללו את שם9 ה׳ ושם ה׳ הוא צוה לשון התקשרות כו׳. ונבראו לשון נפעל10 כו׳.
And afterward [comes] the expansion of His radiance and His light, the level of the hei. And of this it is said, “For He commanded and they were created,” and this refers to the Name Havayah, as it is written just before it, “Let them praise the Name of Havayah.” And it is the Name Havayah [that] “commanded” (tzivah), an expression of connection, etc. “And they were created” is a passive form, etc.
After the contraction comes the expansion of G-d’s light, the hei, a letter with length and breadth. The verse “For He commanded and they were created” speaks of the Name Havayah named at its start; “commanded” (tzivah) is read as connection, as in tzavta, togetherness. The text adds, without developing it, that “they were created” is a passive form.




Section 2 · ¶3–4
The higher Name, the hidden world
3והנה כמו שבבחי׳ זו צ״ל צמצום והתפשטות בחי׳ שם הוי״ה. כן יש בחי׳ שם הוי״ה דלעילא ג״כ יו״ד בחי׳ צמצום כו׳.
Now, just as at this level there must be tzimtzum (contraction) and expansion, [which are] the level of the Name Havayah, so too there is the level of the higher Name Havayah, [which] also [has] a yud, the level of tzimtzum, etc.
The pattern of contraction and expansion that makes up the lower Name Havayah exists also in a higher Name Havayah. It too begins with a yud, a contraction.


והוא בחי׳ רצון11 עלה במחשבה להיות הוי״ה דלתתא להיות העולמות כמו למשל באדם שקודם שהוציא מלאכתו מכח אל הפועל היה הדבר ההוא מצוייר במחשבתו איך ומה לעשות כו׳.
And it is the level of will: “it arose in thought” that there be the lower Havayah, that there be the worlds. As, for example, with a person: before he brought his work from potential into actuality, that thing was pictured in his thought, how and what to do, etc.
This higher Name is G-d’s will, which “arose in thought” that there be a lower Havayah and worlds. Just as a person pictures his work, how and what to do, before he makes it, the worlds existed in G-d’s will before they came into being.




4ובבחי׳ זו צ״ל ג״כ בחי׳ יו״ד הוא צמצום תחלה ואח״כ ה׳ התפשטות. ובחי׳ זו נק׳ עלמא דאתכסייא שאינה נראית ונגלית כמו הוי״ה דלתתא.
And at this level too there must be the level of the yud, which is tzimtzum (contraction), first, and afterward the hei, expansion. And this level is called the hidden world (alma de’iskasya), for it is not seen and revealed like the lower Havayah.
In the higher Name too the yud (contraction) comes first and then the hei (expansion). This level is called the hidden world (alma de’iskasya), because unlike the lower Name, which shows itself in the existence of the worlds, it is not seen or revealed.


ולכן אמר פרעה מי הוא הוי״ה12 שלא האמין לבחי׳ שם הוי״ה דלעילא. כי בודאי שם13 הוי״ה דלתתא המהוה כל העולמות ידע כו׳.
Therefore Pharaoh said, “Who is Havayah?”, for he did not believe in the level of the higher Name Havayah. For the lower Name Havayah, which brings all the worlds into being, he certainly knew, etc.
This is why Pharaoh asked, “Who is Havayah?” He certainly knew the lower Name, the power that keeps all the worlds in being, but he did not believe in the higher Name, which is hidden; so his “I do not know Havayah” is read as a denial of the higher level.




Section 3 · ¶5
Reaching the higher Name
5וביצ״מ [וביציאת מצרים] כתיב וירא ישראל את היד הגדולה אשר עשה הוי״ה במצרים.14 פי׳ אשר עשה הוי״ה דלעילא ע״י בחי׳ מצרים אעא דלא סליק בה כו׳.15
And of the Exodus from Egypt it is written, “And Israel saw the great hand that Havayah performed in Egypt.” This means: that the higher Havayah performed [it] by means of the level of Egypt, “a log in which [the flame] does not rise,” etc.
The verse “Israel saw the great hand that Havayah performed in Egypt” is read as the higher Havayah acting by means of Egypt. Egypt is the level of the Zohar’s “log in which the flame does not rise”: such a log gives light only once it is struck, and so it was through Egypt that the higher Havayah was revealed.


כי בלתי אפשר להגיע לבחי׳ הוי״ה דלעילא כ״א ע״י סור מרע בחי׳ בטול וצמצום לאו קודם להן כו׳.
For it is impossible to reach the level of the higher Havayah except through “turning away from evil,” the level of self-nullification (bittul) and tzimtzum (contraction); the prohibition (lav) precedes them, etc.
The reason is that one cannot reach the higher Havayah except through “turning away from evil”: self-nullification and contraction, holding oneself back. That is why the prohibitions, the commandments of restraint, come before the positive commandments.


י״ה עם שמי שס״ה1617 כו׳. ובאתערותא דלתתא שצמצם א״ע [את עצמו] להיות סו״מ [סור מרע] נעשה לעילא בחי׳ יו״ד הוא בחי׳ צמצום.
Yud-hei with “My Name” (shemi) is 365, etc. And through the arousal from below, in which one contracts oneself to be [in a state of] “turning away from evil,” there is made above the level of the yud, which is the level of tzimtzum.
The Tikkunei Zohar counts the 365 prohibitions as shemi, “My Name” (350), with yud-hei (15). When a person contracts himself to turn away from evil, an arousal from below, this forms above the yud, the contraction, of the higher Name Havayah.


ובעושה טוב שהוא בחי׳ התפשטות18 כמו בחי׳ צדקה כו׳ נעשה לעילא בחי׳ ה׳ הוא בחי׳ התפשטות:19
And through “doing good,” which is the level of expansion, like the level of charity, etc., there is made above the level of the hei, which is the level of expansion.
“Doing good,” such as giving charity, is an expansion outward, and it forms above the hei, the expansion, of the higher Name. So a person’s restraint and giving below build the higher Name Havayah above.




Section 4 · ¶6–7
The Sea: awe and faith
6והנה ישראל ראו את היד הגדולה ע״י קי״ס [קריעת ים סוף] וישם את הים לחרבה.20 ים הוא בחי׳ עלמא דאתכסייא כל מה שיש ביבשה21 כו׳.
Now, Israel saw the great hand through the splitting of the Sea: “And He made the sea dry ground.” The sea is the level of the hidden world: “whatever there is on dry land,” etc.
Israel saw the “great hand” at the splitting of the Sea, when G-d “made the sea dry ground.” The sea stands for the hidden world: as the Sages say, everything on dry land is also in the sea, but there it is covered by the water.


ויבשה הוא בחי׳ עלמא דאתגלייא. ובראותם שהוא ית׳ הפך ים ליבשה22 וישם את הים לחרבה בלי שום לחלוחית כו׳ בחי׳ יקוו המים כו׳
And dry land is the level of the revealed world (alma de’isgalya). And they saw that He, may He be blessed, “turned the sea into dry land” and “made the sea dry ground,” without any moisture at all, etc., the level of “Let the waters be gathered,” etc.
Dry land stands for the revealed world. When the sea was turned into dry land, so dry that no moisture remained, it was like the moment of creation when G-d said, “Let the waters be gathered.”


ותראה היבשה23 האמינו בהוי״ה שיכול להיות התגלות בחי׳ הוי״ה דלעילא שהוא בחי׳ עלמא דאתכסייא כו׳.
“And let the dry land appear.” [Seeing this,] they believed in Havayah: that there can be a revelation of the level of the higher Havayah, which is the level of the hidden world, etc.
As then the dry land appeared, so at the Sea the hidden became revealed. Seeing this, they believed in Havayah: that the higher Havayah, the hidden world, can itself be revealed.




7וזהו וייראו העם את24 ה׳ ויאמינו בהוי״ה. וייראו את הוי״ה היינו הוי״ה דלתתא עלמא דאתגלייא שהוא בבחי׳ השגה ושייך בו לשון יראה יראה בושת כמשל הרואה את המלך כו׳.
And this is [the meaning of] “And the people feared Havayah, and they believed in Havayah.” “They feared Havayah”: that is the lower Havayah, the revealed world, which is within the level of comprehension, and the term ‘awe’ (yirah) applies to it, the awe of shame, as in the analogy of one who sees the king, etc.
Now the order of the verse is explained. “They feared Havayah” refers to the lower Havayah, the revealed world, which can be grasped; awe applies to what one perceives, like the awe of shame felt by one who sees the king.


ויאמינו בה׳ הוא הוי״ה דלעילא עלמא דאתכסייא שאינו נראה ומושג ולא שייך בו בחי׳ יראה כ״א אמונה.
“And they believed in Havayah”: this is the higher Havayah, the hidden world, which is not seen or grasped, and the level of awe does not apply to it, only faith.
“They believed in Havayah” refers to the higher Havayah, the hidden world, which cannot be seen or grasped; toward it awe does not apply, only faith. So the verse moves from awe, which belongs to the lower level, to faith, which reaches the higher.




Section 5 · ¶8
Moshe, the faithful shepherd
8ולכן כתיב הגדול הגבור והנורא2526 שלהיות בחי׳ נורא צ״ל תחלה וי״ו הוא בחי׳ המשכה מלמעלה למטה להיות בחי׳ נורא. ובמשה עבדו משה הוא בחי׳ דעת והתקשרות.
Therefore it is written, “the great, the mighty and the awesome” (vehanora): for there to be the level of “awesome,” there must first be a vav, which is the level of drawing down from above to below, so that there be the level of “awesome.” “And in Moshe His servant”: Moshe is the level of Daas (knowledge) and connection.
The phrase “the great, the mighty and the awesome” supports this: “awesome” (vehanora) comes with a vav, a letter drawn as a straight line downward, which stands for drawing down from above to below. Awe is possible only once the higher level has been drawn down. Moshe, “His servant,” is the level of Daas, knowledge that connects.


כי משה משבעה רועים. והוא הממשיך לכללות נש״י [נשמות ישראל] בחי׳ אמונה. ולכן נק׳ רעיא מהימנא רועה נאמן שרועה ומפרנס וממשיך בחי׳ אמונה.
For Moshe is one of the seven shepherds, and he is the one who draws down the level of faith to the souls of Israel as a whole. Therefore he is called Ra’aya Mehemna, a faithful shepherd (ro’eh ne’eman), who shepherds and sustains and draws down the level of faith.
Moshe is one of the “seven shepherds” of Israel, and he draws faith down to the souls of all Israel. So he is called Ra’aya Mehemna, “the faithful shepherd,” a name that also means “the shepherd of faith”: he feeds and sustains the people with faith.


כמ״ש בכל ביתי נאמן הוא27 והוא המחבר ומקשר ב׳ הויות הנ״ל כו׳.28 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] אטו יראה29 מילתא זוטרתא היא.
As it is written, “In all My house he is faithful.” And he is the one who joins and connects the two Havayahs mentioned above, etc. Therefore our Sages, of blessed memory, said, “Is awe, then, a small thing?”
Scripture calls Moshe “faithful in all My house,” and he joins and connects the two Names Havayah, the lower and the higher. This explains the Sages’ question about awe of Heaven: “Is awe, then, a small thing?”


אין לגבי משה כו׳ וע״י בחי׳ משה נתעלו לבחי׳ הוי״ה דלעילא30 ולכן כתיב ואתם תחרישון31 בחי׳ שתיקה וכו׳ עלמא דאתכסייא:3233
“Yes, for Moshe,” etc. And through the level of Moshe they were raised to the level of the higher Havayah. Therefore it is written, “And you shall be silent”: the level of silence, etc., the hidden world.
The Talmud answers, “Yes, for Moshe it is a small thing.” Through Moshe’s level the people were raised to the higher Havayah. That is why at the Sea they were told, “And you shall be silent”: silence is the level of the hidden world, beyond what words can express.




Section 6 · ¶9–12
Now and the Time to Come
9והנה כ׳ [כתב] בנהר יעברו ברגל34 שם נשמחה בו. כי הנה עתה בזמן הזה לא שייך בחי׳ שמחה שהשמחה היא מבחי׳ התגלות. ועתה בזמן הזה אין בבחי׳ זו התגלות כ״א אמונה מחמת הסתר הגוף כו׳.
Now, it is written, “They will pass through the river on foot; there we will rejoice in Him.” For now, in this time, the level of joy does not apply, since joy comes from the level of revelation; and now, in this time, there is no revelation of this level, only faith, because of the concealment of the body, etc.
The verse “They will pass through the river on foot; there we will rejoice in Him” speaks of joy. In the present time joy at this level does not apply, because joy comes from revelation, and the higher level is not revealed now: the body conceals it, so we relate to it only by faith.




10ולע״ל [ולעתיד לבוא] שיהי׳ [שיהיה] בלע המות35 כו׳. כתיב כי עין בעין יראו.36 עין בעין הוא בחי׳ עלמא דאתכסייא בחי׳ סוכ״ע ומתחת זרועות עולם37 כו׳ ועלמא דאתגלייא שיתגלו ב׳ הויות הנ״ל כי לעתיד כתיב והכהו לשבעה נחלים38 כו׳.
And in the Time to Come, when “He will swallow up death,” etc., it is written, “For eye to eye they will see.” “Eye to eye” is the level of the hidden world, the level of the light that encompasses all worlds (sovev kol almin), “and beneath are the arms of the world,” etc., and the revealed world: that the two Havayahs mentioned above will be revealed. For of the Time to Come it is written, “And He will strike it into seven streams,” etc.
In the Time to Come, when death will be swallowed up, “eye to eye they will see”: the two eyes are the hidden world, the light that encompasses all worlds, and the revealed world, for both Names Havayah will then be revealed. The verse “and beneath are the arms of the world” is brought alongside this encompassing light. The prophecy that G-d will strike the river into seven streams foretells a splitting like that of the Sea.




11והיתה מסילה לשאר עמו39 כו׳ כאשר היתה לישראל ביום עלותו מארץ מצרים היינו שיתגלה עלמא דאתכסייא כו׳.
“And there will be a highway for the remnant of His people,” etc., “as there was for Israel on the day it came up out of the land of Egypt”; that is, that the hidden world will be revealed, etc.
Isaiah foretells a highway for the remnant of G-d’s people, “as there was for Israel on the day it came up out of the land of Egypt.” As at the Exodus and the splitting of the Sea, the hidden world will then be revealed.


וע״ז נאמר בנהר יעברו ברגל שם נשמחה40 לשון עתיד ושם דייקא נשמחה בהשגת הוי״ה דלעילא
And of this it is said, “They will pass through the river on foot; there we will rejoice”: in the future tense, and specifically “there” will we rejoice, in the comprehension of the higher Havayah.
This is why the psalm says “there we will rejoice” in the future tense: “there,” specifically, in the future, we will rejoice in grasping the higher Havayah.


משא״כ עתה שאינו אלא בבחי׳ אמונה רק שהיום לעשותם41 כתיב ולמחר42 כו׳ שהיום צריך לעשות ע״י סומ״ר [סור מרע] בחי׳ בטול והודאה ובאתעדל״ת [ובאתערותא דלתתא] כו׳ כנ״ל.
This is not so now, when it is only at the level of faith; only, it is written, “Today, to do them,” and tomorrow, etc. For today one must act through “turning away from evil,” the level of self-nullification (bittul) and acknowledgment, and through an arousal from below, etc., as explained above.
Now, however, we relate to it only by faith. The present is the time for doing, as the Sages read “today, to do them,” with the reward “tomorrow”: today the work is “turning away from evil,” self-nullification and acknowledgment, an arousal from below that forms the higher Havayah above, as paragraph 5 explained.




12ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] מאן דלא כרע במודים43 כו׳ כי יש ב׳ בחי׳ בחי׳ ברכה היינו המשכת כו׳
Therefore our Sages, of blessed memory, said, “Whoever does not bow at Modim,” etc. For there are two levels: the level of blessing (berachah), that is, the drawing down of, etc.
This explains the Sages’ warning about one who does not bow at Modim, the blessing of thanksgiving in the Amidah. There are two modes of service: blessing (berachah), which means drawing down, and acknowledgment, described in the next part.


ובחי׳ הודאה בחי׳ בטול בחי׳ תשובה ומע״ט [ומעשים טובים] ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] יפה שעה אחת44 בתשו׳ [בתשובה] ומע״ט [ומעשים טובים] בעוה״ז מכל חיי עוה״ב [עולם הבא]45
And the level of acknowledgment (hoda’ah), the level of self-nullification (bittul), the level of teshuvah (return) and good deeds. Therefore our Sages, of blessed memory, said, “One hour of teshuvah and good deeds in this world is better than all the life of the World to Come.”
Acknowledgment (hoda’ah), the word behind Modim, is self-nullification, and so it is the level of teshuvah and good deeds. Therefore the Mishnah says that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come.


כי חיי עוה״ב [עולם הבא] הוא משם הוי״ה דלתתא ביו״ד נברא46 כו׳ משא״כ תשובה ומע״ט [ומעשים טובים]. שע״י נעשה בחי׳ הוי״ה דלעילא כנ״ל.
For the life of the World to Come is from the lower Name Havayah, “with the yud it was created,” etc.; which is not so with teshuvah and good deeds, through which the level of the higher Havayah is made, as explained above.
The life of the World to Come comes from the lower Name Havayah, for the Sages teach that the World to Come was created with the yud. Teshuvah and good deeds, however, form the higher Havayah, as explained above, so they reach higher than the World to Come.




Section 7 · ¶13–14
Moshe and the journeys
13ודוקא ע״י בחי׳ משה כנ״ל. ולכן כתיב ויקרא הוי״ה הוי״ה ויקרא קאי על משה שמשה קורא וממשיך מהוי״ה דלעילא להוי״ה דלתתא.47 שהי׳ [שהיה] פסיק טעמי׳ [טעמיה]48 כו׳.
And [this is] specifically through the level of Moshe, as explained above. Therefore it is written, “And he called: Havayah, Havayah.” “And he called” refers to Moshe, for Moshe calls and draws down from the higher Havayah to the lower Havayah. For there was a break (pesik) in its cantillation, etc.
All this happens specifically through Moshe. In “And he called: Havayah, Havayah,” the one who called is Moshe: he calls and draws down from the higher Havayah to the lower. In the Torah’s cantillation there is a break (pesik) between the two Names, marking them as two distinct levels.


וע״י בחי׳ משה נעשה חבור וקשור ב׳49 הוי׳ כנ״ל. ולכן בשעת קי״ס [קריעת ים סוף] כתיב אז ישיר משה ובני ישראל כו׳ אשירה לה׳ כי גאה גאה50 בחי׳ עלמא דאתכסייא טורי דחשוכא.
And through the level of Moshe a joining and connection of the two Havayahs is made, as explained above. Therefore at the time of the splitting of the Sea it is written, “Then Moshe and the Children of Israel sang,” etc., “I will sing to G-d, for He is exalted, exalted”: the level of the hidden world, the mountains of darkness (turei de’chashocha).
Through Moshe the two Names are joined and connected. That is why at the splitting of the Sea, Scripture says “Then Moshe and the Children of Israel sang”: Moshe led the song “for He is exalted, exalted,” words that refer to the hidden world, the “mountains of darkness,” a level so high that it appears as darkness.




14והנה אחר שנתעלו בני ישראל לבחי׳ זו לא רצו ליסע משם לכן כתיב ויסע משה51 ויסע בע״כ [בעל כרחך]5253 ויבאו מדבר שור.
Now, after the Children of Israel had been raised to this level, they did not want to journey from there. Therefore it is written, “And Moshe made [Israel] journey”: he made them journey against their will. And they came to the Wilderness of Shur.
After being raised at the Sea to this level, the revelation of the hidden world, the people did not want to move on. So the Torah says that Moshe “made Israel journey,” which the Sages read as against their will; and they came to the Wilderness of Shur.


שור הוא לשון ראיה והתגלות בחי׳ עלמא דאתגלייא.54 ויבאו מרתה55 כי רגליה יורדות56 כו׳. ויורהו ה׳ עץ הוא עץ החיים.5758
“Shur” is an expression of seeing and revelation, the level of the revealed world. “And they came to Marah,” for “her feet go down,” etc. “And G-d showed him a tree”: this is the Tree of Life.
Shur means seeing, so the Wilderness of Shur is the revealed world. Then they came to Marah, “bitterness,” alluding to the verse “her feet go down,” a descent; there G-d showed Moshe a tree that made the bitter water sweet, and that tree is the Tree of Life.


ועד״ז היו כל המ״ב מסעות שהם כנגד שם מ״ב הוא בחי׳ עלייה ממדרגה למדרגה כו׳
And in this way were all the forty-two journeys, which correspond to the Name of forty-two [letters]; this is the level of ascent from rung to rung, etc.
So it was with all forty-two journeys in the wilderness, which correspond to the forty-two-letter Name of G-d: each journey was an ascent from one rung to the next.


חסד שבחסד חסד שבגבורה כו׳. ולכן היתה נסיעתם פעם בבקר פעם בערב והכל ע״י משה כו׳ וד״ל [ודי למבין]:
[As in] Chesed (kindness) within Chesed, Chesed within Gevurah (restraint), etc. Therefore their journeying was sometimes in the morning, sometimes in the evening, and all through Moshe, etc. And this is sufficient for one who understands.
The journeys passed through combinations of the attributes, such as Chesed within Chesed and Chesed within Gevurah. That is why they set out sometimes in the morning and sometimes in the evening, morning corresponding to Chesed and evening to Gevurah, and all of it was through Moshe.



In one’s avodah
Now the higher level is not revealed, and we relate to it by faith. The work of “today” is self-nullification: holding oneself back from evil, giving of oneself in good deeds such as charity, and bowing in acknowledgment, as at Modim, in teshuvah. These form the higher Name Havayah above, which is why one hour of teshuvah and good deeds in this world is better than all the life of the World to Come.
Questions for discussion
	Why does awe belong to the lower Havayah and faith to the higher, and what does that say about the order of the verse?
	How can a person’s restraint and giving below form the yud and the hei of the higher Name above?
	What does the sea turned into dry land show about the hidden world and the revealed world?
	Why must the higher level be reached through Moshe, and what does it mean that he joins the two Names?
	Why did Israel not want to journey on from the Sea, and why did Moshe make them?

Sources and references
Notes
Paragraph 1
1וירא ישראל את היד הגדולה
The note identifies another version of this maamar: the transcript (hanachah) made by the Mitteler Rebbe, printed in Sefer HaMaamarim 5566 on page 143.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ו ע׳ קמג. ד״ה זה במאמרי אדה״א — הנחות תקע״ז ע׳ נא מיוסד על מאמר זה. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות באוה״ת בשלח ע׳ תלא. ראה פלח הרמון שמות ע׳ קמג.
2וירא ישראל את היד הגדולה
After the Egyptians drowned in the Sea, “Israel saw the great hand that Havayah performed in Egypt; and the people feared Havayah, and they believed in Havayah and in Moshe His servant.” The Alter Rebbe asks why awe comes before faith, and later reads each as a different level of the Name Havayah.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
3ויקרא ה׳ ה׳
When G-d passed before Moshe on Mount Sinai, “he called: Havayah, Havayah, a G-d merciful and gracious.” The Alter Rebbe reads the doubled Name as two levels of the Name Havayah, and in paragraph 13 explains that the one who called was Moshe.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
4יש ב׳ בחי׳ שמות הוי״ה
In the maamar on the tzitz in Tetzaveh (83c), Torah Ohr explains the same two levels from “And He called: Havayah, Havayah,” with a break in the cantillation between them: the Name Havayah brings all beings into being from nothing because this arose in G-d’s will, and the root of that will, the first Havayah, is called “the will of wills” (ra’ava dera’avin); the first Havayah calls and draws down the second.
Kehot’s noteראה לקמן פג, ג. פד, א. לקו״ת חוקת נג, ב. תצא בד״ה ולא אבה ובהביאור. ובאוה״ת נ״ך ע׳ תקכו. בפ׳ יתרו ע׳ תתקי. בפ׳ תצוה ע׳ א׳תשיא. דרושים לשבועות ע׳ רח. תצא ע׳ תתקכא. ובפ׳ כי תשא ע׳ ב׳סז. באוה״ת יתרו ע׳ תתקי מציין לכאן.
5שם ה׳ דלתתא המהוה כל העולמות מאין ליש
On Ki Sisa the Tzemach Tzedek suggests that the letters of this lower Name are the four worlds: yud Atzilus, hei Beriah, vav and hei Yetzirah and Asiyah, as the Ramaz writes on the Zohar, Terumah.
Kehot’s noteבאוה״ת פ׳ כי תשא ע׳ ב׳סז כ׳ וענין שם הוי׳ זה י״ל יו״ד אצי׳ ה׳ בריאה ו״ה יצירה ועשי׳ כמ״ש הרמ״ז פ׳ תרומה קל״ד ע״פ ויקחו לי תרומה ע״ש. וראה בלקו״ת מסעי צה, ב. באוה״ת שבועות ע׳ רח מוסיף: והוא הנק׳ בזהר וע״ח ז״א דאצי׳.
Paragraph 2
6ולהבין לשון מאין ליש . . היינו ע״י צמצום
On Tetzaveh the Tzemach Tzedek notes that creation is called “from nothing” because it came about through tzimtzum, through the yud alone: not from G-d’s essence but from a mere glow of Him, Malchus, which is “as nothing.” On Shavuos he adds that the Name Havayah is the source of the worlds, while of G-d’s essence one cannot say at all that it is a source of worlds.
Kehot’s noteבאוה״ת פ׳ תצוה ע׳ א׳תשדמ מציין על זה ”דמובן מה שנק׳ מאין לפי שנתהווה על ידי צמצום, שנמשכו רק ע״י י׳ כו׳ ובד״ה אחרי ה׳ אלקיכם תלכו פי׳ ולכן נק׳ הבריאה יש מאין דהיינו מבחי׳ שהוא כאין ואפס וכלא חשיב שאינו מבחי׳ עצמותו ומהותו כלל רק בחי׳ זיו והארה ממנו ית׳ והוא בחי׳ מלכות כו׳ ע״ש” עכ״ל. וראה באוה״ת שבועות ע׳ רח שמציין על זה: ולכן נק׳ מאין ליש שמקור התהוות הוא מבחי׳ אין והארה בעלמא, וכענין המבואר ג״כ בד״ה את שבתותי בפי׳ בורא קדושים ישתבח שמך . . ועמ״ש ג״כ בפי׳ הנ״ל דמאין ליש בד״ה אחרי, ועמ״ש בד״ה להבין פי׳ וענין יג״מ כי שם הוי׳ זהו מקור להתהוות בחי׳ עלמין משא״כ מהו״ע ית׳ לא שייך כלל לומר מקור לבחי׳ עלמין, ע״ש בארוכה.
7והלא כתיב כי ממך הכל
In the maamar beginning “After Havayah your G-d you shall walk,” Likkutei Torah on Re’eh (19c) asks the same question: why is creation called “something from nothing” when “all is from You”? It answers from “For with You is the source of life; in Your light we see light”: the worlds come only from a glow of G-d, like the sun’s radiance, which bears no comparison to His essence.
Kehot’s noteראה גם לקו״ת פ׳ ראה יט, ג. כו, ד.
8ממך הכל
In his blessing after the people’s gifts for the Temple, David says, “For all is from You, and from Your hand we have given You.” The Alter Rebbe asks how creation can then be called “from nothing.”
I Chronicles 29:14דברי הימים א כ״ט:י״ד
וְכִי מִי אֲנִי וּמִי עַמִּי כִּי־נַעְצֹר כֹּחַ לְהִתְנַדֵּב כָּזֹאת כִּי־מִמְּךָ הַכֹּל וּמִיָּדְךָ נָתַנּוּ לָךְ:
But who am I, and what is my people, that we should be able to offer so willingly after this sort? for all things come of Thee, and of Thine own have we given Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יד.
9כי הוא צוה ונבראו . . יהללו את שם ה׳
“Let them praise the Name of Havayah, for He commanded and they were created.” The Alter Rebbe infers from the verse’s opening words that the One who “commanded” is the Name Havayah, through which the worlds come into being.
Psalms 148:5תהילים קמ״ח:ה׳
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי הוּא צִוָּה וְנִבְרָאוּ:
Let them praise the name of the L-RD; For He commanded, and they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, ה.
10ונבראו לשון נפעל
The Tzemach Tzedek suggests that the yud of the Name is the Chochmah of which it is said, “Wisdom comes from nothing (ayin),” so that it too is a coming into being of something from nothing.
Kehot’s noteור״ל כי היו״ד של שם זהו ענין והחכמה מאין תמצא ג״כ בבחי׳ יש מאין כו׳ — אוה״ת בשלח כרך ח ע׳ ב׳תתקע.
Paragraph 3
11והוא בחי׳ רצון . . נראית ונגלית כמו ה׳ דלתתא
The note sends the reader to Or HaTorah on Ki Seitzei, page 921, for this passage on the higher Name as the will that “arose in thought” and is not revealed like the lower Name; the same page appears among the places the note on paragraph 1 lists for the two Names Havayah.
Kehot’s noteראה אוה״ת תצא ע׳ תתקכא.
Paragraph 4
12אמר פרעה מי הוא הוי״ה
Pharaoh answers Moshe: “Who is Havayah, that I should listen to His voice and send Israel away? I do not know Havayah.” The Alter Rebbe explains that Pharaoh denied only the higher Name, since the lower Name, which brings the worlds into being, he certainly knew.
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)
13בודאי שם הוי׳ דלתתא המהווה כל העולמות ידע
In a gloss here the Tzemach Tzedek explains that the lower Name, the light that fills all worlds (memalei kol almin), can be “seen,” as in “from my flesh I shall see G-d,” the way the soul’s life is felt in the body, which is why it is called the revealed world.
Kehot’s noteבאוה״ת כאן ע׳ תלא יש הגהה: (ועמ״ש במ״א ע״פ וידעת היום מ״ש ומבשרי אחזה אלוה אחזה ממש והיינו בבחינת שם ה׳ דלתתא שהוא בחי׳ ממכ״ע ולכן נק׳ עלמא דאתגלי׳, כיון דשייך בזה בחי׳ אחזה כמו שנרגש חיות הנפש בהגוף כו׳ ע״ש אבל בשם הוי׳ דלעילא שהוא בחי׳ סוכ״ע אין שום השגה כ״א ויאמינו בה׳ כו׳).
Paragraph 5
14וירא ישראל את היד הגדולה אשר עשה הוי״ה במצרים
This is the verse that opens the maamar. Here the Alter Rebbe reads “performed in Egypt” as the higher Havayah acting by means of Egypt.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15אעא דלא סליק בה כו׳
The Zohar says that a log whose light does not rise is struck, and then it shines; so too a body in which the light of the soul does not shine until it is struck. The Alter Rebbe applies the image to Egypt, through which the higher Havayah was revealed.
Zohar III, 168aזח״ג קסח, א
Kehot’s noteראה זח״ג קסח, א.
16י״ה עם שמי שס״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (דף ה, א).
17י״ה עם שמי שס״ה
The Tikkunei Zohar teaches that the 365 prohibitions, which are awe, were placed before the 248 positive commandments, which are love, reading “This is My Name (shemi) forever and this is My remembrance (zichri)”: shemi with yud-hei makes 365, and zichri with vav-hei makes 248. The Alter Rebbe cites it for “turning away from evil,” the prohibitions, coming first.
Tikkunei Zohar 5a:4תקוני הזהר ה׳ א:ד׳
וּבְאֹרַח רָזָא, אדנ״י תַּמָּן י׳ יִרְאַת יְיָ', וְאִלֵּין אַרְבַּע אַתְוָון אִינוּן מַפְתֵּחוֹת הַחִיצוֹנִיִּים דִּילָה, י׳ מִן יהו״ה אִיהִי חָכְמָה, וְאַרְבַּע אַתְוָון דְּהַאי שְׁמָא אִינוּן מַפְתֵּחוֹת הַפְּנִימִיִּים, וּבְגִין דָּא אַקְדִּימוּ בִּצְלוֹתָא אדנ״י שְׂפָתַי תִּפְתָּח, וּלְבָתַר חָתְמִין לָהּ בְּשֵׁם יהו״ה, בָּרוּךְ אַתָּה יהו״ה מָגֵן אַבְרָהָם, וְאוּף הָכִי אַקְדִּים שְׁבָ"א דְאִיהִי יִרְאָה בְּשֵׁם יהו״ה, לְאַהֲבָה דְאִיהִי קָמֵ"ץ רַחֲמֵי, שְׁבָ"א מִסִּטְרָא דִגְבוּרָה, כִּי בָאֵשׁ יהו״ה נִשְׁפָּט (ישעיהו סו טז), קָמַ"ץ מִימִינָא, וְקָמַץ הַכֹּהֵן מִשָּׁם (ויקרא ה יב), בְּגִין דְּמַעֲלִין …
Tikkunei Zohar - Vocalized (Public Domain)
18שו״ה לעילא — בחי׳ התפשטות
In a gloss here the Tzemach Tzedek applies this to “I am Havayah your G-d, who brought you out of the land of Egypt”: that the level of “I” (Anochi) could be drawn down to be truly “your G-d” came about through the exile in Egypt.
Kehot’s noteבאוה״ת כאן ע׳ תלא יש הגהה: (וזהו אנכי ה׳ אלקיך כו׳ מארץ מצרים פי׳ מה שיוכל להיות נמשך בחי׳ אנכי להיות אלקיך ממש הוא נעשה ע״י גלות מצרים כו׳).
19כל מה שיש ביבשה
The words here quote Chullin 127a:12–14; the passage is shown below.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה חולין קכז, א.
Paragraph 6
20וישם את הים לחרבה
As Moshe stretched out his hand, G-d drove back the sea all night with a strong east wind “and made the sea dry ground, and the waters were split.” For the Alter Rebbe this is the hidden world, the sea, made into the revealed world, dry land.
Exodus 14:21שמות י״ד:כ״א
וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיּוֹלֶךְ ה׳ אֶת־הַיָּם בְּרוּחַ קָדִים עַזָּה כׇּל־הַלַּיְלָה וַיָּשֶׂם אֶת־הַיָּם לֶחָרָבָה וַיִּבָּקְעוּ הַמָּיִם:
And Moses stretched out his hand over the sea; and the L-RD caused the sea to go back by a strong east wind all the night, and made the sea dry land, and the waters were divided.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21כל מה שיש ביבשה
The Sages teach that everything on dry land is also in the sea, except the weasel. The Alter Rebbe uses this to show that the sea holds, hidden, all that dry land shows openly: the sea is the hidden world, dry land the revealed world.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
22הפך ים ליבשה
“He turned the sea into dry land; they will pass through the river on foot.” The Alter Rebbe uses the psalm’s words for the splitting of the Sea and returns to the rest of the verse in paragraphs 9 and 11.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23יקוו המים כו׳ ותראה היבשה
On the third day of creation G-d said, “Let the waters under the heavens be gathered to one place, and let the dry land appear.” The splitting of the Sea, which left no moisture, is compared to that moment.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
24וייראו העם את ה׳ ויאמינו בהוי״ה
This is the second half of the verse that opens the maamar. The Alter Rebbe reads “they feared Havayah” as the lower Havayah and “they believed in Havayah” as the higher, explaining the order of the verse.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
25הגדול הגבור והנורא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעקב י, יז.
26הגדול הגבור והנורא
Moshe describes G-d as “the great, the mighty and the awesome G-d.” The Alter Rebbe notes the vav (“and”) before “the awesome,” which stands for drawing down from above to below.
Deuteronomy 10:17דברים י׳:י״ז
כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדֹנֵי הָאֲדֹנִים הָאֵל הַגָּדֹל הַגִּבֹּר וְהַנּוֹרָא אֲשֶׁר לֹא־יִשָּׂא פָנִים וְלֹא יִקַּח שֹׁחַד:
For the L-RD your G-d, He is G-d of gods, and L-rd of lords, the great G-d, the mighty, and the awful, who regardeth not persons, nor taketh reward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27בכל ביתי נאמן הוא
G-d says of Moshe, “Not so My servant Moshe; in all My house he is faithful.” The Alter Rebbe brings it for Moshe as the faithful shepherd who draws faith to Israel and connects the two Names Havayah.
Numbers 12:7במדבר י״ב:ז׳
לֹא־כֵן עַבְדִּי מֹשֶׁה בְּכׇל־בֵּיתִי נֶאֱמָן הוּא:
My servant Moses is not so; he is trusted in all My house;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יב, ז.
28שו״ה הוא והוא — ב׳ הויות הנ״ל כו׳
In a gloss here the Tzemach Tzedek traces sea and dry land to the two Names: sea creatures cannot be separated from the sea, like creation included and nullified in the Supreme Will (the higher unity, the hidden world), while land creatures stand apart from the earth that feeds them, like creation as it exists now through the lower Name, “He commanded and they were created” (the lower unity, the revealed world).
Kehot’s noteבאוה״ת כאן ע׳ תלא יש הגהה: (כי הנה שורש ים ויבשה נמשך משני שמות הנ״ל כי ההפרש בין ים ליבשה שהברואים דיבשה אעפ״י שמקבלים חיות מצמח הארץ הרי הם בבחי׳ ריחוק מן הארץ משא״כ הברואים שבים הם כלולים ומתאחדים הם הים וא״א להם להפרד מן הים כו׳, וב׳ בחי׳ אלו הוא ענין יחו״ע ויחו״ת שביחו״ת הנבראים הם נראים בחי׳ יש ודבר נפרד שאור אלקות מתלבש בהם ומוסתר מהם אבל יחו״ע הוא בחי׳ התכללות וביטול במקורן, ושורש ב׳ בחי׳ אלו נמשך מב׳ שמות הנ״ל, כי הנה מבואר בפרדס שי״א שהרצון למעלה הרי עי״ז שעלה ברצונו נתהווה כך כו׳ ע״ש רק שהי׳ בבחי׳ התכללות וביטול הרצון עליון ושיהי׳ התהוותם בדרך שהם עתה הוא ע״י שם הוי׳ הב׳ צוה ונבראו כו׳ ולכן זהו שורש ענין עלמא דאתכסי׳ ועלמא דאתגלי׳ שהתכללותם ברצון העליון זהו כמו בחי׳ התכללות הברואים שבים כו׳ וע״כ ע״י קי״ס למטה האמינו שיכול להיות גילוי שם הוי׳ דלעילא בחי׳ סוכ״ע למטה ממש).
29אטו יראה
On “What does G-d your G-d ask of you but to fear,” the Talmud asks, “Is the fear of Heaven a small thing?” and answers, “Yes, for Moshe it is a small thing.” The Alter Rebbe brings it to show that through Moshe Israel rose to the higher Havayah.
Berakhot 33b:8ברכות ל״ג ב:ח׳
אַטּוּ כׇּל הַשָּׁנָה כּוּלָּהּ מִי עָבְדִינַן כְּרַבִּי עֲקִיבָא, דְּהַשְׁתָּא נֵיקוּ וְנַעֲבֵיד כְּווֹתֵיהּ?! כׇּל הַשָּׁנָה כּוּלָּהּ מַאי טַעְמָא לָא עָבְדִינַן כְּרַבִּי עֲקִיבָא — דְּתַמְנֵי סְרֵי תַּקּוּן, תְּשַׁסְרֵי לָא תַּקּוּן. הָכָא נָמֵי, שָׁב תַּקּוּן תַּמְנֵי לָא תַּקּוּן.
"Do we, then, act in accordance with R. 'Akiba the whole year, that we should now agree and act in accord with his view? Why do we not act in agreement with R. 'Akiba the whole year? Because eighteen benedictions were instituted, not nineteen; and so here also, seven benedictions were instituted, not eight."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לג, ב.
30שו״ה דלעילא — שהוא בחי׳ עלמא דאתכסייא כו׳
The note records that Or HaTorah on Beshalach, page 431, has a gloss on these words; the note does not quote it.
Kehot’s noteבאוה״ת כאן ע׳ תלא יש הג״ה.
31ואתם תחרישון
At the Sea Moshe tells the people, “G-d will fight for you, and you shall be silent.” The Alter Rebbe reads the silence as the hidden world, beyond speech.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32כל מה שיש ביבשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנסמן להלן סב, ב.
33שו״ה הוא — הנ״ל כו׳
Another gloss there explains Moshe’s name, “for I drew him out of the water,” as drawn from the hidden world.
Kehot’s noteבאוה״ת שם יש הגהה: (כי מן המים משיתיהו מעלמא דאתכסיא).
Paragraph 9
34בנהר יעברו ברגל
“He turned the sea into dry land; they will pass through the river on foot; there we will rejoice in Him.” The Alter Rebbe reads the rejoicing as future (paragraph 11): joy comes with revelation, which is not yet.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
Paragraph 10
35בלע המות
Isaiah foretells that G-d “will swallow up death forever, and G-d will wipe away the tears from every face.” The Alter Rebbe uses it for the Time to Come.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36כי עין בעין יראו
The watchmen sing together, “for eye to eye they will see G-d’s return to Zion.” The Alter Rebbe reads the two eyes as the hidden and the revealed worlds, both to be revealed.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
37ומתחת זרועות עולם
In Moshe’s blessing: “The G-d of old is a dwelling place, and beneath are the arms of the world.” The Alter Rebbe brings it alongside the light that encompasses all worlds.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כז.
38והכהו לשבעה נחלים
Isaiah foretells that G-d will dry up the tongue of the Egyptian sea and strike the river into seven streams, so that people can cross in sandals. The Alter Rebbe brings it as a future splitting like that of the Sea, when the hidden will be revealed.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, טו.
Paragraph 11
39והיתה מסילה לשאר עמו
Isaiah foretells a highway for the remnant of G-d’s people returning from Assyria, “as there was for Israel on the day it came up out of the land of Egypt.” The Alter Rebbe reads it as the future revelation of the hidden world, as at the Exodus.
Isaiah 11:16ישעיהו י״א:ט״ז
וְהָיְתָה מְסִלָּה לִשְׁאָר עַמּוֹ אֲשֶׁר יִשָּׁאֵר מֵאַשּׁוּר כַּאֲשֶׁר הָיְתָה לְיִשְׂרָאֵל בְּיוֹם עֲלֹתוֹ מֵאֶרֶץ מִצְרָיִם:
And there shall be a highway for the remnant of His people, That shall remain from Assyria, Like as there was for Israel In the day that he came up out of the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, טז.
40בנהר יעברו ברגל שם נשמחה
The Alter Rebbe notes that “we will rejoice” is in the future tense, and that “there,” specifically, refers to grasping the higher Havayah in the future.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41היום לעשותם
Moshe tells Israel to keep the commandments “which I command you today, to do them.” The Alter Rebbe brings the verse, as the Sages read it, for the present as the time of service.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42שהיום לעשותם כתיב ולמחר
Rabbi Yehoshua ben Levi reads “which I command you today, to do them”: today is the time to do the commandments, and tomorrow the time to receive their reward. The Alter Rebbe brings it for the present as the time of service, with the revelation of the higher Havayah still to come.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 12
43מאן דלא כרע במודים
The Zohar speaks of those who did not bow at Modim, whose bodies are not rebuilt in human form and do not rise. The Alter Rebbe brings the saying for acknowledgment (hoda’ah) as self-nullification.
Zohar II, 100aזח״ב ק, א
Zohar III, 164aזח״ג קסד, א
Kehot’s noteזח״ב ק, א. זח״ג קסד, א.
44יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
45יפה שעה אחת בתשו׳ ומע״ט בעוה״ז מכל חיי עוה״ב
The Mishnah teaches, “One hour of teshuvah and good deeds in this world is better than all the life of the World to Come.” The Alter Rebbe explains why: teshuvah and good deeds form the higher Havayah, while the World to Come comes from the lower.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
46ביו״ד נברא
The Talmud teaches that this world was created with the letter hei and the World to Come with the yud, the smallest letter, because the righteous in it are few. The Alter Rebbe brings it to show that the life of the World to Come comes from the lower Name Havayah.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 13
47מהוי״ה דלעילא להוי״ה דלתתא
On Devarim the Tzemach Tzedek explains that Moshe draws from the Havayah of Arich Anpin to the Name Havayah of Z’eir Anpin, citing the Zohar (Naso): “How great is the power of Moshe, who brought measures of mercy down below.” On Lech Lecha he writes that Moshe grasped the Name Havayah of Atik Kadisha.
Kehot’s noteבאוה״ת פ׳ דברים ע׳ ח-ט: מה׳ דלעילא דא״א לשם ה׳ דז״א וכן פי׳ בזח״ג נשא קלח, א כמה חילא דמשה דאחית מכילין דרחמי לתתא כו׳ ע״ש. ובאוה״ת בראשית כרך ד פ׳ לך לך סד״ה ענין לך לך שמשה השיג בשם הוי׳ דע״ק.
48שהי׳ פסיק טעמי׳
In G-d’s revelation to Moshe on Mount Sinai, “he called: Havayah, Havayah, a G-d merciful and gracious.” The Alter Rebbe reads the caller as Moshe, who draws from the higher Name to the lower, and the break between the two Names as marking two levels.
Exodus 34:6שמות ל״ד:ו׳
Kehot’s noteשמות לד, ו. באוה״ת פ׳ כי תשא ע׳ ב׳סז וז״ל: ”הפסיק טעמא ע״ד והבדילה הפרוכת לכם בין הקדש ז״א ובין קדה״ק ע״ק המאיר בבינה” ע״ש.
49חבור וקשור ב׳ הוי׳
There the Tzemach Tzedek explains this joining: that the hidden world should shine openly in the revealed world.
Kehot’s noteבאוה״ת פ׳ ויקהל ע׳ ב׳צט: דהיינו שעלמא דאתכסיא יאיר בגילוי בעלמא דאתגליא.
50אז ישיר משה ובני ישראל כו׳ אשירה לה׳ כי גאה גאה
The Song at the Sea opens, “Then Moshe and the Children of Israel sang this song to G-d... I will sing to G-d, for He is exalted, exalted.” The Alter Rebbe reads the doubled “exalted” as the hidden world, revealed at the Sea through Moshe.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
51ויסע משה
“And Moshe made Israel journey from the Sea of Reeds, and they went out into the Wilderness of Shur.” The Alter Rebbe reads the causative verb as Moshe moving them on from the level they had reached.
Exodus 15:22שמות ט״ו:כ״ב
וַיַּסַּע מֹשֶׁה אֶת־יִשְׂרָאֵל מִיַּם־סוּף וַיֵּצְאוּ אֶל־מִדְבַּר־שׁוּר וַיֵּלְכוּ שְׁלֹשֶׁת־יָמִים בַּמִּדְבָּר וְלֹא־מָצְאוּ מָיִם:
And Moses led Israel onward from the Red Sea, and they went out into the wilderness of Shur; and they went three days in the wilderness, and found no water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, כב. מכאן ואילך ראה בארוכה סה״מ תקס״ו ע׳ קנ ד״ה ויסע משה.
52ויסע בע״כ
The note lists these pages of Or HaTorah for Moshe making Israel journey against their will; it does not quote them.
Kehot’s noteמכילתא הובא ברש״י בשלח טו, כב. וראה גם אוה״ת פ׳ כי תשא ע׳ א׳תתקצח. מסעי א׳שפג. מאמרי אדה״א שמות ע׳ קלד.
53ויסע משה ויסע בע״כ
Rashi, from the Mekhilta: Moshe made them journey against their will, because they were busy gathering the ornaments of gold, silver and precious stones with which the Egyptians had adorned their horses, which they were finding in the sea. The Alter Rebbe gives an inner reason: they had been raised to a high level and did not want to leave it.
Rashi on Exodus 15:22:1רש"י על שמות ט״ו:כ״ב:א׳
ויסע משה. הִסִּיעָן בְּעַל כָּרְחָם, שֶׁעִטְּרוּ מִצְרַיִם אֶת סוּסֵיהֶם בְּתַכְשִׁיטֵי זָהָב וָכֶסֶף וַאֲבָנִים טוֹבוֹת, וְהָיוּ יִשְׂרָאֵל מוֹצְאִין אוֹתָן בַּיָּם – וּגְדוֹלָה הָיְתָה בִזַּת הַיָּם מִבִּזַּת מִצְרַיִם שֶׁנֶּאֱמַר ”תּוֹרֵי זָהָב נַעֲשֶׂה לָּךְ עִם נְקֻדּוֹת הַכָּסֶף” (שיר השירים א׳) – לְפִיכָךְ הֻצְרַךְ לְהַסִּיעָן בְּעַל כָּרְחָם:
ויסע משה AND MOSES CAUSED [ISRAEL] TO JOURNEY — He made them journey against their own will, because the Egyptians had adorned their horses with ornaments of gold and silver and with precious stones, and the Israelites were finding these in the sea. Greater, indeed, was the booty they obtained at the Red Sea then the booty they had brought out of Egypt — as it is said (Song 1:11) “Circlets of gold (the booty of the Sea) will we make thee together with the studs of silver” (which we …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
54שור . . בחי׳ עלמא דאתגלייא
The note points to Or HaTorah on Vayechi and on Masei for Shur as seeing and the revealed world; the page on Masei is the same one cited for the journeying against their will.
Kehot’s noteע׳ אוה״ת ויחי תד, א. פ׳ מסעי ע׳ א׳שפג.
55ויבאו מרתה
“They came to Marah, and could not drink the water of Marah, for it was bitter.” The Alter Rebbe sees the arrival at Marah as a descent.
Exodus 15:23שמות ט״ו:כ״ג
וַיָּבֹאוּ מָרָתָה וְלֹא יָכְלוּ לִשְׁתֹּת מַיִם מִמָּרָה כִּי מָרִים הֵם עַל־כֵּן קָרָא־שְׁמָהּ מָרָה:
And when they came to Marah, they could not drink of the waters of Marah, for they were bitter. Therefore the name of it was called Marah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56רגליה יורדות
Proverbs warns that “her feet go down to death; her steps take hold of the grave.” The Alter Rebbe alludes to the verse for the descent at Marah.
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)
57ויורהו ה׳ עץ הוא עץ החיים
Moshe cried out to G-d, “and G-d showed him a tree; he threw it into the water, and the water became sweet.” The Alter Rebbe identifies the tree as the Tree of Life.
Exodus 15:25שמות ט״ו:כ״ה
וַיִּצְעַק אֶל־ה׳ וַיּוֹרֵהוּ ה׳ עֵץ וַיַּשְׁלֵךְ אֶל־הַמַּיִם וַיִּמְתְּקוּ הַמָּיִם שָׁם שָׂם לוֹ חֹק וּמִשְׁפָּט וְשָׁם נִסָּהוּ:
And he cried unto the L-RD; and the L-RD showed him a tree, and he cast it into the waters, and the waters were made sweet. There He made for them a statute and an ordinance, and there He proved them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Tikkunei Zohar, Tikkun 21 · 44a:12–13תקו״ז תיקון כא
והכי הוו ישראל. עד דאחזי לון עץ. הה״ד ויורהו יי׳ עץ וישלך אל המים וימתקו המים ודא עץ החיים דאתרבי על ההוא מבועא דאיהי שכינתא. י׳ מבועא דאשקי לאילנא דאיהו ו׳. והאי עץ *מהלך חמש מאות שנה דאינון ה׳ וימתקו המים דא ה׳ בתראה. דאתמר בה קראן לי מרה.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteשמות טו, כה. ת״ז תי׳ כא. מד. ספר הבהיר דף טו (דפוס ווילנא — בהוצאת מרגלית סי׳ קסא).
58ויורהו ה׳ עץ הוא עץ החיים
Sefer HaBahir teaches that the Tree of Life had been around the waters, that the Satan took it away to make Israel sin, and that the tree G-d showed Moshe was that Tree of Life.
Sefer HaBahir 161ספר הבהיר קס״א
… מרים הם, מלמד שרוח צפונית היתה מעורבבת שנאמר (שם כ״ה) ויצעק אל ה׳ ויורהו ה׳ עץ וישלך אל המים וימתקו המים, מיד נתן הקב״ה ידו בשטן ומיעטו, ואילמלא כך לא יכלו ישראל לעמוד מפניו דכתיב (שם) שם שם לו חוק ומשפט ושם נסהו, מלמד שבאותה שעה דבק השטן בהם כדי לאבדם מן העולם דכתיב (שם כ״ד) וילונו העם על משה לאמר מה נשתה, ועוד קטרג על משה עד כי צעק אל ה׳ ונענה, ומאי ויורהו ה׳ עץ, מלמד שעץ החיים היה סביב המים ובא השטן ונטלו משם כדי לקטרג …
Torat Emet Sefer HaBahir (Public Domain)

Torah Ohr · Parshas Beshalach · Maamar 3
אז ישיר משה ובני ישראל את השירה הזאת…
“Then Moshe and the Children of Israel sang”
Before G-d’s Essence, “exalted over exalted,” the hidden world and the revealed world are equal, so at the sea even the letters of speech, the source of the revealed world, were raised into the hidden “sea.” Prayer and song bring this into a person: the blessing draws the hidden into the open, and the Levites’ song rises to G-d beyond all worlds.
The maamar in brief
Why were the Jewish people led to the sea, off their route, so that “Egypt shall know,” when no Egyptian survived? Because there is an “Egypt” in every person and at every time. The answer begins with the service on which the world stands: the offerings, consumed by fire from Above, and prayer, which replaced them. “Blessed are You” draws G-dliness from the hidden world, the “sea,” into the revealed world, the “dry land,” so that the light that encompasses all worlds rests in the soul of one who prays. Moshe’s soul belonged to the hidden world, and so he was “heavy of mouth.” The Kohen’s blessing draws down; the Levites’ song rises toward G-d beyond all worlds, stirring the heart without ideas, as Pesukei deZimra should. G-d is “exalted” above “exalted”: His Essence is beyond even the encompassing light. Speech, the “horse,” carries intellect and soul beyond their own reach, and at the sea the letters, the source of the revealed world, were “raised” into the hidden. The Egyptians sought that level and fell; the Jewish people, raised through Torah and mitzvos, walked through the sea on dry land.

Outline
	1An “Egypt” in every personWhy the people were led to the sea, and how “Egypt shall know” could apply when every Egyptian drowned: there is an “Egypt” in every person and at every time, to be left anew in every generation.¶1
	2Fire from Above and “Blessed are You”The splitting of the sea must be remembered too. The world stands on the service: the offerings, consumed by fire from Above, and prayer in their place. Every blessing, “Blessed are You … from the world unto the world,” draws G-dliness from the hidden to the revealed, into the soul of the one who prays.¶2–4
	3Sea and dry landSea creatures are hidden and live only within the sea; land creatures stand out on their own. So too souls: some are of the revealed world, with distinct levels, and some, like Moshe, drawn from the water, are nullified in the hidden world, which is why he was heavy of mouth. The blessing draws this hidden level into the open.¶5–7
	4The song of the LevitesThe Kohen’s blessing draws down; the Levites’ service rises from below to G-d beyond all worlds. Their melody stirs the soul without ideas and must reach the heart’s inner point, and Pesukei deZimra are meant to do the same.¶8–10
	5Exalted above exalted“Exalted” is the light that encompasses all worlds; “exalted over exalted” is G-d’s Essence, beyond all thought and beyond even His holiness.¶11
	6The letters are horsesSpeech submits to the intellect as a horse to its rider, yet it carries the intellect higher than it could go alone. In prayer, speech surrounds the soul with a light that binds it to G-d.¶12–13
	7Not in the strength of the horseThe letters are G-d’s gevuros, the contractions through which finite worlds come into being. Created delight, yesh, acquires its world within His one thought; His desire shines not in the letters alone but in those who fear Him, whose love seeks His kindness for the worlds.¶14–17
	8Raised into the seaBefore G-d hidden and revealed are equal, so the letters were raised into the sea and the sea became dry land. The idolaters sought this level and fell; the Jewish people, raised through Torah and mitzvos, walked through it on dry land.¶18–19


Key concepts
	The hidden world and the revealed worldעלמא דאתכסיא ועלמא דאתגליא
	The realm where everything is nullified within its source, like creatures covered by the sea, and the realm where things appear separate and distinct, like creatures on dry land.

	Blessed (baruch)ברוך
	Read as drawing down: bringing G-dliness from concealment into revelation, so that G-d is addressed as “You.”

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	Divine light too great to enter the worlds, before which all is as nothing. In this maamar it is the hidden world and the level of “exalted.”

	Nullification of existenceביטול במציאות
	Having no sense of a separate existence at all. It was Moshe’s level, which is why speech and revelation were withheld from him.

	Melody (niggun)ניגון
	Song that moves the soul through its movements, not through ideas. It was the service of the Levites, which rises from below upward.

	The letters as horsesאותיות — סוסים
	The letters of speech submit to the intellect as a horse to its rider, yet can carry it beyond its own reach. They are G-d’s gevuros, the contractions through which the worlds come into being.

	Yesh (“something”)יש
	Every delight a limited created being can receive, even the spiritual delight of the higher Gan Eden.

	Exalted over exaltedגאה על גאה
	G-d’s very Essence, above even the light that encompasses all worlds, beyond all thought; even His holiness does not compare to Him.


Section 1 · ¶1
An “Egypt” in every person
1אז ישיר1 משה2 ובני ישראל את השירה הזאת לה׳ ויאמרו לאמר אשירה לה׳ כי גאה גאה סוס ורוכבו רמה בים.
“Then Moshe and the Children of Israel sang this song to G-d, and they spoke, saying: ‘I will sing to G-d, for He is exalted, exalted; the horse and its rider He cast into the sea.’”
The maamar opens with the first verse of the Song at the Sea, which Moshe and the Jewish people sang after the Sea of Reeds split and the Egyptian army drowned. Two of its phrases, “He is exalted, exalted” and “the horse and its rider He cast into the sea,” are explained later in the maamar.


הנה להבין ענין קי״ס [קריעת ים סוף]. וגם הלא לפי דרך בנ״י [בני ישראל] ממצרים לא״י [לארץ ישראל] לא היה להם דרך על הים אלא שצוה ה׳ וישובו ויחנו3 כו׳
Now, [we need] to understand the matter of the splitting of the Sea of Reeds. And also: surely, by the route of the Children of Israel from Egypt to the Land of Israel, they had no route by way of the sea; it was only that G-d commanded, “that they turn back and encamp,” etc.
Before explaining the song, the Alter Rebbe asks why the splitting of the sea happened at all. The road from Egypt to the Land of Israel did not pass by the sea; the people came there only because G-d told them to turn back and encamp beside it.


(וגם לא עברו את הים מעבר לעבר אלא באותו צד שירדו באותו צד עצמו עלו).45 הטעם כתיב וידעו מצרים6 כי אני ה׳.
(And also, they did not cross the sea from one side to the other; rather, on the very side where they went down, on that same side they came up.) As for the reason, it is written, “And Egypt shall know that I am G-d.”
The parenthesis follows Tosafos on Arachin 15a (as the Kehot note shows): the people did not cross from one shore to the other but came up on the same side they went in, so the crossing did not even bring them closer to their goal. The Torah’s own reason for the whole event is “Egypt shall know that I am G-d.”


וצריך להבין דהא כתיב ויכסו מים צריהם אחד מהם לא נותר.7 אלא הענין כי הנה יש מצרים בכל אדם ובכל זמן.
But this needs to be understood, for it is written, “The waters covered their foes; not one of them was left.” Rather, the explanation is that there is an “Egypt” in every person and at every time.
This raises a difficulty: every Egyptian who pursued them drowned, so who was left to “know”? The answer is that “Egypt” is not only a nation of the past but something present in every person and at every time.


ולכן אמרו בכל דור ודור8 חייב אדם לראות א״ע [את עצמו] כאלו הוא יצא ממצרים וכתיב למען תזכור את יום צאתך9 מארץ מצרים כל ימי חייך.
That is why [our Sages] said, “In every generation a person is obliged to see himself as though he himself had come out of Egypt,” and it is written, “So that you remember the day you came out of the land of Egypt all the days of your life.”
That is why the Mishnah (Pesachim 116b) obliges a person in every generation to see himself as though he himself had left Egypt, and why the Torah commands remembering the Exodus all the days of one’s life. Since there is an “Egypt” within each person, the words “Egypt shall know” still apply.




Section 2 · ¶2–4
Fire from Above and “Blessed are You”
2ואיתא בתוספתא10 שצריך לזכור ג״כ קריעת ים סוף11 והענין כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] על ג׳ דברים העולם עומד.12
And it is found in the Tosefta that one must also remember the splitting of the Sea of Reeds. The explanation is that our Sages, of blessed memory, said, “The world stands on three things:
The Tosefta (Berachos 2:1) records the view that in the blessing after the Shema one must mention not only the Exodus but also the splitting of the Sea of Reeds. To explain why, the Alter Rebbe turns to the Mishnah’s teaching that the world stands on three things.


על התורה ועל העבודה ועל גמ״ח [גמילות חסדים].13 עבודה הן הן הקרבנות שהיה אש שלמעלה יורד ע״ג [על גבי] המזבח ארי׳ [אריה] דאכיל קורבנין.1415
on the Torah, on the service (avodah), and on acts of kindness (gemilus chasadim).” “The service” is none other than the offerings, for the fire from Above would come down upon the altar, “a lion consuming the offerings.”
The three pillars are Torah, avodah (“service”) and acts of kindness. In the Temple, avodah meant the offerings, which were consumed by a fire that came down from Above; the Zohar describes it as the image of a lion consuming the offerings on the altar.




3ומשחרב בהמ״ק [בית המקדש] תקנו תפלה כנגד הקרבנות16 דהיינו למסור נפשו הבהמית שתוכלל באש של מעלה בחי׳ אהבה רבה הבאה מלמעלה ואתערותא דלעילא כו׳.
And since the Holy Temple was destroyed, [the Sages] instituted prayer corresponding to the offerings: that is, to give over one’s animal soul so that it be absorbed into the fire from Above, the level of “great love” (ahavah rabbah), which comes from Above, and an arousal from above, etc.
After the Temple was destroyed, the Sages instituted prayer to correspond to the offerings. Its inner work is the same: a person gives over his animal soul, the source of his natural drives, so that it is absorbed into the “fire from Above,” which is ahavah rabbah, a great love for G-d that comes from Above, an arousal that begins on G-d’s side.


ולהבין כיצד הוא מרומז בתפלה17 איך שיורד בחינת אש שלמעלה. אך הענין זהו אשר תקנו בש״ע [בשמונה עשרה] לומר כל הברכות ברוך אתה כו׳.
Now, to understand how it is alluded to in prayer that the level of the fire from Above comes down: the explanation is this, that [the Sages] instituted in the Shemoneh Esreh that all the blessings be said [with the words] “Blessed are You,” etc.
The Alter Rebbe asks where prayer alludes to this descent of fire from Above. His answer is the formula the Sages placed in every blessing of the Shemoneh Esreh: “Blessed are You.”




4והוא ע״ד מ״ש ברוך ה׳ אלהי ישראל מן העולם ועד העולם. פי׳ מעלמא דאתכסייא לעלמא דאתגלייא דהיינו מבחי׳ סוכ״ע לממכ״ע [לממלא כל עלמין] כי הוי״ה הוא האלהים וכשמקשר נפשו הבהמית לה׳ אחד
It is in the manner of what is written, “Blessed is G-d, the G-d of Israel, from the world unto the world”: that is, from the hidden world (alma d’iskasya) to the revealed world (alma d’isgalya), meaning from the level of the light that encompasses all worlds (sovev kol almin) to the light that fills all worlds (memalei kol almin), for Havayah is Elokim. And when one binds one’s animal soul to the One G-d,
The blessing formula follows the verse “Blessed is G-d, the G-d of Israel, from the world unto the world,” read here as a movement from the hidden world to the revealed world: from the light that encompasses all worlds, beyond them, to the light that fills all worlds from within. “Havayah is Elokim” means that the Name of G-d that transcends the worlds and the Name that is concealed within them are one, so the higher light can be drawn into the lower. The paragraph then turns to the person who binds his animal soul to the One G-d.


אזי גם בחי׳ אש שלמעלה מבחי׳ סוכ״ע שורה ומתגלה בנפשו. וזהו ברוך לשון המשכה מההעלם אל הגילוי להיות בבחי׳ אתה לנוכח:1819
then the level of the fire from Above, from the level of the light that encompasses all worlds, also rests and is revealed in one’s soul. And this is [the meaning of] “Blessed” (baruch): it is a term for drawing down from concealment into revelation, so that it be at the level of “You,” in direct address.
When a person does this in prayer, the fire from Above, from the transcendent level, rests on his own soul and is revealed in it. That is the meaning of baruch, “blessed”: drawing down from concealment into revelation, until G-d is addressed as “You,” present and revealed.




Section 3 · ¶5–7
Sea and dry land
5וביאור הענין כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] כל מה שיש ביבשה20 יש בים. ים הוא בחי׳ עלמא דאתכסיא ויבשה הוא בחי׳ עלמא דאתגלייא.
The explanation of the matter: our Sages, of blessed memory, said, “Whatever there is on dry land, there is in the sea.” “Sea” is the level of the hidden world (alma d’iskasya), and “dry land” is the level of the revealed world (alma d’isgalya).
The Gemara (Chullin 127a) says that whatever exists on dry land has its counterpart in the sea. The Alter Rebbe applies this to the two realms: “sea” is the hidden world and “dry land” is the revealed world, so the same things exist in both, hidden in one and revealed in the other.


והנה ההפרש שבין יבשה לים21 בגשמיות הוא שהברואים שבים אינם נראים לחוץ כי הים מכסה עליהם
Now, the difference between dry land and sea in physical terms is that the creatures in the sea are not visible on the outside, for the sea covers them;
The first physical difference: sea creatures cannot be seen, because the water covers them.


וגם חיותם וקיומם הוא בתוך הים22 דוקא וא״א להם לחיות ביבשה שמיד מתים משא״כ ברואים שביבשה הנה הארץ תוציא צמחה23 ועושה פרי למעלה.24
and also, their life-force and existence are specifically within the sea, and they cannot live on dry land, for they die at once. That is not so with the creatures on dry land: “the earth brings forth its growth” and produces fruit above [the ground].
The second: sea creatures live only within the sea and die at once on dry land. On land, by contrast, the earth sends up plants that bear their fruit above it, apart from the soil.




6והגם שיניקותם ממנה הם נראים כאלו הן יש ודבר בפ״ע [בפני עצמו] ומכ״ש [ומכל שכן] שאר הברואים אשר בהם נפש חיה למינה25. ועד״ז יובן ההפרש ברוחניות למעלה ההפרש בין עלמא דאתכסיא לעלמא דאתגלייא.
And although they draw their nourishment from it, they appear as though they were an existence (yesh), a thing unto themselves; and all the more so the other creatures, which have “a living soul after its kind.” In the same way one can understand the difference above, in the spiritual realm: the difference between the hidden world and the revealed world.
Plants and creatures on land draw their life from the earth, yet they look like independent things, and animals, which have “a living soul,” even more so. The same distinction holds in the spiritual realm, between the hidden world and the revealed world.


כי הנה מבשרי אחזה26 שיש בנשמה שכל ומדות והשכל נחלק לג׳ והמדות לז׳ ויש עליהם ג׳ לבושים מחדו״מ [מחשבה דבור ומעשה]
For “from my flesh I behold” that the soul has intellect and emotive attributes (middos): the intellect divides into three and the emotive attributes into seven, and over them are three garments, thought, speech and action.
Job’s words “from my flesh I behold” are used here to learn about the spiritual worlds from the structure of the human soul. The soul has intellect, divided into three faculties, and seven emotive attributes, and these are clothed in three garments: thought, speech and action.


וגם הם מתחלקים לפרטים רבים ובכללן הם ה׳ בחינות שכל ומדות ומחדו״מ [ומחשבה דבור ומעשה] כנגד נרנח״י [נפש רוח נשמה חיה יחידה] וכמה מיני מדרגות גבוה מעל גבוה
These too divide into many particulars, and taken together they are five levels, intellect, emotive attributes, and thought, speech and action, corresponding to Nefesh, Ruach, Neshamah, Chayah and Yechidah. And [there are] many kinds of rungs, “one higher than the high,”
Taken together these make five levels, intellect, emotions, thought, speech and action, corresponding to the five levels of the soul: Nefesh, Ruach, Neshamah, Chayah and Yechidah. Within them there are many further gradations, one above another, in the words of Koheles.


וגבוהים עליהם27 כולם הם בבחי׳ נרנח״י [נפש רוח נשמה חיה יחידה] כל אחד יש לו בחי׳ בפני עצמו מה שאין בחבירו יש מי שעובד בבחי׳ ומדרגת כלות הנפש כו׳
“and higher ones above them”: all of them are within the levels of Nefesh, Ruach, Neshamah, Chayah and Yechidah. Each one has a level of its own that the other does not have: there is one who serves [G-d] at the level and rung of the soul’s expiry (kelos hanefesh), etc.
All these gradations remain within the five levels of the soul, yet each soul has a quality that is its own. Some, for example, serve G-d with kelos hanefesh, a longing so intense that the soul seems to “expire” in its yearning for G-d.


וכן הנשמה בפ״ע [בפני עצמו] בג״ע [בגן עדן] יש כמה בחי׳ ומדרגות שונות. אך יש מהן בבחי׳ עלמא דאתגליא שנראים המדרגות מופרדים בגילוי.
So too, the soul on its own in Gan Eden has many different levels and rungs. But some of them are at the level of the revealed world, where the rungs appear openly as separate from one another.
Souls in Gan Eden also differ in their levels. Some of them belong to the revealed world: their levels are visibly distinct, each standing out as itself, like the creatures of dry land.




7ויש מהם שהם עלמא דאתכסייא שהם בטלים במציאות במקורם שהוא בחי׳ סוכ״ע דכולא קמיה כלא חשיב ומבחי׳ זו היתה מדרגת משה רבינו ע״ה [עליו השלום]
And some of them are [of] the hidden world: they are nullified in their very existence within their source, which is the level of the light that encompasses all worlds (sovev kol almin), where “all before Him is considered as nothing.” From this level was the rung of Moshe our teacher, peace be upon him,
Other souls belong to the hidden world: within their source, the light that encompasses all worlds, before which everything is as nothing, they have no sense of a separate existence at all. Moshe’s soul was of this kind.


שנאמר עליו כי מן המים משיתהו28 מבחי׳ ים עלמא דאתכסייא ולכן היה כבד פה2930 שבחי׳ דבור והתגלות נמנע ממנו לפי שהיה לו יתרון ומעלה בבחי׳ ומדרגת בטול במציאות במאד כמ״ש ונחנו מה31 כו׳.
as it is said of him, “for from the water I drew him out”: from the level of “sea,” the hidden world. Therefore he was “heavy of mouth”: the level of speech and revelation was withheld from him, because he had an advantage and superiority in the level and rung of utter self-nullification (bittul) of [his very] existence, as it is written, “And what are we?” etc.
Moshe was “drawn out of the water,” from the “sea” that stands for the hidden world. That is why he was “heavy of mouth”: speech, which is revelation, was withheld from him because his self-nullification was so complete, as his words “and what are we?” show.


וזהו ענין הברכה ברוך אתה כו׳ מן העולם ועד העולם שיהיה בחי׳ עלמא דאתכסייא ובחי׳ סוכ״ע שהוא בחי׳ בטול דכולא קמיה כלא חשיב נמשך בגלוי גם בעלמא דאתגלייא וראו כל בשר כו׳:
And this is the meaning of the blessing “Blessed are You,” etc., “from the world unto the world”: that the level of the hidden world and the level of the light that encompasses all worlds, which is the level of the nullification in which “all before Him is considered as nothing,” be drawn down openly into the revealed world as well, “and all flesh shall see,” etc.
Now the blessing formula can be understood: “Blessed are You … from the world unto the world” asks that the hidden world, the level of the light that encompasses all worlds, where all is nullified before G-d, be drawn openly into the revealed world as well. Then, in the prophet’s words, “all flesh shall see.”




Section 4 · ¶8–10
The song of the Levites
8אך כל בחי׳ ברכה והמשכה מלמעלה למטה זו היא בחי׳ ומדרגת עבודת הכהן. אבל עבודת הלוים מדה אחרת היתה בם היא ממטה למעלה
However, every [form of] blessing and drawing down from above to below is the level and rung of the service of the Kohen. But as for the service of the Levites, a different quality was in them: it is from below to above,
Drawing down from above to below, which is what a blessing does, is the service of the Kohen, who blesses the people. The Levites served in the opposite direction, from below upward.


דכתיב ועבד הלוי הוא32 שבחי׳ עבודתו היא בבחינה עלמא דאתכסייא שלא יהיה בחי׳ ומדרגת עלמא דאתגלייא נראה לבחי׳ ומדרגה כלל ולא יהיה תופס מקום כלל
as it is written, “And the Levite, he (hu) shall serve”: the level of his service is in the level of the hidden world, so that the level and rung of the revealed world should not be seen as a level and rung at all, and should take up no room at all,
The verse “And the Levite, he (hu) shall serve” is read as placing their service in the hidden world: hu is taken as “He,” G-d spoken of in the third person, as hidden, unlike the “You” of a blessing, which addresses Him as revealed. In the hidden world, the revealed world does not count as a level at all and takes up no room.


כמ״ש אתה הוא33 הוי׳ לבדך וגו׳ שאינו בגדר עלמין כלל לא בגדר ממלא ולא בגדר סובב ולזה היתה עבודתם בשירה וזמרה בנגון.
as it is written, “You are He, G-d, alone,” etc.: He is not within the category of worlds at all, neither in the category of “filling” (memalei) nor in the category of “encompassing” (sovev). For this reason their service was with song and hymn, with melody (niggun).
This is the level of “You are He, G-d, alone”: G-d as He is beyond any relation to worlds, beyond both the light that fills them and the light that encompasses them. That is why the Levites served through song and melody.


כי ענין הנגון הוא שאין בו רק התפעלות הנפש34 מפני גילוי התנועות ולא מפני שיש בתנועות ההם מצד עצמם שום שכל והתחדשות אלא מפני גילוי התנועה מתעורר גילוי הלב.
For the nature of melody is that there is nothing in it but the soul’s being stirred, because of the expression of the movements [of the tune], not because there is, in those movements in themselves, any intellect or novelty; rather, through the expression of the movement, the expression of the heart is aroused.
A melody holds no ideas and no new information; it moves the soul only through its movements, the rise and fall of the tune. The outward expression of the tune awakens and brings out what is in the heart.




9ולכן אפילו בנגון ישן יש התעוררות והתפעלות מפני גילוי התנועה שבה כך הוא ענין עבודת35 הלוי בשירה להיות בחי׳ התפעלות הנפש מצד עצמה ולא מצד השגה להוליד מבינתו כו׳
Therefore, even with an old melody there is arousal and stirring, because of the expression of the movement in it. Such is the service of the Levite in song: to be the level of the soul’s being stirred of itself, and not through comprehension, giving birth [to feeling] from one’s understanding, etc.,
Because a melody works through its movements and not through ideas, even an old, familiar tune still stirs the heart. So too the Levite’s song is meant to stir the soul from within itself, not as feeling born of understanding, as when contemplation gives rise to emotion.


מאחר שעבודתו בבחי׳ הוא בחי׳ אתה הוא36 ה׳ לבדך וגו׳ דלית מחשבה תפיסא ביה כלל
since his service is in the level of “He” (Hu), the level of “You are He, G-d, alone,” etc., Whom no thought can grasp at all,
His service is at the level of “He” (hu), as in “And the Levite, he shall serve”: the hidden level of “You are He, G-d, alone,” which no thought can grasp at all. Since understanding cannot reach there, the service cannot come through comprehension.


אלא התפעלות רעותא דלבא שיהיה נוגע עד הנפש נקודת הלב ולא להיות בחי׳ מקיף לבד.
rather, [it is] the stirring of the heart’s desire (re’usa d’liba), so that it touch the soul, the point of the heart, and not be merely at the level of something that encompasses (makif).
What remains is the heart’s inner yearning (re’usa d’liba), which must reach the very point of the heart and the soul. It must not stay a makif, something that only surrounds a person from outside without entering him.




10ועד״ז נתקן פסוקי דזמרה קודם ק״ש [קריאת שמע] ולכן קוראין אותן פסוד״ז [פסוקי דזמרה] שהם כעין בחי׳ נגון שהוא רק הרחבת הדבור
In the same way, Pesukei deZimra were instituted before the reading of the Shema, and that is why they are called Pesukei deZimra (“verses of song”): for they are something like the level of melody, which is only an expansion of speech
Pesukei deZimra, the psalms and verses of praise said in the morning prayer before the Shema, follow the pattern of the Levites’ song. Their name means “verses of song,” because they are like a melody: speech drawn out and expanded.


וביאור הענין בתוספת ביאור לפרש הדבר היטיב להלהיב לבו ונפשו שיתפעל מזה משא״כ כשאומר הפסוקים ואינו נוגע לנקודת לבבו אין זה בחי׳ זמרה ונגון ואין זו עבודה תמה.
and an explanation of the matter with added explanation, to set out the matter well, so as to set one’s heart and soul aflame, that one be stirred by it. But when one says the verses and it does not touch the point of one’s heart, that is not the level of song and melody, and that is not complete service.
As a melody draws out the words, these verses elaborate and explain, so that the subject becomes clear and sets the heart aflame. Saying them without letting them touch the heart’s inner point is neither song nor complete service.




Section 5 · ¶11
Exalted above exalted
11וזהו אשירה לה׳ כי גאה גאה.37 פי׳ שבחי׳ אשירה הוא מפני כי גאה למעלה מגאה וגאה הוא38 בחינת סובב כל עלמין דכולא קמיה כלא חשיב.
And this is [the meaning of] “I will sing to G-d, for He is exalted, exalted.” That is: the level of “I will sing” is because He is “exalted” above “exalted.” And “exalted” is the level of the light that encompasses all worlds (sovev kol almin), where “all before Him is considered as nothing.”
Now the opening verse can be explained: “I will sing” because G-d is “exalted” above “exalted.” “Exalted” alone is the level of the light that encompasses all worlds, before which everything is as nothing.


וגאה על גאה הוא יתברך בעצמו ובכבודו אין סוף ברוך הוא ממש דלית מחשבה תפיסא ביה כלל בחינת אתה הוא39 ה׳ לבדך וגו׳ לא נערוך אליו קדושתו.
And “exalted” over “exalted” is He, may He be blessed, in His very Self and glory: the Infinite One (Ein Sof), blessed be He, Himself, Whom no thought can grasp at all, the level of “You are He, G-d, alone,” etc. “We cannot compare His holiness to Him.”
“Exalted over exalted” is G-d’s very Essence, the Infinite One Himself, beyond the reach of all thought, the level of “You are He, G-d, alone.” The closing words come from the hymn Yigdal, “We cannot compare His holiness to Him”: even His holiness falls short of Him.


פי׳ שאפילו קדושתו שהוא קדוש ומובדל כו׳ לא נערוך אליו לפי שאינו בגדר עלמין כלל:
That is: even His holiness, that He is holy and set apart, etc., we cannot compare to Him, because He is not within the category of worlds at all.
Holiness means being separate and set apart from the worlds, yet even this is defined in relation to worlds. G-d’s Essence is not in the category of worlds at all, so even “holy and separate” does not describe Him.




Section 6 · ¶12–13
The letters are horses
12ולכן סוס ורוכבו רמה בים.40 כי הנה כתיב כי תרכב על סוסיך41 מרכבותיך ישועה. וביאור הדבר דהנה האותיות נקראים סוסים42 כמו שסוס בטל לגבי רוכבו והרוכב מנהיגו.
Therefore, “the horse and its rider He cast into the sea.” For it is written, “When You ride upon Your horses, Your chariots are salvation.” The explanation of this: the letters are called “horses,” for just as a horse is nullified (batel) before its rider, and the rider directs it,
This leads to “the horse and its rider He cast into the sea.” Habakkuk’s verse about G-d riding on His horses introduces the image, and the Alter Rebbe explains that the letters of speech are called “horses”: a horse submits to its rider, who steers it.


כך הנה אותיות דבורו הם בטלים לגבי השכל והשכל מנהיגו לכל אשר יחפוץ יטנו43 אך מ״מ יש יתרון מעלה בסוס שיכול להוליך את הרוכב למקום שאין הרוכב יכול לילך שם.
so the letters of one’s speech are nullified before the intellect, and the intellect directs it: “wherever it wishes, it turns it.” Yet nevertheless the horse has a superior advantage: it can carry the rider to a place where the rider cannot go.
In the same way, the letters of speech submit to the intellect, which steers them wherever it wishes. Yet a horse can also carry its rider to places he could never reach on his own.




13וכך יש יתרון ומעלה באותיות הדבור שיכולים להגביה את השכל למדרגה מאד נעלה מה שאין ביכולת השכל להשיג מצד עצם השכלתו כמו שנראה בחוש שע״י הדבור יתוסף השפעת שכל בשכלו.
So too, the letters of speech have an advantage and superiority: they can lift the intellect to a very exalted level, which the intellect cannot attain by its own reasoning, as one sees from experience that through speech an added flow of insight comes into one’s intellect.
As a horse carries its rider farther, the letters of speech can lift the intellect to heights it could not reach by thinking alone. Experience shows this: putting an idea into words brings new insight.


וכך הוא הענין בנפש האדם המדברת בתפלה הגם שהדבור הוא רק מלבושי הנפש ואין לו ערך כלל לגבי מהות הנפש עצמה שהאר׳ [שהארה] ממנה בלבד היא מתפשטת להיות שכל ומדות כו׳
And so it is with the soul of a person who speaks in prayer: although speech is merely [one of] the garments of the soul and bears no comparison at all to the essence of the soul itself, only a glimmer of which spreads forth to become intellect and emotive attributes (middos), etc.,
The same holds in prayer. Speech is only an outer garment of the soul and bears no comparison to its essence, of which only a glimmer becomes intellect and emotions.


מ״מ מבחי׳ הדיבור נעשה אור מקיף להנשמה שמקיפה מראשה ועד רגלה להיות צרורה בצרור החיים את44 ה׳ ממש וכו׳ כמ״ש בלק״א [בלקוטי אמרים]45 מה שלא היה כח בנשמה מצד עצמה.
nevertheless, from the level of speech an encompassing light (or makif) is made for the soul, which encompasses it from its head to its foot, so that it be “bound up in the bond of life with G-d” Himself, etc., as is written in Likkutei Amarim: something the soul had no power [to reach] on its own.
Even so, the words of prayer create an encompassing light (or makif) around the whole soul, from head to foot, binding it “in the bond of life with G-d,” as Likkutei Amarim (Tanya) explains. The soul could not achieve this by its own power.




Section 7 · ¶14–17
Not in the strength of the horse
14והנה כתיב לא בגבורת הסוס יחפץ46 ולא בשוקי האיש ירצה רוצה ה׳ את יראיו47 כו׳
Now, it is written, “Not in the strength of the horse does He desire, nor in the legs of a man does He take pleasure; G-d takes pleasure in those who fear Him,” etc.
A new verse enters the discussion: G-d does not desire the strength of the horse or the legs of a man, but takes pleasure in those who fear Him. The next paragraphs read it in light of the letters as “horses.”


כי בחי׳ אותיות שהם בחי׳ סוסים הם בחי׳ גבורות וכענין וגבורתך ידברו. וגבורותיך יגידו.48 להודיע לבני האדם גבורותיו.4950
For the letters, which are the level of “horses,” are the level of gevuros (powers of might), as in “and they shall speak of Your might,” “and they shall declare Your mighty acts,” “to make known to the sons of man His mighty acts”:
The letters, the “horses,” are gevuros, powers of might and restraint. The verses of Psalm 145 join speech with G-d’s mighty acts: “they shall speak of Your might.”


שהם בחי׳ צמצומים ומסכים הרבים מינים ממינים שונים כדי להתהוות עולמות עליונים ותחתונים שבאמת הן הם גבורותיו כו׳
they are the level of the many contractions (tzimtzumim) and screens, of kinds upon different kinds, so that higher and lower worlds may come into being; for in truth these are “His mighty acts,” etc.,
These gevuros are the many contractions and “screens,” of many kinds, that limit and filter G-d’s light so that higher and lower worlds can come into being. In truth they are His “mighty acts.”


דכולא קמיה כלא חשיב והוא צופה ומביט עד סוף כל הדורות51 וקורא הדורות מראש52 ובמחשבה אחת ברא את העולם53 כו׳ כמ״ש במ״א:
for “all before Him is considered as nothing,” and He “sees and looks to the end of all generations,” and “calls the generations from the beginning,” and with one thought He created the world, etc., as is explained elsewhere.
They are mighty acts because before G-d everything is as nothing: He sees all generations to their end, calls them from the beginning, and created the world with a single thought, so bringing out many separate worlds requires great contraction. The words “sees and looks to the end of all generations” come from the Zichronos blessing of the Rosh Hashanah prayers, as the Kehot note shows.




15וזהו יש קונה עולמו בשעה אחת.54 פי׳ שכל בחי׳ תענוגי הנבראים מה שיכול להיות נמשך לנברא בעל גבול להיות מקבל תענוג מזה ואפילו תענוג רוחני וג״ע [וגן עדן] העליון נק׳ בחי׳ יש. וכמ״ש להנחיל אוהבי יש.55
And this is [the meaning of] “There is (yesh) one who acquires his world in a single hour.” That is: all the delights of created beings, whatever can be drawn down to a created being that has limits, so that it receives delight from it, even spiritual delight and the higher Gan Eden, are called the level of yesh (“something”). As it is written, “to bequeath yesh to those who love Me.”
The Gemara’s saying “There is one who acquires his world in a single hour” is read with yesh, “there is,” as a noun, “something.” Every delight a limited creature can receive, even spiritual delight and the pleasure of the higher Gan Eden, is called yesh, as in the verse “to bequeath yesh to those who love Me.”




16והנה בחי׳ יש זה קונה עולמו כשנכלל בבחי׳ שעה אחת שהוא בחי׳ מחשבה אחת שבה כו׳ ברא את העולם.
Now, this level of yesh “acquires its world” when it is included in the level of “one hour,” which is the level of the “one thought” with which, etc., He created the world.
This yesh, all created delight, “acquires its world” when it is included in “one hour,” which stands for the single thought with which G-d created the world. In other words, the yesh, the “something” a created being receives, gains its world when it is absorbed into that one thought, its source, rather than standing apart as a thing of its own.


וזהו לא בגבורת הסוס יחפץ.56 פי׳ שאינו מאיר חפץ ה׳ בגבורות וצמצומים בחי׳ האותיות לבדם כי האומר אין לי אלא תורה57 כו׳.
And this is [the meaning of] “Not in the strength of the horse does He desire”: G-d’s desire does not shine in the gevuros and contractions, the level of the letters, by themselves, for “one who says, ‘I have nothing but Torah,’” etc.
Now “He does not desire the strength of the horse” can be explained: G-d’s desire does not shine in the letters and contractions by themselves. The Gemara’s teaching that one who says “I have nothing but Torah” does not even have Torah is cited to the same effect.


וכן לא בשוקי האיש המחזיקים בחי׳ הסוסים דהיינו הדעת והמחשבה הצריך לדבור ומעשה בלבד בזה אין חפץ ורצון ה׳ מאיר כ״כ [כל כך].
Likewise, “nor in the legs of a man,” which grip the “horses”: that is, the knowledge (daas) and thought that are needed only for speech and action. In this, G-d’s desire and will do not shine so much.
Nor does He take pleasure in “the legs of a man,” the legs that hold the horse: the knowledge and thought used only to produce speech and action. G-d’s will does not shine much in them either.


אלא רוצה ה׳ שמאיר חפצו ורצונו בפנימיותו את יראיו דהיינו מי שהוא בבחי׳ בטול כמו שאמר משרע״ה [משה רבינו עליו השלום] ונחנו מה58 והוא מצד התפעלות הנפש מפני עצמותו ומהותו ית׳:
Rather, “G-d takes pleasure,” His desire and will shining in their inner dimension (pnimiyus), “in those who fear Him”: that is, one who is in a state of self-nullification (bittul), as Moshe our teacher, peace be upon him, said, “And what are we?” And this comes from the soul’s being stirred before His very Essence and Being, may He be blessed.
Rather, G-d’s desire shines in its innermost dimension in “those who fear Him,” those who are nullified before Him, like Moshe, who said “and what are we?” Their self-nullification comes from the soul’s being moved by G-d’s very Essence.




17וזהו המיחלים לחסדו.59 פי׳ שאין להם בחי׳ אהבה מצד עצמם להיות תשוקתם לדבקה בו ית׳ לרוות צמאונם בלבד
And this is [the meaning of] “those who hope for His kindness.” That is: they do not have love on their own account, such that their yearning to cleave to Him, may He be blessed, would be only to quench their thirst;
The verse continues: “those who hope for His kindness.” Their love is not for their own sake: they do not long to cleave to G-d only to quench their own thirst for Him.


אלא להיות המשכת חסדו חסד עולם מעולם ועד עולם ומיחלים כאשר ירד ויומשך מלמעל׳ [מלמעלה] ולא שהדבר נוגע לעצמם.
rather, [they long] that His kindness be drawn down, an everlasting kindness, from world unto world, and they hope for it to descend and be drawn down from Above, and not because the matter concerns themselves.
Their wish is that His everlasting kindness be drawn down from world to world, and they hope for it to come down from Above. Their concern is not for themselves at all.




Section 8 · ¶18–19
Raised into the sea
18וזהו סוס ורוכבו רמה בים.60 פי׳ שבחי׳ האותיות דומ״ח [דבור ומחשבה] מקור דעלמא דאתגליא שהן הן בחי׳ צמצומים וגבורותיו רמה והגביה61 עד בחי׳ ים הוא עלמא דאתכסייא
And this is [the meaning of] “the horse and its rider He cast (ramah) into the sea.” That is: the level of the letters of speech and thought, the source of the revealed world, which are none other than the level of the contractions and His gevuros, He raised high (ramah) and lifted up to the level of “sea,” which is the hidden world.
Now “the horse and its rider ramah into the sea” is explained. Ramah usually means “cast,” but it is read here as “raised high”: the letters of speech and thought, the source of the revealed world, which are themselves G-d’s contractions and gevuros, were raised up to the level of “sea,” the hidden world.


והיינו מפני כי גאה גאה שאתה הוא62 ה׳ לבדך כולא קמיה כלא חשיב לפניו כחשיכה כאורה63 דעלמא דאתכסייא ועלמא דאתגלייא שוין.
This is because “He is exalted, exalted”: for “You are He, G-d, alone”; “all before Him is considered as nothing”; before Him “darkness and light are alike,” for the hidden world and the revealed world are equal.
This is possible because G-d is “exalted, exalted”: before His Essence, everything is as nothing. For Him darkness and light are alike, and so the hidden world and the revealed world are equal.




19ולכן הפך ים ליבשה וזהו בנהר יעברו ברגל שם נשמחה בו. פי׳ בעצמותו ומהותו כביכול אך מפני כי בבחי׳ זו גם האויב אמר ארדוף64 כו׳.
Therefore “He turned the sea into dry land,” and this is [the meaning of] “they passed through the river on foot; there we rejoiced in Him”: that is, in His very Essence and Being, as it were. But because at this level even “the enemy said, ‘I will pursue,’” etc.:
Because hidden and revealed are alike before G-d, the sea, the hidden world, could be turned into dry land, the revealed world. “There we rejoiced in Him” means rejoicing in G-d’s very Essence, as it were. But at this level the enemy too said, “I will pursue,” as the next part explains.


פי׳ שגם עכו״ם [עובדי כוכבים ומזלות] רוצים להיות יניקתם ואחיזתם משם מאחר שלפניו ית׳ כחשיכה כאורה65 וסוס ורוכבו רמה בים66 ולזה אמר עיניו בגוים תצפינה והסוררים אל ירומו למו סלה6768 שאין לעכו״ם [לעובדי כוכבים ומזלות] התרוממות זו
that is, the idolaters too want to draw their nourishment and their hold from there, since before Him, may He be blessed, “darkness and light are alike,” and “the horse and its rider He raised high (ramah) into the sea.” For this reason it says, “His eyes keep watch on the nations; the rebellious shall not be raised up, Selah”: for the idolaters do not have this elevation;
The idolaters, too, wanted to draw their life and their hold from this level, where darkness and light are alike and even “the horse and its rider” are raised. To this the psalm answers, “the rebellious shall not be raised up”: the idolaters have no share in this elevation.


אלא ויכסו מים צריהם69 ואין להם אלא ירידה מבחי׳ זו עצמה כי רם על כל גוים70 ה׳ וזהו סיבת נפילתם.
rather, “the waters covered their foes,” and from this very level they have nothing but descent, for “G-d is high above all nations,” and this is the cause of their downfall.
Instead, “the waters covered their foes”: from this very level they have only descent, because G-d is “high above all nations.” This was the cause of their fall.


אבל ובני ישראל הלכו ביבשה בתוך הים כי המים להם חומה מימינם ומשמאלם71 פי׳ כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] על ג׳ דברים העולם עומד72 על התורה ועל העבודה ועל גמ״ח [גמילות חסדים].73
But “the Children of Israel walked on dry land in the midst of the sea, for the waters were a wall for them on their right and on their left.” That is: our Sages, of blessed memory, said, “The world stands on three things: on the Torah, on the service (avodah), and on acts of kindness (gemilus chasadim).”
The Jewish people, by contrast, walked on dry land inside the sea, with walls of water on their right and left. The Alter Rebbe connects these walls with the three things on which, as the Sages say, the world stands: Torah, avodah and acts of kindness.


שהוא בחי׳ ימין ושמאל וישראל עלו במחשבה7475 ולכך אומרים אשר קדשנו במצותיו שע״י המצות הם מתעלים
This is the level of right and left. And “Israel arose in [G-d’s] thought”; therefore we say, “Who has sanctified us with His commandments,” for through the mitzvos they are elevated
Torah, service and kindness are the “right and left” that guarded the Jewish people in the sea. Israel “arose in G-d’s thought” before creation, and so in each blessing over a mitzvah we say “Who has sanctified us with His commandments,” for through the mitzvos they are raised.


בקודש העליון שמשם שרש נשמתם ורוח אייתי רוח76 ואמשיך רוח ולכך אצלם סוס ורוכבו רמה בים והלכו ביבשה משא״כ הסוררים אל ירומו כו׳ כנ״ל:
into the supernal holiness, from which is the root of their souls; and “spirit brings spirit and draws down spirit.” Therefore, for them, “the horse and its rider He raised high (ramah) into the sea,” and they “walked on dry land,” which is not so with “the rebellious,” who “shall not be raised up,” etc., as said above.
Through the mitzvos they rise into the supernal holiness in which their souls are rooted, for “spirit brings spirit and draws down spirit.” That is why for them “the horse and its rider” are raised into the sea and they walk on dry land, while “the rebellious” are not raised.



In one’s avodah
Prayer is today’s offering: one gives over the animal soul so that a love from Above can rest in it, and the words of prayer surround the soul with a light it could not reach on its own. Pesukei deZimra should be said like a melody, dwelling on the words until they set the heart aflame; said without touching the heart, they are not complete service. And one’s love for G-d should seek His kindness for the worlds, not only the quenching of one’s own thirst.
Questions for discussion
	Why does the Alter Rebbe answer “who was left to know?” by saying there is an “Egypt” in every person and at every time?
	How does the Kohen’s blessing, which draws down from above, differ from the Levite’s song, which rises from below? Which parts of our prayer are like each?
	Why can an old melody still stir us, and what does that teach about serving G-d beyond understanding?
	In what sense is speech both a “horse” that submits to the intellect and a way of carrying it higher than it could go alone?
	Why could the Egyptians not share in the elevation at the sea, while the Jewish people walked through it on dry land?

Sources and references
Notes
Paragraph 1
1אז ישיר
The note records that two other transcripts (hanachos) of this maamar are printed there: one by the Mitteler Rebbe and one by Rabbi Moshe, the Alter Rebbe’s son.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי והנחת הר״מ בן אדה״ז — בסה״מ תקס״ג ע׳ קנג. ראה בציונים לכ״ק אדמו״ר זי״ע. ביאור באוה״ת כרך ז ע׳ ב׳תרסז. ראה ד״ה זה בסה״מ תרכ״ו ע׳ סג ואילך. ובסה״מ תרל״ט ע׳ קנב ואילך.
2אז ישיר משה
The opening of the Song at the Sea, sung by Moshe and the Jewish people after the splitting of the sea. The whole maamar explains this verse, especially “He is exalted, exalted” and “the horse and its rider He cast into the sea.”
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
3וישובו ויחנו
G-d tells Moshe to have the people turn back and encamp by the sea, away from the route out of Egypt. The Alter Rebbe cites it to show that they came to the sea only by G-d’s command, which raises the question of its purpose.
Exodus 14:2שמות י״ד:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיָשֻׁבוּ וְיַחֲנוּ לִפְנֵי פִּי הַחִירֹת בֵּין מִגְדֹּל וּבֵין הַיָּם לִפְנֵי בַּעַל צְפֹן נִכְחוֹ תַחֲנוּ עַל־הַיָּם:
’Speak unto the children of Israel, that they turn back and encamp before Pi-hahiroth, between Migdol and the sea, before Baal-zephon, over against it shall ye encamp by the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4באותו צד שירדו . . עלו
The words here quote Arakhin 15a:12; the passage is shown below.
Arakhin 15a:12ערכין ט״ו א:י״ב
מִמַּאי? דִּלְמָא מִשּׁוּם דְּרַבִּי חֲנִינָא בַּר פָּפָּא, דְּאָמַר רַבִּי חֲנִינָא בַּר פָּפָּא: דָּבָר גָּדוֹל דִּבְּרוּ מְרַגְּלִים בְּאוֹתָהּ שָׁעָה, דִּכְתִיב: ״כִּי חָזָק הוּא מִמֶּנוּ״, אַל תִּיקְרֵי ״כִּי חָזָק הוּא מִמֶּנוּ״ אֶלָּא ״מִמֶּנּוּ״, כִּבְיָכוֹל, בַּעַל הַבַּיִת אֵין יָכוֹל לְהוֹצִיא כֵּלָיו מִשָּׁם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתוד״ה כשם (ערכין טו, א).
5וגם לא עברו את הים מעבר לעבר אלא באותו צד שירדו באותו צד עצמו עלו
Tosafos (beginning “Kesheim”) explains that the Jewish people did not cross the sea from side to side but went through it in a strip along its length and came out on one side, toward the desert. The Alter Rebbe adds this in parentheses to sharpen the question: the crossing did not even advance them on their way.
Tosafot on Arakhin 15aתוספות על ערכין ט״ו א
6וידעו מצרים
G-d declares that when He is glorified over Pharaoh, his chariots and his horsemen, “Egypt shall know that I am G-d.” The Alter Rebbe calls this the stated reason for the event at the sea.
Exodus 14:18שמות י״ד:י״ח
וְיָדְעוּ מִצְרַיִם כִּי־אֲנִי ה׳ בְּהִכָּבְדִי בְּפַרְעֹה בְּרִכְבּוֹ וּבְפָרָשָׁיו:
And the Egyptians shall know that I am the L-RD, when I have gotten Me honour upon Pharaoh, upon his chariots, and upon his horsemen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, יח.
7ויכסו מים צריהם אחד מהם לא נותר
The psalm recalls that the waters covered the Egyptians and not one of them was left. This sharpens the question: no Egyptian remained to come to know G-d.
Psalms 106:11תהילים ק״ו:י״א
וַיְכַסּוּ־מַיִם צָרֵיהֶם אֶחָד מֵהֶם לֹא נוֹתָר:
And the waters covered their adversaries; There was not one of them left.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קו, יא.
8בכל דור ודור
The Mishnah rules that in every generation a person must see himself as though he himself had come out of Egypt. The Alter Rebbe takes it as a sign that “Egypt” exists in every person and at every time.
Pesachim 116b:3–4פסחים קט״ז ב:ג׳-ד׳
בְּכׇל דּוֹר וָדוֹר חַיָּיב אָדָם לִרְאוֹת אֶת עַצְמוֹ כְּאִילּוּ הוּא יָצָא מִמִּצְרַיִם, שֶׁנֶּאֱמַר: ״וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם״. לְפִיכָךְ אֲנַחְנוּ חַיָּיבִים לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרֵךְ, לְעַלֵּה וּלְקַלֵּס לְמִי שֶׁעָשָׂה לַאֲבוֹתֵינוּ וְלָנוּ אֶת כׇּל הַנִּסִּים הָאֵלּוּ. הוֹצִיאָנוּ מֵעַבְדוּת לְחֵרוּת, מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָה לְאוֹר גָּדוֹל, וּמִשִּׁעְבּוּד לִגְאוּלָּה. וְנֹאמַר לְפָנָיו הַלְלוּיָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קטז, ב.
9למען תזכור את יום צאתך
The Torah commands remembering the day of the Exodus all the days of one’s life. Here it shows that leaving Egypt is a constant task, not only a past event.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ג.
Paragraph 2
10ואיתא בתוספתא
The note refers the reader to the Alter Rebbe’s halachic code, Orach Chaim 66:12.
Kehot’s noteרפ״ב דברכות. ראה שו״ע רבינו הזקן סי׳ סו סעיף יב. בד״ה והחרים תשל״ד (מהנחה בלתי מוגה) מציין ”דזה מתאים עם מש״כ אדה״ז בשו״ע שלו [או״ח סי׳ ת״צ סי״ב] דגם בשביעי ושמיני ש״פ אומרים בקידוש ובתפלה זמן חרותינו, אע״פ שיצי״מ היתה כבר בימים הראשונים בכ״ז אומרים גם בימים האחרונים זמן חרותינו.
11שצריך לזכור ג״כ קריעת ים סוף
The Tosefta says that in the blessing after the Shema one must mention the Exodus, and records others who say one must also mention the plague of the firstborn and the splitting of the Sea of Reeds. The Alter Rebbe sets out to explain why the splitting of the sea, too, must be remembered.
Tosefta Berakhot 2:1תוספתא ברכות ב׳:א׳
הקורא את שמע צריך להזכיר יציאת מצרים באמת ויציב רבי אומר צריך להזכיר בה מלכות אחרים אומרים צריך להזכיר בה מכת בכורות וקריעת ים סוף.
Tosefta B'rachot (Public Domain)
12על ג׳ דברים העולם עומד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
13על ג׳ דברים העולם עומד. על התורה ועל העבודה ועל גמ״ח
The Mishnah teaches that the world stands on three things: Torah, the service (avodah) and acts of kindness. The Alter Rebbe identifies “the service” with the offerings, and then with prayer.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
14ארי׳ דאכיל קורבנין
The Zohar says that in earlier times the image of a lion would come down from above and was seen crouching on the altar, consuming the offerings. The Kehot note gives this passage for the fire from Above that came down on the altar.
Zohar I, 6bזח״א ו, ב
Zohar II, 278aזח״ב רעח, א
Zohar III, 17aזח״ג יז, א
Kehot’s noteראה זח״א ו, ב. זח״ב רעח, א. זח״ג יז, א.
15ארי׳ דאכיל קורבנין
Here the Zohar speaks of a lion of fire that came down to consume the offerings. The Kehot note gives it together with the other two passages.
Zohar, Vayikra 40:278–41:285ספר הזהר, ויקרא מ׳:ער״ח-מ״א:רפ״ה
Paragraph 3
16תפלה כנגד הקרבנות
The Gemara records Rabbi Yehoshua ben Levi’s view that the prayers were instituted to correspond to the daily offerings. The Alter Rebbe draws from this that prayer, like an offering, brings fire from Above into a person.
Berakhot 26b:5–6ברכות כ״ו ב:ה׳-ו׳
תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״. יִצְחָק תִּקֵּן תְּפִלַּת מִנְחָה, שֶׁנֶּאֱמַר ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב״, וְאֵין ״שִׂיחָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר ״תְּפִלָּה לְעָנִי כִי יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ״.
There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then stood up Phineas and prayed" (Ps. cvi. 30). Isaac instituted the afternoon Tefillah; as it is said, "And Isaac went out to meditate in the field at eventide" (Gen. xxiv. 63) — …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב. ראה לקו״ש חי״א ע׳ 237.
17כיצד הוא מרומז בתפלה
According to the note, at this point the second version, the transcript of Rabbi Moshe, the Alter Rebbe’s son, explains the verse “The days of our years” here.
Kehot’s noteבסה״מ תקס״ג ע׳ קנד נוסחא שני׳ (הנחת הר״מ בן אדה״ז, מבאר כאן הפסוק ימי שנותינו).
Paragraph 4
18ברוך ה׳ אלקי ישראל מן העולם ועד העולם
The closing verse of the fourth book of Psalms: “Blessed is G-d, the G-d of Israel, from the world unto the world.” The Alter Rebbe reads “from the world unto the world” as from the hidden world to the revealed world.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קו, מח.
19Kehot’s note points to I Chronicles 16:36 for these words.
I Chronicles 16:36דברי הימים א ט״ז:ל״ו
בָּרוּךְ Havayah אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעֹלָם וַיֹּאמְרוּ כׇל־הָעָם אָמֵן וְהַלֵּל לַHavayah
Blessed be the L-RD, the G-d of Israel, From everlasting even to everlasting. And all the people said: ‘Amen, ‘and praised the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
20כל מה שיש ביבשה
The Gemara teaches that everything on dry land has its counterpart in the sea. The Alter Rebbe uses it to show that the hidden and revealed worlds hold the same things, hidden in one and revealed in the other.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א. בלקו״ת צו יד, ב, סה״מ תרל״ב ע׳ קלו — מציין לכאן.
21והנה ההפרש שבין יבשה לים
The note refers the reader there on the difference between sea and dry land.
Kehot’s noteראה ביאוה״ז מב, ג ואילך. מאמרי אדה״ז פרשיות ע׳ רנה. רסז. סה״מ תרכ״ח ע׳ קלז. סה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ ריג. סה״מ תרנ״ב ע׳ מט.
22וגם חיותם וקיומם הוא בתוך הים
As quoted in the note, this transcript adds another difference: sea creatures have life only from the sea itself; their life is only in the water and they cannot live without it, for they are swallowed up in the water, and the water is their very life.
Kehot’s noteבסה״מ תקס״ג ע׳ קנה (בהנחת הר״מ בן אדה״ז): וגם יש עוד הפרש ביניהם שהברואים שבים אין חיותם רק מן הים עצמו שחיותם הוא רק בהמים שהמים מחייהם, וא״א להם לחיות בלתי מים . . שהם נבלעים בהמים והמים הוא חיותם ממש.
23Isaiah compares G-d’s bringing forth of righteousness to the earth that brings forth its growth. The Alter Rebbe borrows the words for the plants and creatures that grow up out of the earth and stand apart from it.
Isaiah 61:11ישעיהו ס״א:י״א
כִּי כָאָרֶץ תּוֹצִיא צִמְחָהּ וּכְגַנָּה זֵרוּעֶיהָ תַצְמִיחַ כֵּן אֲדֹ־נָי ה׳ יַצְמִיחַ צְדָקָה וּתְהִלָּה נֶגֶד כׇּל־הַגּוֹיִם:
For as the earth bringeth forth her growth, And as the garden causeth the things that are sown in it to spring forth; So the L-rd GOD will cause victory and glory To spring forth before all the nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24הנה הארץ תוציא צמחה ועושה פרי למעלה
As quoted in the note, the same transcript says that the main life of the creatures of dry land does not come from the earth itself but from food.
Kehot’s noteבסה״מ תקס״ג שם ע׳ קנה ”הברואים שביבשה אין עיקר חיותם הוא מן הארץ עצמו כ״א ממאכלים”. וראה באוה״ת פ׳ בשלח ע׳ תלא שמבאר ”דהברואים דיבשה אעפ״י שמקבלים חיות מצמח הארץ הרי הם בחי׳ ריחוק מן הארץ, משא״כ הברואים שבים הם כלולים ומתאחדים עם הים וא״א להם להפרד מן הים כו׳”.
Paragraph 6
25On the sixth day G-d said, “Let the earth bring forth a living soul after its kind.” The Alter Rebbe uses the words for land animals, which seem even more independent than plants.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26מבשרי אחזה
Job says, “From my flesh I behold G-d.” Here the Alter Rebbe uses it to learn about the spiritual worlds from the structure of the human soul.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27גבוה מעל גבוה וגבוהים עליהם
Koheles speaks of “one higher than the high … and higher ones above them,” officials set one above another. The Alter Rebbe borrows the phrase for the many levels of souls.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
28מן המים משיתהו
Pharaoh’s daughter named him Moshe, “for from the water I drew him out.” The Alter Rebbe reads it as a statement about Moshe’s soul: it comes from the “sea,” the hidden world.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
29ולכן היה כבד פה
The note refers the reader to this discourse on Grace after Meals in the Siddur, on Moshe’s being “heavy of mouth.”
Kehot’s noteראה סידור שער בהמ״ז בד״ה מנין לברהמ״ז מן התורה. לקו״ת פ׳ עקב בד״ה להבין שרש טעם.
30כבד פה
At the burning bush, Moshe protests that he is “heavy of mouth and heavy of tongue.” The Alter Rebbe explains it as the result of his complete self-nullification, which withheld speech and revelation from him.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ונחנו מה
Moshe and Aharon say of themselves, “and what are we?” The Alter Rebbe cites it as the expression of Moshe’s complete self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
Paragraph 8
32ועבד הלוי הוא
The Torah gives the service of the Tent of Meeting to the Levites: “and the Levite, he shall serve.” The Alter Rebbe reads it as a service rooted in the hidden world, rising from below upward.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
33אתה הוא הוי׳ לבדך
The Levites’ prayer in Nehemiah continues, “You are He, G-d, alone; You made the heavens.” The Alter Rebbe reads “alone” as G-d beyond the category of worlds altogether.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
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34שאין בו רק התפעלות הנפש
The note refers the reader there on melody as a stirring of the soul alone.
Kehot’s noteראה תורת חיים בראשית דף נח. בסה״מ תקס״ג ע׳ קס בהנחת הר״מ בן אדה״ז ”שהזמר והניגון הגשמי שאינו לא חכמה ולא דבר חדש כלל, כ״א הוא רק בחי׳ התפעלות הנפש בלבד [פי׳ שבהזמר שמזמר אין מלובש בו בחי׳ חכמה ושכל כלל כ״א רק בחי׳ התפעלות הנפש בלבד . . .]”.
Paragraph 9
35כך הוא ענין עבודת הלוים
According to the note, this passage on the service of the Levites is quoted in that maamar.
Kehot’s noteמובא בד״ה עבדו את ה׳ בשמחה תרל״ט ע׳ שפז.
36אתה הוא ה׳ לבדך
“You are He, G-d, alone.” The Alter Rebbe places the Levite’s service at this level, which no thought can grasp.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
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Paragraph 11
37אשירה לה׳ כי גאה גאה
“I will sing to G-d, for He is exalted, exalted.” The Alter Rebbe reads the doubled word as two levels: “exalted” is the light that encompasses all worlds, and “exalted over exalted” is G-d’s very Essence.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
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38וגאה הוא בחי׳ סוכ״ע
The next maamar, on the same verse, reads “exalted, exalted” as the level of the “Master of wonders,” the Infinite One Who encompasses all worlds, before Whom small and great, above and below, are equal.
Kehot’s noteראה המאמר דלהלן, ובתו״ח ד״ה אשירה לה׳ רלז, א. רנג, א ואילך. באוה״ת מגלת אסתר ע׳ קפ מביא קטע מכאן. וראה גם סה״מ ה׳תש״י ע׳ קנג.
39אתה הוא ה׳ לבדך
“You are He, G-d, alone.” Here it describes G-d’s Essence, beyond all thought and beyond the category of worlds.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
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Paragraph 12
40סוס ורוכבו רמה בים
“The horse and its rider He cast into the sea.” The Alter Rebbe now begins to explain the horse and its rider as the letters of speech and the one who directs them.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
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41כי תרכב על סוסיך
Habakkuk, speaking of G-d’s wrath against the sea, says, “When You ride upon Your horses, Your chariots are salvation.” The Alter Rebbe uses the image of horses and rider to explain the letters of speech.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
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Kehot’s noteחבקוק ג, ח.
42האותיות נקראים סוסים
The note refers the reader there on the letters being called “horses.”
Kehot’s noteת״ז בהדמה ח, א (כ, ב). ראה ד״ה באתי לגני תשכ״ז אות י.
43לכל אשר יחפוץ יטנו
“The heart of a king is in G-d’s hand; wherever He wishes, He turns it.” The Alter Rebbe borrows the phrase for the intellect, which turns speech wherever it wishes.
Proverbs 21:1משלי כ״א:א׳
פַּלְגֵי־מַיִם לֶב־מֶלֶךְ בְּיַד־ה׳ עַל־כׇּל־אֲשֶׁר יַחְפֹּץ יַטֶּנּוּ:
The king’s heart is in the hand of the L-RD, as the watercourses: He turneth it whithersoever He will.
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Paragraph 13
44צרורה בצרור החיים את ה׳
Avigail blesses David that his soul will be “bound up in the bond of life with G-d.” The Alter Rebbe uses the phrase for the bond with G-d that the words of prayer bring about.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
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45כמ״ש בלק״א
There the Alter Rebbe writes that through all the mitzvos of speech and action the Holy One, blessed be He, clothes the soul, and the light of G-d encompasses it from head to foot.
Kehot’s noteפרק ה.
Paragraph 14
46לא בגבורת הסוס יחפץ
The psalmist says that G-d does not desire the strength of the horse nor take pleasure in the legs of a man. The Alter Rebbe reads the horse as the letters of speech, and the legs as the thought that holds them. (The Kehot note as given here reads verse 8; the words are in verse 10.)
Psalms 147:10תהילים קמ״ז:י׳
לֹא בִגְבוּרַת הַסּוּס יֶחְפָּץ לֹא־בְשׁוֹקֵי הָאִישׁ יִרְצֶה:
He delighteth not in the strength of the horse; He taketh no pleasure in the legs of a man.
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Kehot’s noteתהלים קמז, ח.
47רוצה ה׳ את יראיו
The next verse: G-d takes pleasure in those who fear Him, those who hope for His kindness. The Alter Rebbe explains it below as those who are nullified before Him.
Psalms 147:11תהילים קמ״ז:י״א
רוֹצֶה ה׳ אֶת־יְרֵאָיו אֶת־הַמְיַחֲלִים לְחַסְדּוֹ:
The L-RD taketh pleasure in them that fear Him, In those that wait for His mercy.
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48וגבורותיך יגידו
“One generation shall praise Your works to another and declare Your mighty acts.” It is cited with the other verses that join speaking and declaring with G-d’s mighty acts.
Psalms 145:4תהילים קמ״ה:ד׳
דּוֹר לְדוֹר יְשַׁבַּח מַעֲשֶׂיךָ וּגְבוּרֹתֶיךָ יַגִּידוּ:
One generation shall laud Thy works to another, And shall declare Thy mighty acts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49וגבורתך ידברו. וגבורותיך יגידו. להודיע לבני האדם גבורותיו
“They shall speak of the glory of Your kingdom and talk of Your might.” The Alter Rebbe cites it to join speech with G-d’s gevuros.
Psalms 145:11תהילים קמ״ה:י״א
כְּבוֹד מַלְכוּתְךָ יֹאמֵרוּ וּגְבוּרָתְךָ יְדַבֵּרוּ:
They shall speak of the glory of Thy kingdom, And talk of Thy might;
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Kehot’s noteתהלים קמה, יא, ד. יב.
50להודיע לבני האדם גבורותיו
“To make known to the sons of man His mighty acts.” With the other verses, it shows that the letters, the substance of speech, are gevuros.
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
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51צופה ומביט עד סוף כל הדורות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח ברכת זכרונות דר״ה.
52וקורא הדורות מראש
“Who has done and made it? He Who calls the generations from the beginning.” The Alter Rebbe cites it for G-d’s seeing all generations at once.
Isaiah 41:4ישעיהו מ״א:ד׳
מִי־פָעַל וְעָשָׂה קֹרֵא הַדֹּרוֹת מֵרֹאשׁ אֲנִי ה׳ רִאשׁוֹן וְאֶת־אַחֲרֹנִים אֲנִי־הוּא:
Who hath wrought and done it? He that called the generations from the beginning. I, the L-RD, who am the first, And with the last am the same.
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Kehot’s noteישעי׳ מא, ד.
53ובמחשבה אחת ברא את העולם
The Zohar says that when it arose in G-d’s thought to create His world, all the worlds arose in one thought, and with that thought all were created. The Kehot note gives it for “with one thought He created the world.”
Zohar II, 20aזח״ב כ, א
Kehot’s noteזח״ב כ, א.
Paragraph 15
54יש קונה עולמו בשעה אחת
Rebbi wept and said, “There is one who acquires his world in a single hour,” when a heavenly voice declared that Ketia bar Shalom was destined for the World to Come. The Alter Rebbe reads “yesh” as the name for all the delights a created being can receive.
Avodah Zarah 10b:15–16עבודה זרה י׳ ב:ט״ו-ט״ז
יָצְתָה בַּת קוֹל וְאָמְרָה: קְטִיעָה בַּר שָׁלוֹם מְזֻומָּן לְחַיֵּי הָעוֹלָם הַבָּא. בָּכָה רַבִּי וְאָמַר: יֵשׁ קוֹנֶה עוֹלָמוֹ בְּשָׁעָה אַחַת, וְיֵשׁ קוֹנֶה עוֹלָמוֹ בְּכַמָּה שָׁנִים. אַנְטוֹנִינוּס שַׁמְּשֵׁיהּ לְרַבִּי, אַדַּרְכָּן שַׁמְּשֵׁיהּ לְרַב. כִּי שְׁכֵיב אַנְטוֹנִינוּס, אָמַר רַבִּי: נִתְפָּרְדָה חֲבִילָה. כִּי שָׁכֵיב אַדַּרְכָּן, אָמַר רַב:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז י, ב.
55להנחיל אוהבי יש
Wisdom promises “to bequeath yesh (substance) to those who love me.” The Alter Rebbe cites it to show that the reward of delight, even spiritual delight, is called yesh.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
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Kehot’s noteמשלי ח, כא.
Paragraph 16
56לא בגבורת הסוס יחפץ
“He does not desire the strength of the horse.” Here the Alter Rebbe explains it: G-d’s desire does not shine in the letters and contractions alone.
Psalms 147:10תהילים קמ״ז:י׳
לֹא בִגְבוּרַת הַסּוּס יֶחְפָּץ לֹא־בְשׁוֹקֵי הָאִישׁ יִרְצֶה:
He delighteth not in the strength of the horse; He taketh no pleasure in the legs of a man.
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57האומר אין לי אלא תורה
The Gemara teaches that whoever says he has nothing but Torah does not even have Torah, since learning must lead to doing. The Alter Rebbe cites it to show that the letters alone are not where G-d’s desire shines.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
58ונחנו מה
Moshe and Aharon say of themselves, “and what are we?” The Alter Rebbe cites it as the mark of those who fear G-d: complete self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
59המיחלים לחסדו
The verse ends, “those who hope for His kindness.” The Alter Rebbe explains it as people whose love seeks G-d’s kindness for the worlds, not for themselves.
Psalms 147:11תהילים קמ״ז:י״א
רוֹצֶה ה׳ אֶת־יְרֵאָיו אֶת־הַמְיַחֲלִים לְחַסְדּוֹ:
The L-RD taketh pleasure in them that fear Him, In those that wait for His mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
60סוס ורוכבו רמה בים
“The horse and its rider He cast into the sea.” The Alter Rebbe reads ramah, “cast,” as “raised high”: the letters were raised to the level of the sea.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61שבחי׳ האותיות . . רמה והגבי׳
Further on, Torah Ohr explains that there are also letters that go from below upward, which are likewise called horses, male horses and female horses.
Kehot’s noteראה לקמן סה, ב. ובאוה״ת פ׳ זו בהגהות על ד״ה אשירה לה׳ בסופו.
62אתה הוא ה׳ לבדך
“You are He, G-d, alone.” Before G-d alone, all is as nothing, and so hidden and revealed are equal.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63כחשיכה כאורה
“Even darkness is not dark for You … darkness and light are alike.” The Alter Rebbe uses it to say that before G-d the hidden world and the revealed world are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
64האויב אמר ארדוף
In the Song at the Sea, “the enemy said, ‘I will pursue, I will overtake.’” The Alter Rebbe explains that the Egyptians, too, sought to draw on the level revealed at the sea.
Exodus 15:9שמות ט״ו:ט׳
אָמַר אוֹיֵב אֶרְדֹּף אַשִּׂיג אֲחַלֵּק שָׁלָל תִּמְלָאֵמוֹ נַפְשִׁי אָרִיק חַרְבִּי תּוֹרִישֵׁמוֹ יָדִי:
The enemy said: ‘I will pursue, I will overtake, I will divide the spoil; My lust shall be satisfied upon them; I will draw my sword, my hand shall destroy them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65כחשיכה כאורה
“Darkness and light are alike” before G-d. Here it explains why the idolaters sought to draw from this level.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66סוס ורוכבו רמה בים
“The horse and its rider ramah into the sea,” read in this maamar as raised into the sea. The idolaters wished to share in that elevation, but it belongs to the Jewish people.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67בנהר יעברו ברגל . . עיניו בגוים תצפינה והסוררים אל ירומו למו סלה
The psalm recalls that G-d “turned the sea into dry land; they passed through the river on foot; there we rejoiced in Him.” The Alter Rebbe reads “in Him” as rejoicing in G-d’s very Essence.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו-ז.
68עיניו בגוים תצפינה והסוררים אל ירומו למו סלה
“His eyes keep watch on the nations; the rebellious shall not be raised up, Selah.” The Alter Rebbe reads it as saying that the idolaters cannot share in the elevation at the sea.
Psalms 66:7תהילים ס״ו:ז׳
מֹשֵׁל בִּגְבוּרָתוֹ עוֹלָם עֵינָיו בַּגּוֹיִם תִּצְפֶּינָה הַסּוֹרְרִים אַל־[יָרוּמוּ] (ירימו) לָמוֹ סֶלָה:
Who ruleth by His might for ever; His eyes keep watch upon the nations; Let not the rebellious exalt themselves. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ויכסו מים צריהם
“The waters covered their foes.” For the Egyptians, the level revealed at the sea brought only descent.
Psalms 106:11תהילים ק״ו:י״א
וַיְכַסּוּ־מַיִם צָרֵיהֶם אֶחָד מֵהֶם לֹא נוֹתָר:
And the waters covered their adversaries; There was not one of them left.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70רם על כל גוים ה׳
“G-d is high above all nations.” The Alter Rebbe sees in G-d’s being high above them the cause of their fall.
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)
71ובני ישראל הלכו ביבשה בתוך הים כי המים להם חומה מימינם ומשמאלם
“The Children of Israel walked on dry land in the midst of the sea, and the waters were a wall for them on their right and on their left.” The Alter Rebbe links the walls on the right and the left with the pillars of Torah, service and kindness.
Exodus 14:29שמות י״ד:כ״ט
וּבְנֵי יִשְׂרָאֵל הָלְכוּ בַיַּבָּשָׁה בְּתוֹךְ הַיָּם וְהַמַּיִם לָהֶם חֹמָה מִימִינָם וּמִשְּׂמֹאלָם:
But the children of Israel walked upon dry land in the midst of the sea; and the waters were a wall unto them on their right hand, and on their left.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72על ג׳ דברים העולם עומד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
73על ג׳ דברים העולם עומד על התורה ועל העבודה ועל גמ״ח
The Mishnah teaches that the world stands on Torah, the service and acts of kindness. Here these pillars are the right and left that protected the Jewish people in the sea.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
74וישראל עלו במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר בתחלתו.
75וישראל עלו במחשבה
The Midrash lists six things that preceded the creation of the world; among those that “arose in thought” to be created is Israel. The Alter Rebbe uses it for the root of the souls of Israel in the supernal holiness.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
76ורוח אייתי רוח
The Zohar says that everything depends on desire: “spirit draws spirit and brings spirit.” The Alter Rebbe uses it to explain how, through the mitzvos, the Jewish people rise to the root of their souls.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.

Torah Ohr · Parshas Beshalach · Maamar 4
אשירה לה׳ כי גאה גאה וגו׳
“I will sing to G-d, for He is exalted, exalted”
The soul’s descent into the body is for a greater ascent: through Torah and mitzvos, and through the abundant mercy aroused by its teshuvah, it is joined to the Master of wonders, a level above all that its own love and awe could grasp. This is the level revealed at the splitting of the sea, which the Song calls “exalted, exalted.”
The maamar in brief
Before its descent the soul stood before G-d in awe and love, running and returning like the chayos; in the body these are hidden and weaker. What, then, do Torah and mitzvos add? G-d renews creation each day through the light that fills all worlds, out of the goodness of the Infinite One, the Master of wonders, before whom even the hidden worlds are nothing. The soul’s love grasps G-d as the life of the worlds; before G-d Himself it can only return in awe. Torah and mitzvos, drawn from the Master of wonders, join the soul even to Him: the letters of the Torah carry it beyond its root, as a horse carries its rider. The mitzvos, “charity and justice,” draw the Infinite Light into physical deeds, while justice keeps that flow from the forces opposed to holiness. The tzaddik is a master of charity who gives the mitzvos life. In the body the soul becomes a baal teshuvah, whose humble prayer arouses the abundant mercy that precedes Atzilus. That level, “exalted, exalted,” was revealed at the sea, beyond all words of prayer; its full revelation, “This is my G-d,” awaits the Time to Come.

Outline
	1The soul’s descentAbove, the soul stood before G-d in constant awe and love, running and returning; in the body these are hidden, yet the descent is for an ascent through Torah and mitzvos.¶1
	2Creation renewed in His goodnessWhat do Torah and mitzvos add? Creation is renewed each day through the light that fills all worlds, out of the goodness of the Infinite One, the Master of wonders, before whom even the hidden worlds bear no comparison.¶2–3
	3Running, returning, and the advantage of Torah and mitzvosThe soul runs in love when it grasps G-d as the life of the worlds and returns in awe before the Master of wonders; Torah and mitzvos, drawn from Him, join the soul even to that level.¶4–5
	4The sea becomes dry landAt the splitting of the sea the concealed world became revealed, preparing for the revelation of the Torah.¶6
	5The letters as horsesThe letters of the Torah, spoken even without understanding, carry the soul beyond its root, provided a person rides them with awe and love; the other mitzvos, “charity and justice,” likewise draw down the Master of wonders upon the love of Avraham.¶7–8
	6The way of Havayah and abundant mercyHavayah comes to be through G-d’s humility and His abundant mercy, which precedes Atzilus and has no measure, as “gracious and compassionate” comes before Havayah.¶9–11
	7Charity and justiceA person’s charity draws down G-d’s charity, clothing the Infinite Light in Torah and mitzvos; justice, a person judging his own excesses, ensures that the forces opposed to holiness draw no life.¶12–16
	8The mitzvos as limbs, and the tzaddikThe mitzvos are the King’s limbs, given life when they are done in deed; whoever does them is a tzaddik, a master of charity.¶17–19
	9The purpose of the descentThe soul becomes a baal teshuvah; its submission in prayer arouses the abundant mercy, revealing Havayah in Torah and mitzvos.¶20
	10The Song at the SeaSong is joy and revelation; “exalted, exalted” is the Master of wonders, revealed at the sea beyond the letters of speech, so the people were told to be silent, and ramah means both raising and casting down.¶21–24
	11The letters of the Name revealedYud-hei were hewn from the Master of wonders through restraint, His humility; vav-hei, “This is my G-d,” will be fully revealed in the Time to Come, drawn down by the tzaddik’s deeds now.¶25–26


Key concepts
	Running and returning (ratzo vashov)רצוא ושוב
	The soul’s movement toward G-d in love and back in awe: it runs when it grasps G-d as the life of the worlds, and returns before G-d Himself, who is beyond its grasp.

	Master of wondersאדון הנפלאות
	G-d as above even the highest, hidden worlds, the “wonders,” which bear no comparison to Him. Torah and mitzvos are drawn from this level, and it was revealed at the sea as “exalted, exalted.”

	Abundant mercy (rachamim rabbim)רחמים רבים
	Mercy that precedes Atzilus and is above the order of the worlds, without measure and without judgment opposite it. It brings the Name Havayah into revelation and is revealed in the baal teshuvah.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s light as beyond the worlds, before which small and great, above and below, are equal; contrasted with the light that fills all worlds, which renews creation step by step.

	Charity and justice (tzedakah u’mishpat)צדקה ומשפט
	A general name for all the mitzvos: charity gives life, drawing the Infinite Light into Torah and mitzvos, and justice limits the flow so that it does not feed the forces opposed to holiness.

	Baal teshuvahבעל תשובה
	The soul after its descent, which must return to G-d; it stands higher than a complete tzaddik, because the abundant mercy is revealed in it.

	The concealed world and the revealed worldעלמא דאתכסייא ועלמא דאתגלייא
	The sea and the dry land: at the splitting of the sea the concealed became revealed, preparing for the giving of the Torah.


Section 1 · ¶1
The soul’s descent
1אשירה לה׳1 כי גאה גאה וגו׳. ותרגם אונקלוס גיאה על גיותניא2 וכו׳. יובן בהקדים להבין ענין ירידת הנשמה לעוה״ז שירידה זו צורך עלייה היא3 כנודע.
“I will sing to G-d, for He is exalted, exalted,” etc. And Onkelos translates, “He is exalted above the exalted ones,” etc. This will be understood by first understanding the matter of the soul’s descent into this world: that this descent is for the sake of an ascent, as is known.
The maamar opens with the first words of the Song at the Sea, which Israel sang after the sea split. Onkelos renders “exalted, exalted” in Aramaic as G-d being exalted above the exalted ones; later the maamar reads this as G-d being above even the loftiest levels, the “wonders.” Before explaining the verse, the Alter Rebbe sets out a principle: the soul comes down into this world in order to rise higher.


והנה הנשמה קודם בואה לעוה״ז היתה עומדת לפני ה׳ ביראה ואהבה כמ״ש חי ה׳ אשר עמדתי לפניו ואי אפשר לה לעמוד למעלה לפני ה׳ בלא דחילו ורחימו כי בלא דחילו ורחימו לא פרחא לעילא.45
Now, before the soul came into this world, it stood before G-d in awe and love, as it is written, “As G-d lives, before Whom I have stood.” And it is impossible for it to stand above, before G-d, without awe and love (dechilu u’rechimu), for without awe and love it does not fly upward.
Before its descent the soul stood in G-d’s presence, in the words Elisha used, “As G-d lives, before Whom I have stood.” Standing before G-d requires awe and love: the Tikkunei Zohar teaches that without them Torah and mitzvos do not “fly upward,” and the Alter Rebbe applies this to the soul above.


וע״ז נאמר והחיות רצוא ושוב כמראה הבזק67 (הגם8 שזה נאמר על המלאכים הוא הדין לנשמות וכל צבא מעלה)
And of this it is said, “And the chayos ran and returned (ratzo vashov), like the appearance of a flash of lightning” (although this is said of the angels, the same holds for the souls and all the host on high).
Ezekiel’s vision describes the chayos, the holy creatures of the divine chariot, darting forth and back like flashes of lightning. The Alter Rebbe notes in parentheses that although the verse speaks of angels, the same is true of souls and of all the heavenly hosts.


רצוא באהבה להיות נכספה וגם כלתה נפשו9 כו׳. ושוב ביראה כי מי הוא אשר ערב לבו לגשת10 כו׳.
“Running” in love: that “his soul yearns, and even pines away,” etc. And “returning” in awe: for “who is it that would pledge his heart to draw near?” etc.
“Running” (ratzo) is the movement of love: the soul longs to leave its place and be absorbed in G-d, in the Psalm’s words it “yearns, and even pines away.” “Returning” (shov) is the movement of awe, expressed in Jeremiah’s question, who would dare to draw near? Awe holds the soul back.


אך בירידתה לעוה״ז נתעלמו הדחילו ורחימו ונתלבשה בגוף הגשמי ולא יכלה עוד להיות תמיד בבחי׳ רצוא ושוב כמראה הבזק כמו שהיתה למעלה כי אם לפרקים ועתים מזומנים שתתעורר האהבה
But in its descent into this world, the awe and love became hidden, and it was clothed in the physical body, and it could no longer be constantly at the level of “running and returning like the appearance of a flash of lightning,” as it was above, but only at intervals and at set times, when the love is aroused.
Once the soul is clothed in a physical body, its awe and love are hidden from it. It can no longer pulse constantly between running and returning as it did above; its love is stirred only now and then, at set times.


ואף גם זאת אין ערוך אהבה ויראה זו לגבי אהבה ויראה שהיה לה מימי קדם וירידה זו היא צורך עלייה שתתעלה בעסק התורה וקיום המצות.111213
And even then, this love and awe bear no comparison to the love and awe it had in days of old. And this descent is for the sake of an ascent: that it be elevated through occupation with the Torah and the fulfillment of the mitzvos.
Even when it is stirred, the love and awe of the soul in the body cannot compare with what it had before. Yet the descent has a purpose: through Torah study and the mitzvos the soul is raised higher than it was.




Section 2 · ¶2–3
Creation renewed in His goodness
2וצריך להבין היתרון והמעלה שבעסק התורה וקיום המצות יתר על דחילו ורחימו שהיה לה. אך
Now, one must understand the advantage and superiority of occupation with the Torah and the fulfillment of the mitzvos over the awe and love that it had. But
Here is the maamar’s question. The soul had greater awe and love before its descent; what do Torah study and the mitzvos give it that surpasses them?


הנה נודע מאמר אדון הנפלאות המחדש בטובו בכל יום תמיד מעשה בראשית1415 שמראשית השתלשלות ועד סוף כל הנבראים הם מתחדשים בכל יום מאין ליש והתחדשות זו היא בבחי׳ ממלא
now, there is the well-known saying, “Master of wonders, Who in His goodness renews each day, continually, the work of creation”: from the very beginning of the chain of descending worlds (hishtalshelus) to the end of all created beings, they are renewed each day from nothing to something. And this renewal is at the level of the light that fills
The Alter Rebbe begins his answer from the morning blessing before the Shema, which calls G-d “Master of wonders” and says that in His goodness He renews creation each day. Every created thing, from the top of the chain of worlds to the bottom, comes into being anew from nothing each day. This renewal is the work of the light that fills all worlds (memalei kol almin), the divine light that enters each world and gives it life according to its measure.


כל עלמין להיות דרך השתלשלו׳ [השתלשלות] מעילה לעילה תחלה רוחניות עולמות עליונים ושכלים נבדלים ואח״כ יורד ומשתלשל למטה מטה עד שנתגשם החיות להיות מעשה שמים וארץ גשמיים.
all worlds (memalei kol almin), so that it comes by way of the chain of descending worlds, from cause to cause: first the spirituality of the higher worlds and the separate intellects, and afterwards it descends and comes down, lower and lower, until the life-force becomes physical, to become the making of the physical heaven and earth.
That light comes down step by step, each level the cause of the next: first the spiritual higher worlds and the angelic “separate intellects,” then lower and lower. At the end of the descent the life-force takes physical form as heaven and earth.




3וכמשל הנשמה המתפשטת בגוף שראשית הגלוי במוח השכל ואח״כ בפה הדבור. ואח״כ בידים המעשה כו׳. והתחדשות זו להיות בחי׳ מעלה ומטה רוחניות וגשמיות הוא בטובו שהיא מדת טובו ורחמנותו.
It is like the soul that spreads through the body: its first revelation is in the brain, as intellect; afterwards in the mouth, as speech; and afterwards in the hands, as action, etc. And this renewal, so that there be the levels of above and below, spirituality and physicality, is “in His goodness,” which is the attribute of His goodness and compassion.
The descent is like the soul in the body, which shows itself first in the mind, then in speech, then in the deeds of the hands. That creation has higher and lower levels at all, spiritual and physical, comes from G-d’s goodness and compassion, the “goodness” of the blessing.


וכמ״ש טוב ה׳ לכל ורחמיו על כל מעשיו כי הוא יתברך אין סוף הסובב כל עלמין השוה ומשוה קטן וגדול מעלה ומטה גשמיות ורוחניות שוין לפניו כו׳.
As it is written, “G-d is good to all, and His mercies are upon all His works.” For He, blessed be He, is the Infinite One (Ein Sof), Who encompasses all worlds (sovev kol almin), Who is equal and makes equal small and great; above and below, physicality and spirituality, are equal before Him, etc.
The verse “G-d is good to all, and His mercies are upon all His works” shows that His goodness reaches every level alike. This is because the Infinite One encompasses all worlds from beyond them; for Him small and great, high and low, spiritual and physical are all equal.


וזהו אדון הנפלאות. פי׳ שאפי׳ [שאפילו] בחי׳ נפלאות שהן עלמין סתימין כו׳ אין ערוך אליו יתברך וכמ״ש עשה פלא16 שבחי׳ פלא הוא בחי׳ עשיה כו׳.1718
And this is [the meaning of] “Master of wonders.” That is, even the level of “wonders,” which are the hidden worlds (almin stimin), etc., bears no comparison to Him, blessed be He. And as it is written, “doing wonders” (oseh fele): the level of “wonder” is the level of “doing” (asiyah), etc.
The highest, hidden worlds are called “wonders,” and G-d is their Master: even they bear no comparison to Him. So the Alter Rebbe reads the verse “doing wonders”: what are wonders to us are before Him only “doing” (asiyah), the word that also names the lowest world.




Section 3 · ¶4–5
Running, returning, and the advantage of Torah and mitzvos
4והנה דביקות הנפש בשרשה באלקים חיים היא מחמת השגתה את החיות המתפשט מאור אין סוף ב״ה להחיות העולמות
Now, the cleaving of the soul to its root, to the living G-d, comes from its grasp of the life-force that spreads forth from the Infinite Light (Or Ein Sof), blessed be He, to give life to the worlds.
The soul’s love for G-d comes from understanding the life-force that flows from the Infinite Light into the worlds. Grasping G-d as the giver of life, the soul longs to cleave to Him, its root.


כי עמך מקור חיים19 כו׳ שעל ידי זה היא בבחינת רצוא לאהבה את ה׳ כי הוא חייך20 חייך דוקא.
For “with You is the source of life,” etc. Through this it is at the level of “running,” to love G-d, “for He is your life,” specifically “your life.”
Since “with You is the source of life,” and G-d is “your life,” the soul is drawn toward Him; this is the “running” of love. The stress on “your life” shows that this love is for G-d as He gives life, as the soul grasps Him.


אך אם רץ לבך שוב לאחד21 לפי שהוא ית׳ בעצמו הוא אדון הנפלאות ועושה פלא ואינו בכלל השגת הנפש ודבקותה ולכך היא בבחי׳ שוב.22
But “if your heart runs, return to the One,” because He Himself, blessed be He, is the Master of wonders and does wonders, and is not within the scope of the soul’s grasp and its cleaving; therefore it is at the level of “returning.”
The words “if your heart runs, return to the One” describe the opposite movement. G-d Himself, the Master of wonders, is beyond anything the soul can grasp or cleave to; facing this, the soul draws back in awe, and that is the “returning.”




5וזהו נורא תהלות אדון הנפלאות.23 נורא תהלות עשה פלא24. כי לפי שהוא אדון הנפלאות עושה פלא לכך הוא נורא תהלות שיראים להללו כו׳.
And this is [the meaning of] “awesome in praises, Master of wonders,” [and] “awesome in praises, doing wonders”: because He is the Master of wonders, doing wonders, therefore He is “awesome in praises,” for one is afraid to praise Him, etc.
The morning blessing calls G-d “awesome in praises, Master of wonders,” and the Song at the Sea calls Him “awesome in praises, doing wonders.” Because He is beyond all grasp, He is “awesome in praises”: one stands in awe and is afraid to praise Him.


אבל ע״י עסק התורה וקיום המצות תהיה דביקות הנפש בבחינת סובב כל עלמין אדון הנפלאות. כי הנה התורה והמצות נמשכים מבחינת אדון הנפלאות וסובב כל עלמין.
But through occupation with the Torah and the fulfillment of the mitzvos, the soul will cleave to the level of the light that encompasses all worlds (sovev kol almin), the Master of wonders. For the Torah and the mitzvos are drawn from the level of the Master of wonders and the light that encompasses all worlds.
This is the advantage of Torah and the mitzvos: they come from the Master of wonders, the light that encompasses all worlds (sovev kol almin), so through them the soul cleaves even to that level. Its own love and awe could not reach it.




Section 4 · ¶6
The sea becomes dry land
6וזה היה ענין קריעת ים סוף קודם מתן תורה הפך ים ליבשה.2526 שהים הוא בחינת עלמא דאתכסייא
And this was the meaning of the splitting of the Sea of Reeds before the giving of the Torah: “He turned the sea into dry land.” For the sea is the level of the concealed world (alma d’iskasya).
The splitting of the sea, before the Torah was given, shows the same idea: the sea was turned into dry land. In the language of Kabbalah the sea stands for the “concealed world” (alma d’iskasya), the hidden levels.


כמאמר רבותינו ז״ל [זכרונו לברכה / זכרונם לברכה] כל מה שיש ביבשה יש בים27 אלא שהמים מכסים ואינם נראים28 שבחי׳ עלמא דאתכסייא בא לידי גילוי בבחינת עלמא דאתגלייא כדי להיות גילוי המשכת התורה במתן תורה.29
As our Sages, of blessed memory, said, “Everything that is on dry land is in the sea,” except that the waters cover them and they are not seen. That is, the level of the concealed world came into revelation as the level of the revealed world (alma d’isgalya), so that there could be a revelation of the drawing down of the Torah at the giving of the Torah.
The Talmud teaches that whatever lives on land has its counterpart in the sea; there it is simply covered by the water. When the sea became dry land, the concealed world was revealed as the revealed world (alma d’isgalya), preparing for the revelation of the Torah at Sinai.




Section 5 · ¶7–8
The letters as horses
7והנה צירופי אותיות התורה נק׳ בשם סוסים על דרך משל. ועל זה נאמר סוס ורוכבו רמה בים30 כמו שיתבאר.
Now, the combinations of the letters of the Torah are called, by way of analogy, “horses.” And of this it is said, “The horse and its rider He has cast into the sea,” as will be explained.
The Alter Rebbe introduces an image: the combinations of the letters of the Torah are “horses.” The image will later explain “The horse and its rider He has cast into the sea.”


מפני שהסוס הגם שהוא טפל לרוכבו על כל זה יש בו מעלה יתירה שיכול לרוץ ולהוליך את הרוכב למקום שלא היה הרוכב יכול להגיע שם בלי
For although the horse is secondary to its rider, nevertheless it has a special advantage: it can run and carry the rider to a place the rider could not have reached without
A horse serves its rider, yet it can carry him where he could never reach on foot. Its lower rank does not stop it from taking him further than he could go alone.


סוס כך כל צירופי אותיות התורה יש בהם יתרון ומעלה זו שבדביקות נפש האדם בצירופי אותיות אף שאינו יודע ומבין הענין בעין השכל רק שהוגה ומדבר בהם (לאפוקי31 הרהור דלאו כדבור דמי)32
a horse. So too, all the combinations of the letters of the Torah have this advantage and superiority, when a person’s soul cleaves to the combinations of letters even though he does not know and understand the matter with the eye of the intellect, but only utters and speaks them (excluding thought, which is not considered like speech).
The letters of the Torah work the same way. Even someone who does not understand what he is learning, but says the words aloud, is joined to them; thinking the words without saying them does not count, for the Talmud says that thought is not like speech.


הרי הם מעלים את הנפש למקום שלא היתה הנפש מגעת שם מצד שרשה כי שרש אותיות התורה היא הגבה למעלה משרש הנפש דאבא יסד ברתא333435
These raise the soul to a place the soul could not reach by virtue of its own root. For the root of the letters of the Torah is very high above the root of the soul, for “Abba founded the Daughter” (Abba yasad barta).
Spoken words of Torah lift the soul beyond what its own root could reach, because the Torah’s root is higher than the soul’s. In the phrase “Abba founded the Daughter,” Abba is Chochmah and the Daughter is Malchus; the letters of the Torah are rooted in Abba, above the root of the soul.


אלא שהאדם צריך להיות בחי׳ רוכב להאותיות שיהא מושך ומנהיג ע״י דחילו ורחימו שיעורר כפי אשר יוכל שאת כל חד לפום שיעורא דיליה.3637
Only, the person must be at the level of a “rider” of the letters, drawing and guiding [them] through the awe and love that he arouses, as much as he is able to bear, “each according to his own measure.”
Still, the person must be the rider and not only be carried: he steers the letters with the awe and love he awakens in himself. Each person does this according to his own capacity.




8ואפי׳ [ואפילו] האהבה הטבעית המסותרת בו כי בלא דחילו ורחימו כלל לא פרחא לעילא.38
[It may be] even the natural love that is hidden within him; for without any awe and love at all, it does not fly upward.
Even the natural love for G-d hidden in every Jew is enough to “ride” the letters. Without any awe and love at all, though, the study does not rise.


וכמו שהוא לענין תורה כך הוא לענין שאר מצות דכתיב ושמרו דרך39 ה׳ לעשות צדקה ומשפט למען הביא ה׳ על אברהם את אשר דבר עליו
And as it is with Torah, so it is with the other mitzvos, as it is written, “And they will keep the way of G-d, to do charity and justice, so that G-d may bring upon Avraham that which He spoke concerning him.”
What holds for Torah study holds for the other mitzvos too. The Alter Rebbe brings G-d’s words about Avraham: his descendants will keep “the way of G-d, to do charity and justice,” so that G-d may bring upon Avraham what He promised.


שע״י המצות שנקראו דרך כלל בשם צדקה ומשפט כמו שיתבאר נמשך על בחי׳ אברהם שהיא מדת האהבה ברצוא הלוך ונסוע.40
That is, through the mitzvos, which in general are called “charity and justice,” as will be explained, there is drawn down upon the level of Avraham, which is the attribute of love in “running,” “going on and journeying.”
All the mitzvos together are called “charity and justice,” as the maamar will explain. Through them something is drawn down upon Avraham, whose attribute is love, the soul’s “running”; Scripture describes him as “going on and journeying.”


את אשר דבר עליו עליו דייקא הוא בחינת אדון הנפלאות שהוא למעלה מעלה מהשגת הנפש41 ודביקותו באלקים חיים שלכן היא בחי׳ שוב כנ״ל:
“That which He spoke concerning him”: “upon him” (alav), specifically, is the level of the Master of wonders, which is far above the soul’s grasp and its cleaving to the living G-d; and that is why it is at the level of “returning,” as explained above.
The verse speaks of what G-d said “concerning him,” literally “upon him” (alav), that is, above him. What the mitzvos draw down is the Master of wonders, above Avraham’s love and above anything the soul can grasp; before that level the soul can only return in awe.




Section 6 · ¶9–11
The way of Havayah and abundant mercy
9וביאור זה42 הוא כי הנה דרך הוי׳. פירוש דרך ומבוא43 להיות הוי׳ דהיינו שיהי׳ [שיהיה] בחי׳ הוי׳
The explanation of this is as follows. Now, “the way of Havayah” means a way and an entrance for there to be Havayah, that is, that there be the level of Havayah.
The verse about Avraham spoke of “the way of G-d,” and the Alter Rebbe reads it as the way of Havayah, the four-letter Name. “Way” here means a path and an entrance through which the level of Havayah comes to be.


המורה על התהוות העולמו׳ [העולמות] מאין ליש על ידי אותיות שם הוי״ה יו״ד חכמה44 כו׳ כי הרי הוא ית׳ למעלה מן החכמה ואנת הוא חכים כו׳.
It denotes the bringing of the worlds into being from nothing to something through the letters of the Name Havayah: the yud, Chochmah (wisdom), etc. For He, blessed be He, is above Chochmah, and “You are wise,” etc.
The Name Havayah stands for G-d bringing the worlds into being from nothing, through its four letters, the first of which, yud, is Chochmah. Yet G-d Himself is above Chochmah; that He is called “wise,” as in the Aramaic words of Elijah’s prayer in the Tikkunei Zohar, “You are wise,” is already a descent.


פירוש ע״ד במקום שאתה מוצא גדולתו45 שם אתה מוצא ענותנותו כי כולם בחכמה עשית46 עשיה גשמית.
That is, it is in the manner of “In the place where you find His greatness, there you find His humility”: for “You have made them all with Chochmah,” a physical making.
This is like the Talmud’s teaching that wherever G-d’s greatness is found, there His humility is found. His making all things “with Chochmah,” down to the physical world, is His humility: the One above wisdom lowers Himself into wisdom and into physical making.




10וכתיב אני הוי׳ הוא שמי.47 שמי בלבד כמשל השם שאינו מערך ומהות העצמית48 כו׳. ועד שלא נברא העולם49 היה הוא ושמו בלבד.50
And it is written, “I am Havayah, that is My Name”: only My Name, as with a name, which is not of the same measure and substance as the essence, etc. And before the world was created, there was He and His Name alone.
Isaiah’s verse “I am Havayah, that is My Name” says that Havayah is only G-d’s Name. A name is not the person himself, only what he is called by others. The Sages say that before creation there was “He and His Name alone.”


פי׳ בלבד בבחי׳ העלם51 וכדי להיות הוי׳ בבחי׳ גילוי נמשכה מדת טובו ורחמנותו. טוב ה׳ לכל ורחמיו על כל מעשיו.52
“Alone” means in a state of concealment. And in order for Havayah to be in a state of revelation, the attribute of His goodness and compassion was drawn forth: “G-d is good to all, and His mercies are upon all His works.”
“Alone” means that the Name was hidden within Him, not yet revealed. For Havayah to be revealed and to create worlds, G-d’s goodness and compassion had to be drawn forth, as the verse “G-d is good to all” says.


המחדש בטובו53 כו׳. הטוב כי לא כלו רחמיך כו׳ היא בחי׳ רחמים רבים שלפני האצי׳ שהוא למעלה מעלה מסדר ההשתלשלות
“Who in His goodness renews,” etc.; “the Good One, for Your mercies have not ceased,” etc. This is the level of abundant mercy (rachamim rabbim) that precedes the World of Atzilus (Emanation), which is far above the order of the chain of descending worlds (hishtalshelus).
This is the goodness of the blessing “Who in His goodness renews” and of the Amidah’s “the Good One, for Your mercies have not ceased.” It is called “abundant mercy” (rachamim rabbim): a mercy that precedes the World of Atzilus and is far above the whole order of descending worlds.


כי מדת הרחמים שבסדר ההשתלשלות יש כנגדה מדת הדין המצמצמת ימינא ושמאלא כו׳ והיא בחי׳ מדה וגבול.
For the attribute of mercy within the order of the chain of descending worlds has, opposite it, the attribute of judgment, which contracts: “right and left,” etc. And it is a level of measure and limit.
Mercy within the order of the worlds is one attribute among others: opposite it stands judgment, which restricts, as left stands opposite right. Such mercy is itself measured and limited.


אבל רחמי׳ [רחמים] רבים שלמעלה מהשתלשלות הוא רחמנות שאין לה שיעור ולא ערך אפילו בערך אדם שמרחם על הזבוב שרחוקה היא ממהות ומדרגת האדם.
But the abundant mercy that is above the chain of descending worlds is a compassion that has no measure and no proportion, not even the proportion of a person who has compassion on a fly, which is far removed from the nature and rank of a human being.
The abundant mercy above that order has no measure and no proportion. It goes beyond even a person’s pity for a fly, a creature far beneath him.


על כל זה יש לה איזה ערך שהיא בריה כמוהו. משא״כ לא״ס ב״ה54 אין ערוך אליו כלל ואפי׳ [ואפילו] עולמות עליונים בחי׳ נפלאות.
Even so, it has some proportion [to him], since it is a creature like him. Not so with the Infinite One (Ein Sof), blessed be He: nothing compares to Him at all, not even the higher worlds, the level of “wonders.”
A fly still has some relation to a person, since both are creatures. Nothing has any relation to the Infinite One, not even the highest worlds, the “wonders”; His compassion for them is therefore beyond all proportion.




11ולכן גם עליהם נופל מדת הרחמים הגדולה הזאת כי הוא אין סוף ב״ה הסובב כל עלמין כו׳ והוא השוה ומשוה כו׳.
Therefore this great attribute of mercy extends to them as well, for He is the Infinite One (Ein Sof), blessed be He, Who encompasses all worlds (sovev kol almin), etc., and He is the One Who is equal and makes equal, etc.
Because G-d is the Infinite One, beyond all worlds and equal toward all, His great mercy extends even to the highest worlds. Before Him they too are lowly and in need of compassion.


ועל זה נאמר חנון ורחום55 הוי׳ שהקדים בחי׳ חנון ורחום להיות56 הוי׳ שהן הן י״ג מכילין דרחמי מקור האצילות כו׳ כמ״ש במ״א.57
And of this it is said, “Gracious and compassionate is Havayah”: [the verse] puts the level of “gracious and compassionate” first, so that there be Havayah. These are the Thirteen Attributes of Mercy (yud-gimmel mechilin d’rachamei), the source of Atzilus, etc., as explained elsewhere.
The verse “Gracious and compassionate is Havayah” puts “gracious and compassionate” before the Name: mercy comes first, so that there be Havayah at all. These are the Thirteen Attributes of Mercy, which are the source of the World of Atzilus.




Section 7 · ¶12–16
Charity and justice
12וזהו דרך והמשכה להיות בחי׳ הוי״ה והיא על ידי אתערותא דלתתא בצדקה ומשפט שהן דרך כלל כל מצות התורה58 כמו שיתבאר.
And this is the “way,” the drawing down, for there to be the level of Havayah. It comes through an arousal from below, in charity and justice, which in general are all the mitzvos of the Torah, as will be explained.
The “way” of Havayah is drawn down by an arousal from below, a human act that calls forth a divine response. That act is “charity and justice,” which, as the maamar will explain, stand for all the mitzvos.


ובפרטות הוא מצות הצדקה שהיא התעוררות מדת הרחמנות להשפיע במדת טובו וחסדו להחיות רוח שפלים59
In particular, it is the mitzvah of charity, which is the arousal of the attribute of compassion, to bestow with the attribute of his goodness and kindness, “to revive the spirit of the lowly.”
The mitzvah of charity in particular arouses compassion: a person gives of his own goodness and kindness to revive the spirit of the lowly, in Isaiah’s words.


ועל ידי זה אתערותא דלעילא להיות דרך הוי׳ לעשות צדקה60 כו׳ שיהא התלבשות אור אין סוף ברוך הוא בבחי׳ תורה ומצות.
And through this there is an arousal from above, so that there be “the way of Havayah, to do charity,” etc.: that the Infinite Light (Or Ein Sof), blessed be He, be clothed in the level of Torah and mitzvos.
In response comes an arousal from above: “the way of Havayah, to do charity.” G-d’s Infinite Light comes to be clothed in the Torah and the mitzvos.




13ולהיות אנת חכים כו׳ שהוא מדת טובו ורחמנותו להיות התלבשות זה והמשכה זו כמאמר אב הרחמן המהולל כו׳.
And that there be “You are wise,” etc., is the attribute of His goodness and compassion, so that there be this clothing and this drawing down, as in the words “the compassionate Father, Who is praised,” etc.
That G-d, who is above wisdom, comes to be called “wise” and to be clothed in the Torah is itself His goodness and compassion. The words of the morning prayers, “the compassionate Father, Who is praised,” express this.


ועל זה נאמר משפט וצדקה ביעקב אתה עשית61 שעל ידי משפט וצדקה שביעקב נעשה בחי׳ אתה דהיינו גילוי אלהות. אך הנה בצדקה62 זו משפט כתיב בה.
And of this it is said, “Justice and charity in Yaakov, You have made”: through the justice and charity in Yaakov, the level of “You” is made, that is, the revelation of G-dliness. But now, with this charity, “justice” is written alongside it.
Psalms says, “Justice and charity in Yaakov, You have made,” and the Alter Rebbe reads “You” as the revealed G-dliness that Yaakov’s justice and charity bring about. But he notes that in these verses charity comes paired with justice.


כמ״ש לעשות צדקה ומשפט.63 משפט וצדקה ביעקב כי לא די לעורר בחי׳ חסדו וטובו יתברך בלבד כי מאחר שהיא התעוררות בחי׳ אין סוף השוה ומשוה כו׳.
As it is written, “to do charity and justice,” [and] “justice and charity in Yaakov.” For it is not enough to arouse only the level of His kindness and goodness, blessed be He, since this is an arousal of the level of the Infinite One (Ein Sof), Who is equal and makes equal, etc.
Charity alone is not enough. It arouses the Infinite One, toward whom all things are equal, and a giving from that level does not distinguish who receives it.


הנה בבחי׳ זו נאמר שממית בידים תתפש64 והיא בהיכלי מלך שגם השממית היא בחינ׳ [בחינת / בחינה] הקליפה וסט״א [וסטרא אחרא] יש לה יניקה ואחיזה כו׳.
Of this level it is said, “The spider (semamis) takes hold with its hands, yet it is in the palaces of the king”: even the spider, which is the level of kelipah (the husk) and the sitra achra (the other side), has nourishment and a hold [there], etc.
Proverbs speaks of the semamis, a small creature that still makes its way into the king’s palaces. So too kelipah, the forces that oppose holiness, can draw nourishment from a divine giving that sets no limits.




14וכענין לא כאברהם שיצא ממנו ישמעאל6566 כו׳. וצריך לעורר בחינת משפט למעלה שלא יומשך חיות ויניקה
This is like the matter of “not like Avraham, from whom Yishmael came forth,” etc. And one must arouse the level of justice above, so that life-force and nourishment are not drawn down
The Sifrei teaches that Avraham, unlike Yaakov, had offspring who did not continue his path, Yishmael. The comparison shows what kindness without restraint can let through; so a person must arouse justice above as well, so that G-d’s life-force flows only to holiness.


אלא בסטרא דקדושה יאר67 ה׳ פניו אליך68 ישא ה׳פניו אליך69 היינו פנימית ועיקר החיות. אבל יניקת החיצונים וסטרא אחרא היא ממותרות צפרנים ושערות כו׳.
except to the side of holiness (sitra d’kedushah). “May G-d make His face shine upon you,” “May G-d lift up His face toward you”: that is, the inner dimension (pnimiyus) and essence of the life-force. But the nourishment of the external forces and the sitra achra (the other side) is from the excesses: the nails and the hair, etc.
The Priestly Blessing asks that G-d make His “face” (panim) shine, and the face stands for the inner dimension (pnimiyus), the essence of the life-force, which goes to holiness. The external forces draw only from what is excess, like the nails and the hair, the body’s surplus.




15ובחי׳ משפט זה אשר לאלהים הוא על ידי אתערותא דלתתא בחי׳ משפט שעושה האדם70 בנפשו על מותרות חיי גופו נגד הצדקה.
And this level of justice, which is G-d’s, comes through an arousal from below: the level of justice that a person exercises on himself, concerning the excesses of his bodily life, as against charity.
Justice above is aroused by a person judging himself: weighing the excesses of his own bodily life against the claim of charity.


כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] חייך קודמין71 לחיי חבירך ודוקא חייך ממש כמשל הקיתון של מים שאם ישתו שניהם ימותו72 כו׳ כדאיתא בגמרא.
For our Sages, of blessed memory, said, “Your life comes before your fellow’s life”: specifically your actual life, as in the example of the flask of water, where if both drink, both will die, etc., as is found in the Gemara.
The Talmud teaches that your own life comes before your fellow’s, as Rabbi Akiva taught about two travelers with one flask of water: if both drink, both die, so the owner drinks. This priority holds only for life itself.


מה שאין כן המותרות שלך אינן קודמין לחיי חבירך שאינו בדין שיפנק האדם את נפשו בתפנוקי עלמא וחבירו ימות ברעב ח״ו [חס ושלום].
Not so your excesses: they do not come before your fellow’s life, for it is not right that a person should pamper himself with the delights of the world while his fellow dies of hunger, G-d forbid.
Luxuries do not come before another person’s life. It is not right to indulge in worldly pleasures while another dies of hunger.




16ועל ידי משפט זה שעושה האדם שלא לתת יניקה וחיות מותרות הגוף גורם למעלה בחי׳ משפט שלא יומשך חיות המותרות שהן החיצוני׳ [החיצונים] וסטרא אחרא. וזהו שמשבחים ומברכים את ה׳ אוהב צדקה ומשפט:73
And through this justice that a person exercises, not to give nourishment and life-force to the excesses of the body, he brings about the level of justice above, so that life-force is not drawn to the excesses, which are the external forces and the sitra achra (the other side). And this is why we praise and bless G-d, “Who loves charity and justice.”
By refusing to feed his body’s excesses, a person brings about the same justice above: no life-force flows to the excesses, the forces opposed to holiness. This is why G-d is blessed in the Amidah as the King “Who loves charity and justice”: charity together with justice.




Section 8 · ¶17–19
The mitzvos as limbs, and the tzaddik
17והנה גם שאר מצות התורה נקראות בשם צדקה על דרך זה כי רמ״ח מצות עשה הם רמ״ח אברין דמלכא.74
Now, the other mitzvos of the Torah are also called “charity” in this way, for the 248 positive commandments are the 248 “limbs of the King.”
The Alter Rebbe now explains why all the mitzvos are called “charity.” The 248 positive commandments are called the 248 “limbs of the King,” an image from the Tikkunei Zohar.


היינו כמו על דרך משל האבר שמלובש בו חיות הנשמה שמבלעדי החיות זה נשאר הגוף כאבן דומם.
That is, by way of analogy, like a limb in which the life-force of the soul is clothed: without this life-force, the body remains like an inanimate stone.
A limb lives only because the soul’s life-force is clothed in it; without it, the body is as lifeless as a stone.


כך הנה המצות הם בחי׳ אברין דמלכא שמלובש בהם חיות ואור אין סוף ברוך הוא.75
So too, the mitzvos are the level of “limbs of the King,” in which the life-force and the Infinite Light (Or Ein Sof), blessed be He, are clothed.
So the mitzvos are “limbs” in which G-d’s life-force and Infinite Light are clothed.




18ולהיות נמשך חיות זה הוא גם כן מחמת מדת טובו ורחמנותו כנזכר לעיל על ידי אתערותא דלתתא בקיום מעשה המצות בפועל ממש
And that this life-force be drawn down is likewise because of the attribute of His goodness and compassion, as mentioned above, through an arousal from below: the fulfillment of the deeds of the mitzvos in actual practice.
The life-force comes into the mitzvos through G-d’s goodness and compassion, but it is called forth by the actual, physical doing of the mitzvah.


כמו תפלין לכתוב על קלף של בהמה פרשיות ואזכרות שעל ידי זה ממשיך בהם קדושה עליונה מאור אין סוף ברוך הוא להיות כנשמה לגוף המצות והיא בחינת מדת הרחמים להחיות למאן דלית ליה מגרמיה וכו׳.
For example, tefillin: writing the passages and the [divine] Names on the parchment of an animal. Through this one draws into them supernal holiness from the Infinite Light (Or Ein Sof), blessed be He, to be like a soul to the body of the mitzvos. And this is the level of the attribute of mercy: to give life to one who has nothing of his own, etc.
Tefillin show this: when the passages and G-d’s Names are written on parchment from an animal, supernal holiness from the Infinite Light is drawn into it, a soul for the body of the mitzvah. This is the attribute of mercy, giving life to what has nothing of its own; that is why every mitzvah is “charity.”




19וזהו שכתוב לעשות את כל דברי התורה הזאת.76 ושמרתם ועשיתם אותם.77 אתם כתיב78 כמ״ש במ״א.
And this is [the meaning of] what is written, “to do all the words of this Torah,” [and] “and you shall keep and do them (osam)”: it is written atem, “you,” as explained elsewhere.
Two verses speak of doing the mitzvos. In “and you shall keep and do them,” the word “them” (osam) is spelled so that it can be read atem, “you,” and the Midrash reads it as if the one who keeps the Torah had made the mitzvos, or made himself. It fits the point just made: by doing the mitzvos a person gives them their life.


ולכן נקרא המקיים התורה והמצות בשם צדיק ומעלת צדיק היא מעלה רבה מאד ששיבחו הכתוב וצדיק יסוד עולם79 ואמרו רבותינו ז״ל [זכרונו לברכה / זכרונם לברכה] ראה בצדיקים80 כו׳
Therefore one who fulfills the Torah and the mitzvos is called a tzaddik. And the virtue of a tzaddik is a very great virtue, for Scripture praises him, “The tzaddik is the foundation of the world,” and our Sages, of blessed memory, said, “He saw the tzaddikim,” etc.
This is why one who keeps the Torah and the mitzvos is called a tzaddik, a title Scripture and the Sages praise highly. Proverbs calls the tzaddik “the foundation of the world,” and the Talmud says that G-d saw that the tzaddikim were few.


עמד ושתלן כו׳ ולכאורה לשון צדיק הוא שהוא צדיק בדינו ואינו עושה עול לבריות ואין זו מעלה גדולה כל כך.
“He arose and planted them,” etc. At first glance, the term tzaddik means that he is righteous in his judgment and does no wrong to people, and that is not such a great virtue.
So He “arose and planted them” in every generation, the Talmud continues. Yet the simple meaning of tzaddik is a just person, one who wrongs no one, and that alone would not deserve such great praise.


אלא עיקר שם צדיק ע״ש שהוא בעל צדק׳ שהוא המשפיע צדקה וחסד במדת טובו ורחמנותו להחיות את המצות על ידי קיומם במעשה בפועל ממש ולהמשיך להם חיות ואוא״ס [ואור אין סוף] ב״ה כנשמה לגוף כנזכר לעיל:
Rather, the main reason for the name tzaddik is that he is a master of charity (baal tzedakah): one who bestows charity and kindness with the attribute of his goodness and compassion, to give life to the mitzvos by fulfilling them in actual deed, and to draw into them life-force and the Infinite Light (Or Ein Sof), blessed be He, like a soul into a body, as mentioned above.
Rather, tzaddik comes from tzedakah, charity: the tzaddik gives charity and kindness to the mitzvos themselves. By doing them in practice he gives them life, drawing the Infinite Light into them like a soul into a body.




Section 9 · ¶20
The purpose of the descent
20וזהו תכלית ירידת הנשמה לעולם הזה. כי בירידה זו אף שהיא ירידה גדולה בבחינת דחילו ורחימו אף על פי כן גדלה מעלתה שנעשית בחינת בעל תשובה אחרי ירידתה לעולם הזה שצריכה לשוב כו׳ כמ״ש במ״א.81
And this is the purpose of the soul’s descent into this world. For in this descent, although it is a great descent with regard to awe and love, nevertheless its stature grows great, for after its descent into this world it becomes the level of a baal teshuvah, one who returns, since it must return, etc., as explained elsewhere.
Here the Alter Rebbe answers the question from the opening. The descent costs the soul its former awe and love, but it gains a higher stature: in the body it becomes a baal teshuvah, one who must return to G-d.


ובמקום שבעלי תשובה עומדים82 אין צדיק גמור כו׳. כי בחינת רחמים רבים שלמעלה מעלה הוא המתגלה בבחי׳ בעל תשובה.
And “in the place where baalei teshuvah stand, a complete tzaddik [cannot stand],” etc. For the level of abundant mercy, which is far above, is what is revealed in the level of the baal teshuvah.
The Sages teach that baalei teshuvah stand where even complete tzaddikim cannot. The reason, the Alter Rebbe explains, is that the abundant mercy from far above is revealed in the baal teshuvah.


דהיינו אחר ירידת הנשמה לעוה״ז שאז הרחמנות גדולה מאד (משא״כ קודם בואה היא בבחינת צדיק גמור) דוקא
That is, specifically after the soul’s descent into this world, when the compassion is very great (whereas before its coming it is at the level of a complete tzaddik).
That mercy is revealed only after the soul’s descent into this world, for then G-d’s compassion on it is very great. Before its descent the soul was a complete tzaddik.


ולכן אמרו רז״ל [רבותינו זכרונם לברכה] אין עומדים להתפלל83 אלא מתוך כובד ראש. ופירש רש״י [רבי שלמה יצחקי] הכנעה דהיינו לעורר רחמים רבים על נצוץ אלהות כו׳
And therefore our Sages, of blessed memory, said, “One may stand to pray only in a mood of seriousness (koved rosh),” and Rashi explains: submission. That is, to arouse abundant mercy upon the spark of G-dliness, etc.
So the Sages require prayer with koved rosh, literally “heaviness of head,” which Rashi explains as submission. Humbling himself, a person arouses great mercy on the spark of G-dliness within him that has come down into this world.


שעל ידי זה מעורר רחמים רבים למעל׳ [למעלה / למעלת] ממקור הרחמי׳ [הרחמים] ולהמשיך בחינת חנון ורחום להיות גילוי הוי׳ בעסק התורה והמצות ולהיות אור אין סוף בתוכה כו׳ ולכן ירידה זו דוקא היא צורך עלייה:
Through this one arouses abundant mercy above, from the source of mercy, and draws down the level of “gracious and compassionate,” so that there be a revelation of Havayah in occupation with the Torah and the mitzvos, and that the Infinite Light (Or Ein Sof) be within it, etc. Therefore it is precisely this descent that is for the sake of an ascent.
That mercy below awakens abundant mercy above, from its very source, drawing down “gracious and compassionate,” the mercy that brings Havayah into revelation in the Torah and the mitzvos. This is why the descent, specifically, is for the sake of an ascent.




Section 10 · ¶21–24
The Song at the Sea
21וזהו אשירה84 להוי׳ כי גאה גאה.85 כי ענין שירה הוא התעוררות בחינת שמחה דהיינו בחינת גילוי.
And this is [the meaning of] “I will sing to Havayah, for He is exalted, exalted.” For song is an arousal of the level of joy, that is, the level of revelation.
The maamar now returns to its opening verse. Song expresses joy, and joy is revelation: what was hidden comes out.


כי עצבות ומרה שחורה היא קמיטת וכויצת החיות. והשמחה היא גילוי והתפשטות החיות כמו צהבו פניו כו׳.
For sadness and melancholy are a constriction and shrinking of the life-force, while joy is the revelation and spreading out of the life-force, as in “his face shone,” etc.
Sadness and melancholy make the life-force shrink and withdraw; joy makes it spread out and show itself, as a face lights up with gladness.




22וגילוי זה הוא להיות גילוי בחינת הוי׳ מאור אין סוף ברוך הוא הסובב כל עלמין אדון הנפלאות כו׳.
And this revelation is so that there be a revelation of the level of Havayah from the Infinite Light (Or Ein Sof), blessed be He, Who encompasses all worlds (sovev kol almin), the Master of wonders, etc.
The joy of the song at the sea was the revelation of the level of Havayah from the Infinite Light that encompasses all worlds, the Master of wonders.


ולהיות בחינת הוי׳ יו״ד חכמה כו׳ הוא על ידי המשכת גילוי כי גאה גאה. גיאות היא86 בחינת נפלאות וגאה גאה הוא בחי׳ אדון הנפלאות
And the level of Havayah, the yud, Chochmah (wisdom), etc., comes to be through drawing down the revelation of “for He is exalted, exalted.” Exaltedness is the level of “wonders,” and “exalted, exalted” is the level of the Master of wonders.
For Havayah, whose first letter yud is Chochmah, to come about, “exalted, exalted” must be revealed. The single “exalted” is the level of “wonders,” the hidden worlds; the doubled “exalted, exalted” is the Master of wonders, above them.


דהיינו שיהא גילוי המשכת חסדו וטובו של מעלה מעלה בחינת רחמים רבים שלפני אצילות שבבחינה זו סוס ורוכבו רמה בים87 שגילוי בחינה זו היא למעלה מעלה מבחינת סוס ורוכבו
That is, that there be a revelation, a drawing down, of His kindness and goodness from the very highest level, the level of abundant mercy that precedes the World of Atzilus (Emanation). Through this level, “the horse and its rider He has cast into the sea”: for the revelation of this level is far above the level of “the horse and its rider.”
This is the abundant mercy that precedes Atzilus, G-d’s kindness from the very highest level. Its revelation at the sea is far above “the horse and its rider.”


שהם בחינת צירופי אותיות הדבור שבדחילו ורחימו כנזכר לעיל. כמו שגם הסוס על דרך משל אינו יכול לרוץ בים.8889
These are the level of the combinations of the letters of speech that are in awe and love, as mentioned above; just as, by way of analogy, even the horse cannot run in the sea.
“The horse and its rider” are the letters of speech said with awe and love, the image from paragraph 7. As a horse cannot run in the sea, so the revelation at the sea is beyond them.




23ולכן נאמר בקריעת ים סוף ואתם תחרישון. מה תצעק אלי9091 וגומר. כי כדי שיהפך הים ליבשה
Therefore, at the splitting of the Sea of Reeds, it is said, “And you shall be silent,” [and] “Why do you cry out to Me?” etc. For in order for the sea to be turned into dry land,
This is why at the sea the people were told to be silent, and Moshe was asked, “Why do you cry out to Me?” Words of prayer, letters of speech with awe and love, do not reach the level that split the sea.


דהיינו דעלמא דאתכסייא תהיה בבחינת עלמא דאתגלייא לשנות סדר ההשתלשלות הוא על ידי ירידה גדולה ועצומה מלמעלה מעלה מסדר
that is, for the concealed world to be in the state of the revealed world, changing the order of the chain of descending worlds (hishtalshelus), it comes through a great and mighty descent from far above the order of
Turning the sea into dry land meant changing the order of creation: the concealed world became revealed. Such a change requires a great descent of light from far above the order of the worlds.


ההשתלשלות92 מבחינת אין סוף ברוך הוא הסובב כל עלמין השוה ומשוה כו׳ אדון הנפלאות וגאה גאה עד שיהיה הכל בבחינת בטול כו׳.
the chain of descending worlds, from the level of the Infinite One (Ein Sof), blessed be He, Who encompasses all worlds (sovev kol almin), Who is equal and makes equal, etc., the Master of wonders and “exalted, exalted,” until everything is in a state of self-nullification (bittul), etc.
It comes from the Infinite One, who encompasses all worlds and for whom all is equal, the Master of wonders. Before such a revelation everything is nullified, so the order of the worlds can change.




24ולכן רמה יש בו שני פירושים. לשון התרוממות והעלאה.93 ולשון השלכה שהוא מלמעלה למטה כי היא בחינת גילוי אור אין סוף ב״ה הסובב כל עלמין ומעלה ומטה שוין.
Therefore the word ramah has two meanings: a term of raising and elevation, and a term of casting, which is from above to below. For this is the level of the revelation of the Infinite Light (Or Ein Sof), blessed be He, Who encompasses all worlds (sovev kol almin), and above and below are equal.
The word ramah in “the horse and its rider ramah into the sea” can mean “raised up” or “cast down.” Both are true at once, because at the sea the Infinite Light that encompasses all worlds was revealed, and before it above and below are equal.




Section 11 · ¶25–26
The letters of the Name revealed
25ומשם נמשך עזי וזמרת94 יה י״ה הם בחי׳ עלמין סתימין וזמרת מלשון וכרמך לא תזמר95 שהוא לשון כריתה.
And from there is drawn “My strength and song (zimras) is Kah.” Yud-hei are the level of the hidden worlds (almin stimin), and zimras is from the expression “and your vineyard you shall not prune (sizmor),” which is a term of cutting.
From that level comes the next verse, “My strength and song (zimras) is Kah.” The two letters of the Name Kah, yud and hei, are the hidden worlds, and zimras can also mean cutting, as in the verse forbidding the pruning of a vineyard in the Sabbatical year.


וכמו החוצב אבן מההר וכך נחצבו אותיות י״ה מאדון הנפלאות וגאה גאה להיות בבחי׳ גלוי וחציבה זו היא בבחי׳ עזי בחי׳ גבורות להיות בחי׳ אנת חכים כו׳.
And just as one hews a stone from a mountain, so the letters yud-hei were hewn from the Master of wonders and “exalted, exalted,” to be in a state of revelation. And this hewing is through the level of “my strength” (ozi), the level of gevuros (powers of restraint), so that there be the level of “You are wise,” etc.
As a stone is cut from a mountain, the letters yud-hei were “cut” from the Master of wonders so that they could be revealed. The cutting is done through “my strength” (ozi), the gevuros or powers of restraint, so that G-d comes to be “wise,” as in paragraph 9.


שזהו ענותנותו והן הן גבורותיו וצמצומים כו׳ גם צריך להיות בחי׳ צמצום שלא ילך השפע למותרות כנ״ל.
For this is His humility, and these indeed are His gevuros and contractions (tzimtzumim), etc. There must also be the level of tzimtzum (contraction), so that the flow not go to the excesses, as explained above.
This restraint is His humility, and these are His gevuros and contractions. Tzimtzum is also needed so that the divine flow does not go to the excesses, the forces opposed to holiness, as explained in paragraphs 14 to 16.




26ואח״כ נעשה בחי׳ זה אלי96 כו׳. בחי׳ גלוי הנרמז בו״ה וזהו ואנוהו. אך גלוי זה יהיה לעתיד לבא למחר לקבל שכרם אבל היום לעשותם.97
And afterwards there comes to be the level of “This is my G-d,” etc., the level of revelation alluded to in vav-hei; and this is “and I will glorify Him” (ve’anvehu). But this revelation will be in the Time to Come: “tomorrow, to receive their reward,” but “today, to do them.”
The verse continues, “This is my G-d, and I will glorify Him.” This revelation corresponds to vav-hei, the last two letters of Havayah, as yud-hei corresponded to the hidden worlds. Its full revelation awaits the Time to Come, when the reward is received; now is the time for doing the mitzvos.


וזה שכתוב ואמר ביום ההוא98 הנה אלקינו זה קוינו לו.99 פי׳ קוינו מלשון קוין100 והמשכות שאנחנו עשינו את הקוין והמשכות של שם הוי״ה להיות בבחי׳ גלוי יו״ד קוצא לעילא וקוצא לתתא.
And this is what is written, “And it shall be said on that day: Behold, this is our G-d; we hoped (kivinu) for Him.” Kivinu is from the term kavin, lines and drawings-down: we have made the lines and drawings-down of the Name Havayah to be in a state of revelation. The yud: a tip above and a tip below.
Isaiah says that on that day people will say, “Behold, this is our G-d; we hoped (kivinu) for Him.” The Alter Rebbe reads kivinu from kav, a line: through our deeds we have drawn the “lines” of the Name Havayah into revelation, beginning with the yud and its tips above and below.


ה׳ ג׳ קוין ורוחב כו׳. וע״ז נאמר אמרו צדיק כי טוב101 שעל ידי הצדיק נמשך טוב ה׳ לכל וגו׳:102
The hei: three lines and breadth, etc. And of this it is said, “Say of the tzaddik that it is good”: for through the tzaddik, “G-d is good to all,” etc., is drawn down.
The hei is drawn with three lines and has breadth. “Say of the tzaddik that it is good”: through the tzaddik, the master of charity of paragraph 19, G-d’s goodness to all is drawn down.



In one’s avodah
A person should study the Torah aloud and do the mitzvos in actual deed, even without full understanding, riding them with whatever awe and love he can arouse, even the natural love hidden within him. He should judge himself, putting another person’s life before his own luxuries, and give charity. And he should stand to pray with submission, arousing mercy on the G-dly spark within him.
Questions for discussion
	Why can Torah and mitzvos bring the soul higher than the awe and love it had before its descent?
	How does the image of the horse and its rider explain the value of saying words of Torah one does not fully understand?
	Why must charity be accompanied by justice, and how does a person exercise justice on himself?
	In what sense is the one who does the mitzvos a “master of charity” toward them?
	Why were the people told to be silent at the sea, and what does this teach about the level revealed there?

Sources and references
Notes
Paragraph 1
1אשירה לה׳
Or HaTorah notes there that this maamar comes from the manuscript of “הרי״ל” (Rabbi Yehudah Leib).
Kehot’s noteבאוה״ת תשא ע׳ ב׳מד מציין שמאמר זה מכ״י הרי״ל. נמצא בבוך 1052 סג, א, ושם נחלק לג׳ סעיפים.
2גיאה על גיותניא
Onkelos renders the verse: G-d “exalted Himself over the exalted ones, and exaltedness is His.” The maamar later explains “exaltedness” as the level of “wonders” and “exalted, exalted” as the Master of wonders (paragraph 22).
Onkelos Exodus 15:1תרגום אונקלוס על שמות ט״ו:א׳
בְּכֵן שַׁבַּח משֶׁה וּבְנֵי יִשְׂרָאֵל יָת תִּשְׁבַּחְתָּא הָדָא קֳדָם יְיָ וַאֲמָרוּ לְמֵימָר נְשַׁבַּח וְנוֹדֵי קָדָם יְיָ אֲרֵי אִתְגָאֵי עַל גֵוְתָנַיָא וְגֵאוּתָא דִילֵהּ הִיא סוּסְיָא וְרָכְבֵהּ רְמָא בְיַמָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
3שירידה זו צורך עלייה היא
That maamar asks the question this maamar sets out to answer: what ascent can come to the soul through its descent below, and how that ascent can be higher than where the soul stood before the descent.
Kehot’s note”וצריך להבין איזה עלי׳ יכול להיות בהנשמה ע״י ירידתה למטה, ושתהי׳ עלי׳ זו למעלה יותר מקודם הירידה” — ד״ה אז ישיר תש״ל (מהנחה בלתי מוגה).
4בלא דחילו ורחימו לא פרחא לעילא
The words here quote Tikkunei Zohar, Tikkun 10 · 25b:12–14; the passage is shown below.
Tikkunei Zohar, Tikkun 10 · 25b:12–14תקו״ז תיקון י
ואוריתא בלא דחילו ורחימו לא פרחת לעילא. (נ״א ובהאי נשר) וכתר ביה תליין בני חיי ומזוני. דאיהו מזלא דכלהו. ואיהו לא תליא במזלא. ובגין דא אוקמוהו בני חיי ומזוני לאו בזכותא תליא מלתא אלא במזלא תליא מלתא. דחסד איהו זכותא. ה׳ זעירא דמות אדם בה אשתלים יקו״ק והיא (ה׳) מלכותא קדישא. *איהי מצוה. עשיית פקודין. דאיהי שריא ברמ״ח אברים
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז תי׳ י.
5בלא דחילו ורחימו לא פרחא לעילא
In Tikkun 10 the Tikkunei Zohar says that Torah without awe and love does not fly upward. The Alter Rebbe applies it to the soul: without awe and love it cannot stand before G-d above.
Tikkunei Zohar 25b:12–14תקוני הזהר כ״ה ב:י״ב-י״ד
ואוריתא בלא דחילו ורחימו לא פרחת לעילא. (נ״א ובהאי נשר) וכתר ביה תליין בני חיי ומזוני. דאיהו מזלא דכלהו. ואיהו לא תליא במזלא. ובגין דא אוקמוהו בני חיי ומזוני לאו בזכותא תליא מלתא אלא במזלא תליא מלתא. דחסד איהו זכותא. ה׳ זעירא דמות אדם בה אשתלים יקו״ק והיא (ה׳) מלכותא קדישא. *איהי מצוה. עשיית פקודין. דאיהי שריא ברמ״ח אברים
Constantinople, 1740 (CC-BY-NC)
6והחיות רצוא ושוב כמראה הבזק
The Mitteler Rebbe explains “like the appearance of a flash of lightning” there: the heart contains love and awe, whose sparks of fire go out and return to it, as the flame of lightning goes out and returns and enters it again.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יג. במאמרי אדה״א כאן ע׳ ח מפרש: וזהו כדמיון מראה הבזק פי׳ שהלב כלול מאהבה ויראה שרשפי אש יוצא וחוזר אליו כמראה הבזק שהלהב יוצא וחוזר ונכנס בו”. ענין רו״ש באוה״ת פ׳ בשלח ע׳ תקכב מעתיק מכל המאמרים דשם נתבאר ענין זה.
7והחיות רצוא ושוב כמראה הבזק
In Ezekiel’s vision of the chariot, “the chayos ran and returned, like the appearance of a flash of lightning.” Kehot’s note prints the place as 1:13 (א, יג), but these words are in 1:14.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8(הגם . .)
The parenthetical remark, that the verse speaks of angels but applies equally to souls and all the host on high, is also found in manuscripts copied during the Alter Rebbe’s lifetime.
Kehot’s noteהמוסגר נמצא גם בכת״י שנעתקו בחיי כ״ק אדה״ז.
9נכספה וגם כלתה נפשו
“My soul yearns, and even pines away, for the courtyards of G-d.” The Alter Rebbe uses the words for the love of the soul that “runs” toward G-d.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ תהלים פד, ג.
10כי מי הוא אשר ערב לבו לגשת
“For who is he that has pledged his heart to draw near to Me?” The Alter Rebbe uses the words for the awe that makes the soul “return.”
Jeremiah 30:21ירמיהו ל׳:כ״א
וְהָיָה אַדִּירוֹ מִמֶּנּוּ וּמֹשְׁלוֹ מִקִּרְבּוֹ יֵצֵא וְהִקְרַבְתִּיו וְנִגַּשׁ אֵלָי כִּי מִי הוּא־זֶה עָרַב אֶת־לִבּוֹ לָגֶשֶׁת אֵלַי נְאֻם־ה׳
And their prince shall be of themselves, And their ruler shall proceed from the midst of them; And I will cause him to draw near, and he shall approach unto Me; For who is he that hath pledged his heart To approach unto Me? saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11במאמרי אדה״ז פרשיות בע׳ תתקיא ביאור על המאמר הנחת כ״ק אדה״א
An explanation of this maamar is printed there, in a transcript by the Mitteler Rebbe, headed “An explanation from my master, teacher and rebbe on the teaching on ‘I will sing to G-d, for He is exalted, exalted’” (the discourse “Adon HaNiflaos,” “Master of wonders”), Beshalach 5566 (1806).
Kehot’s noteביאור מאדמ״ו על תורה שע״פ אשירה לה׳ כי גאה גאה [ד״ה אדון הנפלאות] בשלח תקס״ו. [באחד מהכת״י נרשם: בשבת שירה תקס״ו]. נדפס בסה״מ תקס״ו ח״א. ובאריכות במאמרי אדה״א פ׳ בשלח ע׳ קכב ואילך. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות וקיצורים באוה״ת בשלח ע׳ תקט. קיצור והבנת הדברים ע׳ תקפו. הגהות באוה״ת כרך ח ע׳ ב׳תתקסא. ד״ה אשירה במאמרי אדה״א ע׳ קח מיוסד על מאמר זה. חלק מהמאמר מובא גם בסה״מ תרל״ג ח״א ע׳ רלג ואילך.
12חי ה׳
Elisha swears to Naaman, “As G-d lives, before Whom I have stood, I will not take [a gift].” The Alter Rebbe uses the words for the soul standing before G-d before its descent.
II Kings 5:16מלכים ב ה׳:ט״ז
וַיֹּאמֶר חַי־ה׳ אֲשֶׁר־עָמַדְתִּי לְפָנָיו אִם־אֶקָּח וַיִּפְצַר־בּוֹ לָקַחַת וַיְמָאֵן:
But he said: ‘As the L-RD liveth, before whom I stand, I will receive none.’ And he urged him to take it; but he refused.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב ה, טז. וראה לעיל נז, א.
13The opening of the Song at the Sea: “I will sing to G-d, for He is exalted, exalted; the horse and its rider He has cast into the sea.” The whole maamar explains this verse, returning to it in paragraphs 21 to 24.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
14אדון הנפלאות המחדש בטובו . . מעשה בראשית
There begins the discourse “Ki Vayom Hazeh Yechaper,” which explains teshuvah as returning the G-dly soul to its source as it was before it descended through the levels to be clothed in a physical body.
Kehot’s noteברכת יוצר. ראה גם לקו״ת אחרי כה, ג ואילך. יהל אור ע׳ עא.
15אדון הנפלאות המחדש בטובו בכל יום תמיד מעשה בראשית
In the first blessing before the morning Shema (Kehot’s note: Birkas Yotzer) G-d is praised as “awesome in praises, Master of wonders, Who in His goodness renews each day, continually, the work of creation.” The Alter Rebbe draws from it both the renewal of creation and the title “Master of wonders.”
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ח׳
לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ מְהֵרָה לְאוֹרוֹ: בָּרוּךְ אַתָּה ה׳ יוֹצֵר הַמְּאוֹרוֹת:
To the Blessed Almighty, they offer pleasant melodies; to the King, the Almighty, [Who is] living and enduring, they utter hymns and make praises heard. For He alone is the Performer of mighty deeds, Maker of new things; Master of battles, Sower of acts of righteousness,Deuteronomy 3:6 Causer of deliverance to sprout forth; Creator of cures. Awesome in praise, Master of wonders, He renews in His goodness, each day, continuously, the work of creation, as it is said: “[Give thanks to Him] Who makes the great luminaries,” for His kindness …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
Paragraph 3
16כמ״ש עשה פלא
From the Song at the Sea: “Who is like You, majestic in holiness, awesome in praises, doing wonders?” The Alter Rebbe reads “doing wonders” as saying that the “wonders” are, before G-d, only “doing.”
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יא.
17שמראשית ההשתלשלות . . הוא בטובו
There the Alter Rebbe asks what “renews” can mean when every day is like the one before, and answers by distinguishing the order of hishtalshelus from cause to cause, like intellect, emotions, thought and speech in a person, from the level above that order.
Kehot’s noteראה לקו״ת ואתחנן ב, ב ובהביאור שם. אוה״ת פ׳ יתרו ע׳ תתקנא. אוה״ת שמות כרך ז ע׳ ב׳תרמ. באוה״ת סידור ע׳ קיח מצויין ”מענין ובטובו מחדש בת״א פ׳ בשלח בד״ה אשירה ובלקו״ת פ׳ אחרי בד״ה כי ביום הזה יכפר דרוש הראשון פ״ב. ומ״ש בהגהות לד״ה אשירה”.
18טוב ה׳ לכל
“G-d is good to all, and His mercies are upon all His works.” The Alter Rebbe brings it to show that the renewal of every level, high and low, comes from G-d’s goodness and compassion.
Psalms 145:9תהילים קמ״ה:ט׳
טוֹב־ה׳ לַכֹּל וְרַחֲמָיו עַל־כׇּל־מַעֲשָׂיו:
The L-RD is good to all; And His tender mercies are over all His works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ט.
Paragraph 4
19כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The Alter Rebbe uses it for the life-force that flows from G-d into the worlds, which the soul grasps and loves.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
20כי הוא חייך
“To love G-d your G-d, to listen to His voice and to cleave to Him, for He is your life.” The Alter Rebbe stresses “your life”: the love that runs toward G-d is for Him as the giver of life.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21אם רץ לבך שוב לאחד
The Introduction to the Tikkunei Zohar brings the saying “if your heart runs, return.” The Alter Rebbe uses it for the soul drawing back in awe before G-d Himself, who is beyond its grasp.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז בהקדמה (ז, א). ראה לעיל יח, ב. מה, ב. לקמן עג, ד.
22ולכך היא בבחי׳ שוב
Or HaTorah there gathers the passages that explain running and returning (ratzo vashov).
Kehot’s noteראה באוה״ת בשלח ע׳ תקכב ואילך בענין רו״ש.
Paragraph 5
23נורא תהלות אדון הנפלאות
The same morning blessing as in paragraph 2 joins the two phrases: “awesome in praises, Master of wonders.”
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ח׳
לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ מְהֵרָה לְאוֹרוֹ: בָּרוּךְ אַתָּה ה׳ יוֹצֵר הַמְּאוֹרוֹת:
To the Blessed Almighty, they offer pleasant melodies; to the King, the Almighty, [Who is] living and enduring, they utter hymns and make praises heard. For He alone is the Performer of mighty deeds, Maker of new things; Master of battles, Sower of acts of righteousness,Deuteronomy 3:6 Causer of deliverance to sprout forth; Creator of cures. Awesome in praise, Master of wonders, He renews in His goodness, each day, continuously, the work of creation, as it is said: “[Give thanks to Him] Who makes the great luminaries,” for His kindness …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
24“Who is like You, majestic in holiness, awesome in praises, doing wonders?” The Alter Rebbe explains “awesome in praises”: because G-d does wonders and is beyond grasp, one is afraid to praise Him.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
25הפך ים ליבשה
There it is explained that at the splitting of the sea, sea and dry land were joined in two ways: the sea became dry land and the dry land became sea.
Kehot’s noteנתבאר בד״ה ויהי ביום השמיני תשל״ה (ע׳ 365) דבקי״ס נעשה החיבור דים ויבשה בב׳ אופנים, מה שים נעשה יבשה ויבשה נעשה ים, וכ״ה במ״ת שאז היה ביטול הגזירה עליונים ירדו לתחתונים, ע״ש.
26הפך ים ליבשה
“He turned the sea into dry land; they passed through the river on foot.” The Alter Rebbe uses the words for the splitting of the sea as the concealed world becoming revealed.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27כמאמר רבותינו ז״ל כל מה שיש ביבשה יש בים
The Talmud teaches, “Everything that is on dry land is in the sea,” except the weasel. The Alter Rebbe adds that in the sea everything is covered by the waters, which makes the sea an image of the concealed world.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א. ראה לקו״ת שמיני יח, ג.
28שהים הוא . . שהמים מכסים ואינם נראים
In this manuscript the whole passage, from “for the sea is” to “and they are not seen,” is in parentheses.
Kehot’s noteבבוך 1052 סג, א כל זה הוא במוסגר.
29קי״ס קודם מ״ת
The note points to this maamar on the splitting of the sea coming before the giving of the Torah.
Kehot’s noteראה ד״ה והחרים תשי״ג.
Paragraph 7
30סוס ורוכבו רמה בים
The second half of the opening verse: “the horse and its rider He has cast into the sea.” The Alter Rebbe reads “horse” as the letters of the Torah and returns to the verse in paragraphs 22 and 24.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31(לאפוקי . .)
The parenthetical remark excluding thought, which is not like speech, is also found in manuscripts written during the Alter Rebbe’s lifetime.
Kehot’s noteהמוסגר נמצא גם בכת״י שנכתבו בחיי כ״ק אדה״ז.
32הרהור דלאו כדבור דמי
Rav Chisda’s statement that “thought is not like speech.” The Alter Rebbe uses it to exclude Torah thought without speech from this advantage of the letters.
Berakhot 20b:17–20ברכות כ׳ ב:י״ז-כ׳
גְּמָ׳ אָמַר רָבִינָא: זֹאת אוֹמֶרֶת הִרְהוּר כְּדִבּוּר דָּמֵי. דְּאִי סָלְקָא דַּעְתָּךְ לָאו כְּדִבּוּר דָּמֵי — לָמָּה מְהַרְהֵר? אֶלָּא מַאי — הִרְהוּר כְּדִבּוּר דָּמֵי, יוֹצִיא בִּשְׂפָתָיו? כִּדְאַשְׁכְּחַן בְּסִינַי. וְרַב חִסְדָּא אָמַר, הִרְהוּר לָאו כְּדִבּוּר דָּמֵי, דְּאִי סָלְקָא דַעְתָּךְ הִרְהוּר כְּדִבּוּר דָּמֵי — יוֹצִיא בִּשְׂפָתָיו.
GEMARA Rabina said : [The statement of the Mishnah] means to say that meditation is the equivalent of speech ; for if it enter thy mind that it is not the equivalent of speech, why should he meditate! How is it then? Meditation is the equivalent of speech. Let him, then, utter the words with his lips ! No ; it is as we find at Mount Sinai. But Rab Hisda said : Meditation is not the equivalent of speech ; for if it enter thy mind that it is …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כ, ב.
33דאבא יסד ברתא
In Tikkun 21 the Tikkunei Zohar explains “G-d founded the earth with wisdom” (Proverbs 3:19): with Chochmah, which is Abba, He founded the Daughter, which is the earth.
Zohar III, 248aזח״ג רמח, א
Tikkunei Zohar, Tikkun 21 · 61b:4–5תקו״ז תיקון כא
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תי׳ כא. ראה גם לקמן קיא, ב.
34דאבא יסד ברתא
On the first of the Ten Commandments, “I am,” the Zohar on Pinchas brings “With wisdom He founded the earth” and reads it: “with Abba He founded the Daughter.” Kehot’s note gives 256b; in Sefaria’s Zohar these words are on 257a.
Zohar, Pinchas 121:831–123:842ספר הזהר, פנחס קכ״א:תתל״א-קכ״ג:תתמ״ב
35דאבא יסד ברתא
On tefillin, the Zohar on Pinchas says that the yud is a crown over the hei, the Daughter: “G-d founded the earth with wisdom,” Abba founded the Daughter; and the upper hei, Imma, is a crown over the vav, the Son: “He established the heavens with understanding.” Kehot’s note gives 258a; in Sefaria’s Zohar these words are on 258b.
Zohar, Pinchas 124:867–126:878ספר הזהר, פנחס קכ״ד:תתס״ז-קכ״ו:תתע״ח
36כל חד לפום שיעורא דיליה
In its foreword the Tanya speaks of the hidden awe and love in the mind and heart of each person, “each according to his own measure, according to what he measures in his heart,” citing the Zohar on “Her husband is known in the gates.”
Kehot’s noteבתניא בהקדמה מציין לזח״א קג, ב. וראה שם קכט, ב.
37כל חד לפום שיעורא דיליה
On “Her husband is known in the gates,” the Zohar says that G-d is known to each person according to what he measures in his heart. The Tanya’s foreword cites it for the phrase “each according to his own measure.”
Zohar, Vayera 9:153–164ספר הזהר, וירא ט׳:קנ״ג-קס״ד
But of a truth the Holy One makes Himself known to every one according to the measure of his understanding and his capacity to attach himself to the spirit of Divine wisdom; and thus “Her husband is known”, not “in the gates” (bishe’arim), but, as we may also translate, “by measure”, though a full knowledge is beyond the reach of any being.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 8
38בלא דחילו ורחימו כלל לא פרחא לעילא
The same saying as in paragraph 1: without awe and love, Torah does not fly upward.
Tikkunei Zohar 25b:12–14תקוני הזהר כ״ה ב:י״ב-י״ד
ואוריתא בלא דחילו ורחימו לא פרחת לעילא. (נ״א ובהאי נשר) וכתר ביה תליין בני חיי ומזוני. דאיהו מזלא דכלהו. ואיהו לא תליא במזלא. ובגין דא אוקמוהו בני חיי ומזוני לאו בזכותא תליא מלתא אלא במזלא תליא מלתא. דחסד איהו זכותא. ה׳ זעירא דמות אדם בה אשתלים יקו״ק והיא (ה׳) מלכותא קדישא. *איהי מצוה. עשיית פקודין. דאיהי שריא ברמ״ח אברים
Constantinople, 1740 (CC-BY-NC)
39ושמרו דרך ה׳
G-d says of Avraham that he will command his children to keep “the way of G-d, to do charity and justice,” so that G-d may bring upon him what He promised. The Alter Rebbe reads “charity and justice” as all the mitzvos, and “upon him” as above Avraham’s level.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, יט.
40הלוך ונסוע
“And Avram journeyed, going on and journeying toward the south.” The Alter Rebbe uses the words for Avraham’s love, always moving toward G-d.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41כך הוא לענין שאר מצות . . למעלה מעלה מהשגת הנפש
Or HaTorah there has an explanation of this passage, from “so it is with the other mitzvos” to “far above the soul’s grasp.”
Kehot’s noteראה אוה״ת פ׳ וירא צ, א, ביאור ע״ז.
Paragraph 9
42וביאור זה
In this manuscript the second section of the maamar begins here.
Kehot’s noteבבוך 1052 מציין שכאן מתחיל סעי׳ ב.
43פירוש דרך ומבוא
In Or HaTorah on Shir HaShirim the Tzemach Tzedek writes that “way” has two meanings: the first, as here, a way and a drawing down so that there be the Name Havayah, a drawing from the essence of the Infinite Light into Atzilus; the second, “the way of G-d” that is drawn from Atzilus into Beriah, Yetzirah and Asiyah.
Kehot’s noteראה אוה״ת פ׳ וירא צד, א. יתרו ע׳ תתמב. כי תשא ע׳ ב׳מו. וראה גם באוה״ת שה״ש ע׳ תרפ שבדרך יש ב׳ פי׳ הא׳ מה שמפרש כאן דרך והמשכה להיות שם הוי׳ והיינו המשכה מעצמיות אוא״ס באצי׳ והפי׳ הב׳ דרך ה׳ שיומשך מאצי׳ לבי״ע.
44שם הוי״ה יו״ד חכמה
the passage shares nothing with the note
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתמב מציין על זה: ”ע׳ סד״ה ואתחנן בפי׳ אל הוי׳”. וראה בלקו״ת שם ג, א. שבת שובה סה, ב. יהל אור ע״פ חנון ורחום ע׳ תרעה. ובהמשך זאת חנוכת המזבח תר״מ פרק כ.
45במקום שאתה מוצא גדולתו
Rabbi Yochanan: “Wherever you find the might of the Holy One, blessed be He, there you find His humility,” shown from the Torah, the Prophets and the Writings. The Talmud’s text has “His might” (gevuraso) where the maamar has “His greatness.”
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. ראה לעיל במ״מ טז, א. באוה״ת יתרו ע׳ תתמב: ”ר״ל שההמשכה בבחי׳ גדולה זהו ענוה והשפלה”.
46כולם בחכמה עשית
“How many are Your works, G-d! You have made them all with wisdom.” The Alter Rebbe reads it as G-d making even the physical world with Chochmah, an act of His humility.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 10
47אני הוי׳ הוא שמי
“I am G-d, that is My Name, and My glory I will not give to another.” The Alter Rebbe reads “that is My Name” as saying that Havayah is only His Name, not His essence.
Isaiah 42:8ישעיהו מ״ב:ח׳
אֲנִי ה׳ הוּא שְׁמִי וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן וּתְהִלָּתִי לַפְּסִילִים:
I am the L-RD, that is My name; And My glory will I not give to another, Neither My praise to graven images.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מב, ח.
48כמשל השם שאינו מערך ומהות העצמית
On the analogy of a name, which is not of the essence, Or HaTorah adds a reference to Likkutei Torah’s explanation of “Shuvah Yisrael,” in the discourse “Isa BeMishnas Chassidim,” ch. 2.
Kehot’s noteבאוה״ת ואתחנן ע׳ שנט מוסיף ע״ז: ”וכמו שכתוב מזה בלקו״ת בביאור על פסוק שובה ישראל בד״ה איתא במשנת חסידים פרק ב”.
49ועד שלא נברא העולם
There “before the world was created, there was He and His Name alone” is explained: before the emotive attributes of Atzilus came forth, the Infinite Light was as it is, above being clothed in vessels; afterwards it divided into seven Names, one for each attribute.
Kehot’s noteפדר״א פ״ג. ראה גם לקמן סח, ד. עט, ב. פז, ב. צט, ב. ובכ״מ. ראה אוה״ת ענינים ע׳ קעה.
50ועד שלא נברא העולם היה הוא ושמו בלבד
“Before the world was created, there was the Holy One, blessed be He, and His great Name alone.” The Alter Rebbe explains “alone” as concealment: the Name was not yet revealed.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
51פי׳ בלבד בבחי׳ העלם
the passage shares nothing with the note
Kehot’s noteבאוה״ת שם: ”והיינו כמ״ש בתו״א שם בד״ה וירא ישראל בענין שיש ב׳ שמות ה׳ וכו׳” ע״ש עוד. בסה״מ תר״ס ע׳ קמ: ”שהי׳ האור כלול בעצמותו כו׳ (דכללות האוא״ס שלפה״צ שהי׳ ממלא מקום החלל הוא בחי׳ אור הכלול בעצמותו כו׳)”.
52טוב ה׳ לכל ורחמיו על כל מעשיו
“G-d is good to all, and His mercies are upon all His works,” brought again: G-d’s goodness and compassion are drawn forth so that Havayah may be revealed.
Psalms 145:9תהילים קמ״ה:ט׳
טוֹב־ה׳ לַכֹּל וְרַחֲמָיו עַל־כׇּל־מַעֲשָׂיו:
The L-RD is good to all; And His tender mercies are over all His works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53המחדש בטובו
“Who in His goodness renews,” from the morning blessing brought in paragraph 2, here identified with the abundant mercy above the order of the worlds.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 8סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ח׳
לְאֵל בָּרוּךְ נְעִימוֹת יִתֵּנוּ. לְמֶלֶךְ אֵל חַי וְקַיָּם זְמִרוֹת יֹאמֵרוּ וְתִשְׁבָּחוֹת יַשְׁמִיעוּ. כִּי הוּא לְבַדּוֹ פּוֹעֵל גְּבוּרוֹת. עוֹשֶׂה חֲדָשׁוֹת. בַּעַל מִלְחָמוֹת. זוֹרֵעַ צְדָקוֹת. מַצְמִיחַ יְשׁוּעוֹת. בּוֹרֵא רְפוּאוֹת. נוֹרָא תְהִלּוֹת. אֲדוֹן הַנִּפְלָאוֹת: הַמְחַדֵּשׁ בְּטוּבוֹ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: כָּאָמוּר לְעֹשֵׂה אוֹרִים גְּדֹלִים כִּי לְעוֹלָם חַסְדּוֹ: אוֹר חָדָשׁ עַל־צִיּוֹן תָּאִיר וְנִזְכֶּה כֻלָּנוּ מְהֵרָה לְאוֹרוֹ: בָּרוּךְ אַתָּה ה׳ יוֹצֵר הַמְּאוֹרוֹת:
To the Blessed Almighty, they offer pleasant melodies; to the King, the Almighty, [Who is] living and enduring, they utter hymns and make praises heard. For He alone is the Performer of mighty deeds, Maker of new things; Master of battles, Sower of acts of righteousness,Deuteronomy 3:6 Causer of deliverance to sprout forth; Creator of cures. Awesome in praise, Master of wonders, He renews in His goodness, each day, continuously, the work of creation, as it is said: “[Give thanks to Him] Who makes the great luminaries,” for His kindness …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
54אפילו בערך אדם שמרחם על הזבוב . . משא״כ לא״ס ב״ה
The same analogy, a person’s compassion on a fly compared with the Infinite One, is brought there as well.
Kehot’s noteמשל זה מובא גם באוה״ת האזינו ע׳ א׳תרס. וראה בהמ״מ למאמרי אדה״א במדבר כרך ג ע׳ תתצא.
Paragraph 11
55חנון ורחום ה׳
“Gracious and compassionate is G-d, slow to anger and great in kindness.” The Alter Rebbe notes that the verse puts “gracious and compassionate” before the Name, as what brings Havayah about.
Psalms 145:8תהילים קמ״ה:ח׳
חַנּוּן וְרַחוּם ה׳ אֶרֶךְ אַפַּיִם וּגְדׇל־חָסֶד:
The L-RD is gracious, and full of compassion; Slow to anger, and of great mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ח.
56להיות ה׳
the passage shares nothing with the note
Kehot’s noteבאוה״ת שמות כרך ז ע׳ ב׳תקעא מציין לכאן ומוסיף ”וכדפי׳ בלקו״ת סד״ה ואתחנן . . ספ״ד [ג, א] שכדי להיות הוי׳ שהוא צמצום והתפשטות כו׳ כ״ז הוא מחמת שהוא חנון ורחום”.
57י״ג מכילין דרחמי . . כמ״ש במ״א
On 41c Torah Ohr contrasts “Gracious and compassionate is Havayah” with “Havayah, compassionate and gracious”: there are two levels of Havayah, and in “gracious and compassionate is Havayah” the thirteen attributes of mercy (the thirteen tikkunei dikna) are drawn into Z’eir Anpin so that it be called by the Name Havayah, as here mercy comes first “so that there be Havayah.”
Kehot’s noteראה לעיל מא, ג.
Paragraph 12
58בצדקה ומשפט שהן דרך כלל כל מצות התורה
The note lists it as a place where charity and justice are discussed as including all the mitzvos of the Torah.
Kehot’s noteראה סה״מ תרמ״ג ע׳ מו. תרמ״ח ע׳ רא. תרפ״ט ע׳ 90. בד״ה העושה סוכתו תחת האילן תשכ״ה סעי׳ ג׳ — מציין לכאן.
59להחיות רוח שפלים
“I dwell on high and in holiness, and with the crushed and lowly of spirit, to revive the spirit of the lowly.” The Alter Rebbe uses the words for the mitzvah of charity.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60דרך הוי׳ לעשות צדקה
“The way of G-d, to do charity and justice,” from the verse about Avraham. The Alter Rebbe reads it as the way by which Havayah is drawn down through charity.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
61משפט וצדקה ביעקב אתה עשית
“You established equity; justice and charity in Yaakov, You have made.” The Alter Rebbe reads “You” as the revelation of G-dliness that justice and charity bring about.
Psalms 99:4תהילים צ״ט:ד׳
וְעֹז מֶלֶךְ מִשְׁפָּט אָהֵב אַתָּה כּוֹנַנְתָּ מֵישָׁרִים מִשְׁפָּט וּצְדָקָה בְּיַעֲקֹב אַתָּה עָשִׂיתָ:
The strength also of the king who loveth justice— Thou hast established equity, Thou hast executed justice and righteousness in Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צט, ד.
62אך הנה בצדקה
The note points to Or HaTorah on the Prophets and Writings for further discussion of the justice that accompanies charity.
Kehot’s noteראה אוה״ת נ״ך ע׳ רפד.
63לעשות צדקה ומשפט
“To do charity and justice”: the Alter Rebbe notes that here, too, charity is joined with justice.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64שממית בידים תתפש
Among the small creatures that are “exceedingly wise”: “the semamis takes hold with its hands, yet it is in the palaces of the king.” The Alter Rebbe applies it to kelipah, which can take hold even in the King’s palaces.
Proverbs 30:28משלי ל׳:כ״ח
שְׂמָמִית בְּיָדַיִם תְּתַפֵּשׂ וְהִיא בְּהֵיכְלֵי מֶלֶךְ:
The spider thou canst take with the hands, Yet is she in kings’palaces.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, כח.
Paragraph 14
65לא כאברהם שיצא ממנו ישמעאל
There Avraham is the attribute of very great kindness without any restraint, to whom all are good; out of that kindness he asked “Would that Yishmael live before You,” though he knew what Yishmael was.
Kehot’s noteספרי דברים לב, ט. וראה לעיל יב, א. כח, ב.
66לא כאברהם שיצא ממנו ישמעאל
On “For G-d’s portion is His people” (Deuteronomy 32:9), the Sifrei teaches that dross came forth from Avraham, Yishmael, and from Yitzchak, Esav, while all of Yaakov’s sons were worthy. The Alter Rebbe brings it to show that kindness alone can also feed what is not holy, unless justice is aroused too.
Sifrei Devarim 312:1–2ספרי דברים שי״ב:א׳-ב׳
… צְאוּ מִתּוֹךְ שֶׁלִּי, אִי אֶפְשִׁי שֶׁתִּהְיוּ בְתוֹכָהּ, תְּנוּ לִי חֶלְקִי שֶׁאֱהֵא מַכִּירוֹ. כָּךְ כְּשֶׁבָּא אַבְרָהָם אָבִינוּ לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, יִשְׁמָעֵאל וְכָל בְּנֵי קְטוּרָה. בָּא יִצְחָק לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, עֵשָׂו וְכָל אַלּוּפֵי אֱדוֹם. חָזְרוּ לִהְיוֹת רָעִים יוֹתֵר מִן הָרִאשׁוֹנִים. וּכְשֶׁבָּא יַעֲקֹב לֹא יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, אֶלָּא נוֹלְדוּ כָּל בָּנָיו כְּשֵׁרִים, כָּעִנְיָן שֶׁנֶּאֱמַר (בראשית כה כז): ״וְיַעֲקֹב אִישׁ תָּם יוֹשֵׁב אֹהָלִים״. מֵהֵיכָן הַמָּקוֹם מַכִּיר אֶת חֶלְקוֹ? מִיַּעֲקֹב, שֶׁנֶּאֱמַר: כִּי חֵלֶק ה׳ עַמּוֹ יַעֲקֹב חֶבֶל …
(Devarim 32:9) "For the portion of the L-rd is His people": An analogy: A king had a field and gave it to tenant-farmers, who began to steal from it — upon which he gave it to their sons — who began to be worse than the first. When a son was born to him, he said to them: Get out of what is mine. You cannot remain there. Give me my portion so that I can recognize it. Similarly, when our father Abraham came to the world, there issued from …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
67יאר ה׳ . . ישא ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבמדבר ו כה-כו.
68יאר ה׳ פניו אליך
From the Priestly Blessing: “May G-d make His face shine upon you and be gracious to you.” The Alter Rebbe reads “face” (panim) as the inner dimension (pnimiyus) of the life-force.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ישא ה׳פניו אליך
“May G-d lift up His face toward you and grant you peace”: again the “face,” the inner life-force that goes to holiness.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
70בחי׳ משפט שעושה האדם
The note points there on the justice that a person exercises on himself.
Kehot’s noteראה יהל אור ע׳ שסז.
71ארז״ל חייך קודמין
The note lists it as a place where the saying “your life comes first” is discussed.
Kehot’s noteבבא מציעא סב, א. ראה מאמרי אדה״א שמות קסו ואילך. וראה גם סה״מ תרל״ח ד״ה אם כסף תלוה סעיף ב. אוה״ת משפטים ע׳ א׳קנב.
72חייך קודמין לחיי חבירך ודוקא חייך ממש כמשל הקיתון של מים שאם ישתו שניהם ימותו
Two people are traveling and one has a flask of water: if both drink, both die. Ben Petura taught that both should drink, but Rabbi Akiva taught from “that your brother may live with you” that “your life comes before your fellow’s life.” The Alter Rebbe limits this to one’s actual life, not one’s luxuries.
Bava Metzia 62a:2בבא מציעא ס״ב א:ב׳
וְרַבִּי יוֹחָנָן, הַאי ״וְחֵי אָחִיךָ עִמָּךְ״ מַאי עָבֵיד לֵקהּ? מִבְּעֵי לֵקהּ לְכִדְתַנְיָא: שְׁנַיִם שֶׁהָיוּ מְהַלְּכִין בַּדֶּרֶךְ וּבְיַד אֶחָד מֵהֶן קִיתוֹן שֶׁל מַיִם, אִם שׁוֹתִין שְׁנֵיהֶם – מֵתִים. וְאִם שׁוֹתֶה אֶחָד מֵהֶן – מַגִּיעַ לַיִּשּׁוּב. דָּרַשׁ בֶּן פְּטוֹרָא: מוּטָב שֶׁיִּשְׁתּוּ שְׁנֵיהֶם וְיָמוּתוּ, וְאַל יִרְאֶה אֶחָד מֵהֶם בְּמִיתָתוֹ שֶׁל חֲבֵירוֹ. עַד שֶׁבָּא רַבִּי עֲקִיבָא וְלִימֵּד: ״וְחֵי אָחִיךָ עִמָּךְ״, חַיֶּיךָ קוֹדְמִים לְחַיֵּי חֲבֵירֶךָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 16
73אוהב צדקה ומשפט
“He loves charity and justice; the earth is full of G-d’s kindness.” The Amidah’s blessing “King Who loves charity and justice” takes its words from this verse; the Alter Rebbe reads it as charity joined with justice.
Psalms 33:5תהילים ל״ג:ה׳
אֹהֵב צְדָקָה וּמִשְׁפָּט חֶסֶד ה׳ מָלְאָה הָאָרֶץ:
He loveth righteousness and justice; The earth is full of the lovingkindness of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
74רמ״ח מצות עשה הם רמ״ח אברין דמלכא
In Tikkun 30, the place Kehot’s note gives, the Tikkunei Zohar speaks of the 248 commandments as G-d’s commandment in each and every limb of the King. The Alter Rebbe brings the image of the mitzvos as the King’s limbs.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
75רמ״ח מ״ע הם רמ״ח אברין דמלכא
The words here quote Tikkunei Zohar, Tikkun 30 · 74a:8; the passage is shown below.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל.
Paragraph 19
76לעשות את כל דברי התורה הזאת
Moshe tells the people to command their children “to keep, to do all the words of this Torah.” Kehot’s note gives this verse for the phrase.
Deuteronomy 32:46דברים ל״ב:מ״ו
וַיֹּאמֶר אֲלֵהֶם שִׂימוּ לְבַבְכֶם לְכׇל־הַדְּבָרִים אֲשֶׁר אָנֹכִי מֵעִיד בָּכֶם הַיּוֹם אֲשֶׁר תְּצַוֻּם אֶת־בְּנֵיכֶם לִשְׁמֹר לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
he said unto them: ‘Set your heart unto all the words wherewith I testify against you this day; that ye may charge your children therewith to observe to do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, מו.
77ושמרתם ועשיתם אותם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteויקרא כ, לז.
78אתם כתיב
On “keep My commandments and do them” (Leviticus 26:3), the Midrash reads the spelling as atem, “you”: whoever keeps the Torah is regarded as if he had made the mitzvos, or had made himself. Kehot’s note gives the verse as Leviticus 20:37 (כ, לז), which does not exist; the words “keep … and do them” occur in several verses of Leviticus.
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
Kehot’s noteויק״ר פל״ה, ז.
79וצדיק יסוד עולם
“When the storm passes, the wicked is no more, but the tzaddik is the foundation of the world.” The Alter Rebbe brings it to show how highly Scripture praises the tzaddik.
Proverbs 10:25משלי י׳:כ״ה
כַּעֲבוֹר סוּפָה וְאֵין רָשָׁע וְצַדִּיק יְסוֹד עוֹלָם:
When the whirlwind passeth, the wicked is no more; But the righteous is an everlasting foundation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי י, כה.
80ראה בצדיקים
Rabbi Yochanan: the Holy One, blessed be He, saw that the tzaddikim were few, so He arose and planted them in every generation. The same passage also brings “the tzaddik is the foundation of the world.”
Yoma 38b:13יומא ל״ח ב:י״ג
אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: אֵין צַדִּיק נִפְטָר מִן הָעוֹלָם עַד שֶׁנִּבְרָא צַדִּיק כְּמוֹתוֹ, שֶׁנֶּאֱמַר: ״וְזָרַח הַשֶּׁמֶשׁ וּבָא הַשָּׁמֶשׁ״. עַד שֶׁלֹּא כָּבְתָה שִׁמְשׁוֹ שֶׁל עֵלִי, זָרְחָה שִׁמְשׁוֹ שֶׁל שְׁמוּאֵל הָרָמָתִי. (אָמַר) רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: רָאָה הַקָּדוֹשׁ בָּרוּךְ הוּא שֶׁצַּדִּיקִים מוּעָטִין, עָמַד וּשְׁתָלָן בְּכׇל דּוֹר וָדוֹר, שֶׁנֶּאֱמַר: ״כִּי לַה׳ מְצוּקֵי אֶרֶץ וַיָּשֶׁת עֲלֵיהֶם תֵּבֵל״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יומא לח, ב.
Paragraph 20
81שנעשית בחינת בעל תשובה . . כמ״ש במ״א
There the true answer to why the soul descends is given through the saying “in the place where baalei teshuvah stand, complete tzaddikim cannot stand”: souls before their descent are surely complete tzaddikim, and their advantage in descending into the body is that they become baalei teshuvah, far above tzaddikim.
Kehot’s noteראה לקו״ת בלק עג, א ואילך.
82ובמקום שבעלי תשובה עומדים
Kehot’s notes on that page give the saying’s source.
Kehot’s noteנסמן לעיל כב, ג.
83אין עומדים להתפלל
The Mishnah: “One may stand to pray only in a mood of seriousness (koved rosh); the early pious ones would wait an hour and then pray, to direct their hearts to their Father in heaven.” With Rashi’s explanation, submission, the Alter Rebbe reads it as arousing great mercy on the G-dly spark.
Berakhot 30b:14ברכות ל׳ ב:י״ד
מַתְנִי׳ אֵין עוֹמְדִין לְהִתְפַּלֵּל אֶלָּא מִתּוֹךְ כּוֹבֶד רֹאשׁ. חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין שָׁעָה אַחַת, וּמִתְפַּלְּלִין, כְּדֵי שֶׁיְּכַוְּונוּ לִבָּם לַאֲבִיהֶם שֶׁבַּשָּׁמַיִם. אֲפִילּוּ הַמֶּלֶךְ שׁוֹאֵל בִּשְׁלוֹמוֹ — לֹא יְשִׁיבֶנּוּ, וַאֲפִילּוּ נָחָשׁ כָּרוּךְ עַל עֲקֵבוֹ — לֹא יַפְסִיק.
MISHNAH One must not stand up to say the Tefillah except in a serious frame of mind. The pious men of old used to wait an hour and then say the Tefillah, in order to direct their heart to their Father in Heaven. Even when a king greets him, he must not respond ; and though a serpent be wound round his heel, he must not interrupt.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ל, ב.
Paragraph 21
84וזהו אשירה
In this manuscript the third section of the maamar begins here.
Kehot’s noteבבוך 1052 סעי׳ ג.
85אשירה להוי׳ כי גאה גאה
The opening verse of the Song at the Sea, now explained: the song expresses the revelation of Havayah.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
86גיאות היא בחי׳ נפלאות וגאה גאה בחי׳ אדון הנפלאות
The note points there on “exaltedness is the level of wonders, and exalted, exalted is the level of the Master of wonders.”
Kehot’s noteראה ביאוה״ז להצ״צ כרך ב ע׳ תשמז.
87סוס ורוכבו רמה בים
The second half of the opening verse. The Alter Rebbe explains that the revelation of the Master of wonders “cast” horse and rider into the sea, being far above the letters of speech.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88ענין שירה . . אדון הנפלאות
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה באוה״ת פ׳ שלח ע׳ תסו.
89צהבו פניו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנסמן לעיל כג, ג.
Paragraph 23
90ואתם תחרישון . . מה תצעק אלי
The words here quote Exodus 14:14; the passage is shown below.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, יד-טו.
91ואתם תחרישון. מה תצעק אלי
Moshe tells the people, “G-d will fight for you, and you shall be silent,” and G-d says to Moshe, “Why do you cry out to Me? Speak to the children of Israel, and let them journey.” The Alter Rebbe explains the silence: the splitting came from far above the order of the worlds.
Exodus 14:14–15שמות י״ד:י״ד-ט״ו
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן: וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה מַה־תִּצְעַק אֵלָי דַּבֵּר אֶל־בְּנֵי־יִשְׂרָאֵל וְיִסָּעוּ:
The L-RD will fight for you, and ye shall hold your peace.’ And the L-RD said unto Moses: ‘Wherefore criest thou unto Me? speak unto the children of Israel, that they go forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92מלמעלה מעלה מסדר ההשתלשלות
The note lists it as a place on a descent from far above the order of hishtalshelus.
Kehot’s noteראה גם יהל אור ע׳ קיד. ביאוה״ז להצ״צ כרך א ע׳ רלה. כרך ב ע׳ תשעח.
Paragraph 24
93יש בו שני פירושים לשון התרוממות והעלאה
There “for He is exalted, exalted” is explained: ge’eh is a term of exaltation (hisnasus), what is above all vessels and shines only as an encompassing light, sovev kol almin; but the Infinite One is “exalted over the exalted,” raised above both the encompassing and the inner light, not within the bounds of worlds at all.
Kehot’s noteראה לקו״ת אחרי כט, ב.
Paragraph 25
94עזי וזמרת יה
The verse after the opening of the Song: “My strength and song is Kah, and He has become my salvation; this is my G-d, and I will glorify Him.” The Alter Rebbe reads zimras as “cutting.”
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95וכרמך לא תזמר
“In the seventh year… your field you shall not sow, and your vineyard you shall not prune (lo sizmor).” The Alter Rebbe brings it to show that zimras means cutting.
Leviticus 25:4ויקרא כ״ה:ד׳
וּבַשָּׁנָה הַשְּׁבִיעִת שַׁבַּת שַׁבָּתוֹן יִהְיֶה לָאָרֶץ שַׁבָּת לַה׳ שָׂדְךָ לֹא תִזְרָע וְכַרְמְךָ לֹא תִזְמֹר:
But in the seventh year shall be a sabbath of solemn rest for the land, a sabbath unto the L-RD; thou shalt neither sow thy field, nor prune thy vineyard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ד.
Paragraph 26
96זה אלי
“This is my G-d, and I will glorify Him”: the Alter Rebbe explains it as the revelation alluded to in the letters vav-hei, which will come in the Time to Come.
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97למחר לקבל שכרם אבל היום לעשותם
Rabbi Yehoshua ben Levi on “which I command you today, to do them”: “today to do them,” and not tomorrow; “today to do them,” tomorrow to receive their reward. The Alter Rebbe uses it: the full revelation belongs to the Time to Come, while now is the time for doing.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
98ואמר ביום ההוא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ כה, מ.
99ואמר ביום ההוא הנה אלקינו זה קוינו לו
“And it shall be said on that day: Behold, this is our G-d; we hoped for Him, and He will save us.” Kehot’s note prints the place as 25:40 (כה, מ), but these words are in 25:9.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100קוינו — פי׳ קוינו מלשון קוין
the passage shares nothing with the note
Kehot’s noteראה גם לקו״ת קרח נה, א.
101אמרו צדיק כי טוב
“Say of the tzaddik that it is good, for they shall eat the fruit of their deeds.” The Alter Rebbe reads it: through the tzaddik, “good” is drawn down.
Isaiah 3:10ישעיהו ג׳:י׳
אִמְרוּ צַדִּיק כִּי־טוֹב כִּי־פְרִי מַעַלְלֵיהֶם יֹאכֵלוּ:
Say ye of the righteous, that it shall be well with him; For they shall eat the fruit of their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ג, י.
102טוב ה׳ לכל
“G-d is good to all”: the goodness that the tzaddik draws down, the same goodness with which the maamar began (paragraph 3).
Psalms 145:9תהילים קמ״ה:ט׳
טוֹב־ה׳ לַכֹּל וְרַחֲמָיו עַל־כׇּל־מַעֲשָׂיו:
The L-RD is good to all; And His tender mercies are over all His works.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ט.
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לסוסתי ברכבי פרעה דמיתיך רעיתי
“To My mare in Pharaoh’s chariots have I likened you, My beloved”
The letters of a person’s words are “horses” that carry him beyond his own understanding: the “female letters” of prayer rise from below and draw down the “male letters” of the Torah, in which G-d’s very essence comes to fill the world. Beyond both stands the splitting of the Sea, an arousal from above that nothing from below could call forth, and that is the joy of a mitzvah.
The maamar in brief
The Song of Songs likens Israel to Pharaoh’s horses, and the Zohar tells how Pharaoh first set mares before his chariots and then reversed the order. The Alter Rebbe explains that letters are “horses”: the intellect steers speech, yet words carry a person beyond what intellect can reach. “Female letters” are the ascent of prayer, an arousal from below, and they draw down “male letters,” the letters of the Torah, through which the infinite light is revealed below, so that G-d Himself fills heaven and earth, as at Sinai. Kelipah has its counterparts: idle talk and evil speech draw down a surrounding flow of vanity. Pharaoh used both kinds of horses to drag Israel into kelipah, and G-d reversed them for holiness. Every day a person leaves Mitzrayim, the limits of the world: contemplation in the morning prayers brings a limitless love in the Shema, which draws love from above, so that G-d’s own words are in his mouth. Higher still was the splitting of the Sea, where G-d’s essence, for which hidden and revealed are alike, was revealed with no arousal from below. That is the joy of a mitzvah, through which His essence is drawn down.

Outline
	1The verse and the horsesPharaoh’s mares and stallions, and the change of order in G-d’s leading at the Exodus and at the Sea. Letters are horses that carry the intellect beyond itself; in prayer they need contemplation, and G-d desires the awe they serve.¶1–2
	2Female and male lettersPrayer rises from below and draws down the letters of the Torah, through which G-d’s very self fills heaven and earth, as at the Giving of the Torah.¶3–4
	3The horses of kelipahIdle talk and evil speech draw down a surrounding flow of vanity from the depth of kelipah. Pharaoh sought to drag Israel into kelipah, and G-d reversed his horses for holiness.¶5–7
	4The daily ExodusEvery world is Mitzrayim, a place of limits. Contemplation in Pesukei Dezimra and the blessings before the Shema, on angels and souls without number that live only from His Name, prepares the heart’s cry.¶8–11
	5Love below and love aboveA limitless love in the Shema draws love from above; through the letters of the Torah G-d’s words are in a person’s mouth, and the Shema closes with the going out from limits.¶12–13
	6The splitting of the SeaA higher arousal from above, not called forth from below: G-d’s essence, beyond the chain of hidden and revealed, made the sea itself dry land.¶14–16
	7The joy of a mitzvahThe joy of a mitzvah reaches His essence. The mitzvos are the King’s limbs and the Torah His whole body; at the Sea, “Why do you cry out to Me?”, for the matter depended on Atika.¶17–20


Key concepts
	Female lettersאותיות נקבות
	The ascent from below: the words of prayer, in which a person’s own initiative, an arousal from below, rises toward G-d.

	Male lettersאותיות זכרים
	The drawing down from above: the letters of the Torah, through which the infinite light, beyond the worlds, is revealed below.

	An arousal from below, an arousal from aboveאתערותא דלתתא, אתערותא דלעילא
	“A spirit brings a spirit”: human initiative draws a divine response. At the Sea there was an arousal from above that nothing from below could call forth.

	Mitzrayim and meitzarimמצרים
	Egypt as the limits of every created world; the daily Exodus is leaving those limits through a love “with all your might.”

	The chain of descending worlds (hishtalshelus)השתלשלות
	Levels linked like a chain, each hidden relative to what is below it and revealed relative to what is above it; G-d’s essence is above the whole chain.

	The joy of a mitzvahשמחה של מצוה
	Joy that reaches G-d’s very essence, “more than the abundance of everything”: the reward of the mitzvos, revealed at the splitting of the Sea.

	Atikaעתיקא
	The level on which, according to the Zohar, the salvation at the Sea depended; the maamar calls it the Essence of the Supernal Emanator, beyond the reach of prayer.


Section 1 · ¶1–2
The verse and the horses
1לסוסתי ברכבי פרעה123 דמיתיך רעיתי. הנה רעיתי נמשלה לסוסי פרעה כמו שפרעה העמיד תחלה סוסים נקבות
“To My mare in Pharaoh’s chariots have I likened you, My beloved.” Now, “My beloved” is likened to Pharaoh’s horses: just as Pharaoh first stationed female horses,
The maamar opens with Song of Songs 1:9, in which G-d likens His beloved, the people of Israel, to the horses of Pharaoh’s chariots. The Alter Rebbe begins with a detail of the Exodus as the Zohar tells it: Pharaoh at first harnessed mares at the front of his chariots.


ואח״כ היפך זכרים קודם לנקיבות כמ״ש בזהר פ׳ בשלח (ד׳ מז) כמו״כ [כמו כן] בשעת יציאת מצרים נאמר וה׳ הולך לפניהם4 יומם וגו׳.
and afterward reversed [the order], males before females, as is written in the Zohar, Parshas Beshalach (folio 47). So too, at the time of the Exodus from Egypt it is said, “And G-d went before them by day,” etc.
According to the Zohar, Pharaoh harnessed the mares in front with the stallions behind them, and the stallions pressed after the mares as the mares hurried ahead; when he came close to Israel he switched them, putting the stallions in front to do battle. The Zohar, and the Alter Rebbe after it, sets beside this a change of order in G-d’s own leading of Israel, beginning with the Exodus, when “G-d went before them by day” in a pillar of cloud.


ואח״כ בשעת קריעת י״ס [י׳ ספירות] נאמר ויסע מלאך האלקים5 ההולך לפני מחנה כו׳ וילך מאחריהם כו׳. הנה צריך להבין מהו המשל והנמשל שנמשלה רעיתי לסוסי פרעה.
And afterward, at the time of the splitting of the Sea of Reeds, it is said, “And the angel of G-d moved, who was going before the camp,” etc., “and went behind them,” etc. Now, we need to understand what the analogy is, and what it stands for, in “My beloved” being likened to Pharaoh’s horses.
At the Sea the order was reversed: the angel of G-d who had been going before the camp of Israel moved and went behind them. With these two reversals before him, the Alter Rebbe asks what the comparison of the Jewish people to Pharaoh’s horses really means.


הנה אותיות נקראו סוסים6 כמו הסוס שהאדם רוכב עליו ומוליכו כפי רצונו ואעפ״כ [ואף על פי כן] הסוס מוליך את האדם למקום רחוק7 מאד אשר בלתי אפשר להגיע לשם בלי סוס.
Now, letters are called horses. [It is] like a horse, which a person rides and steers as he wishes; and yet the horse carries the person to a very distant place, which it would be impossible to reach without a horse.
The answer begins with an analogy: letters, the building blocks of speech, are called “horses.” A rider steers his horse wherever he wants, yet the horse carries him far beyond where he could ever go on foot.


כמו״כ [כמו כן] השכל מנהיג את האותיות ורוכב עליהם שלפי ערך השכל כך הוא הדבור אעפ״כ [אף על פי כן] ע״י האותיות מתעלה למעלה יותר מה שאין השכל יכול להשיג כלל.8
So too, the intellect directs the letters and rides upon them, for speech is according to the measure of the intellect; nevertheless, through the letters one rises higher, [to] what the intellect cannot attain at all.
So it is with intellect and speech: the mind directs the words, and a person speaks according to what he understands. Yet the words can lift a person higher than his understanding could ever reach on its own.




2והיינו ע״י אותיות התפלה.9 אך אעפ״כ [אף על פי כן] צ״ל התבוננות ג״כ. אם לא מי שערכו פחות מלהתבונן כלל שלזה בהכרח להעמיק אף בהאותיות לבד
That is, through the letters of prayer. But even so, there must also be contemplation; unless [it is] someone whose stature is too small to contemplate at all, for whom it is necessary to go deep even into the letters alone,
The horses that carry a person beyond his intellect are the letters of the words of prayer. Even so, prayer also needs contemplation (hisbonenus) of G-d’s greatness; only someone who is unable to contemplate at all must put all his depth into the words themselves.


כמ״ש בא אתה10 וכל ביתך אל התבה וע״י האותיות יכול לעלות כאשר יבואר לקמן בעז״ה [בעזרת השם].
as it is written, “Come, you and all your household, into the ark”; and through the letters he can ascend, as will be explained below, with G-d’s help.
G-d told Noach to come into the teivah, the ark; in Chassidic teaching teivah is also read as “word,” so the verse becomes a call to enter wholly into the words of prayer. Through the letters themselves such a person can rise, and the Alter Rebbe promises to explain this further on.


אך אעפ״כ [אף על פי כן] כתיב לא בגבורת11 הסוס יחפץ כו׳ שאעפ״כ [שאף על פי כן] אין רצון וחפץ ה׳ שורה בבחי׳ האותיות כנ״ל שהם רק בחי׳ שוקיים כ״א רוצה ה׳ את יראיו12 כו׳:
But even so, it is written, “He does not desire the strength of the horse,” etc.: that even so, G-d’s will and desire do not rest on the level of the letters mentioned above, which are only the level of “legs”; rather, “G-d desires those who fear Him,” etc.
Yet the letters are not the goal. The psalm says that G-d “does not desire the strength of the horse, nor want the legs of a man; G-d desires those who fear Him”: the letters are only “legs,” the means of travel, while G-d’s will rests on the awe of Him that they serve.




Section 2 · ¶3–4
Female and male letters
3והנה יש ב׳ מיני אותיות13 אותיות זכרים ואותיות נקבות אותיות נקבות היינו ההעלאה שממטה למעלה ע״י האותיות הנ״ל באתעדל״ת [באתערותא דלתתא] ועי״ז באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא]
Now, there are two kinds of letters: male letters and female letters. Female letters are the ascent from below upward through the letters mentioned above, by an arousal from below; and through this, by an arousal from below, [comes] an arousal from above,
The Alter Rebbe now distinguishes two kinds of letters. “Female letters” are the movement from below upward, the human initiative of prayer, and this arousal from below calls forth a response from above.


כי רוח אייתי רוח14 ואמשיך רוח (כי דרכו של איש לחזר15 אחר אשה) המשכה מלמעלה למטה בבחי׳ סובב
for “a spirit brings a spirit and draws forth a spirit” (for it is the way of a man to go in search of a woman): a drawing down from above to below, from the level of the light that encompasses all worlds (sovev kol almin),
The Zohar’s principle “a spirit brings a spirit and draws forth a spirit” means that a stirring below draws a matching stirring from above; the parenthetical remark adds the Talmud’s image that it is the way of a man to seek a woman. What comes down in response is from sovev, the light that surrounds all worlds rather than entering them.


שהוא בלי גבול דלית מחשבה תפיסא ביה16 למעלה מהשגה להיות בחי׳ גלוי למטה ע״י סוסים זכרים והיינו באותיות התורה להיות השמים והארץ אני מלא17 ממש.
which is without limit, for “no thought can grasp Him,” above comprehension, so that it becomes revealed below through male horses, that is, through the letters of the Torah, so that there will be, in actual fact, “The heavens and the earth I fill.”
That light is infinite, beyond the grasp of any thought. It is revealed below through the “male horses,” the letters of the Torah, so that G-d’s words “The heavens and the earth I fill” become true in actual fact.


דהנה לכאורה תמוה לפעמים כתיב מכה״א [מלא כל הארץ] כבודו18 שאינו רק כבודו ולא מהותו ועצמותו ולפעמים אמר השמים והארץ אני מלא דהיינו מהו״ע [מהותו ועצמותו] שהוא בחי׳ אני ממש.
For at first glance it is puzzling: sometimes it is written, “The whole earth is full of His glory,” which is only His glory and not His very being and essence; and sometimes He said, “The heavens and the earth I fill,” that is, His very being and essence, which is the level of the very “I.”
Here is the difficulty: Isaiah’s verse says that “the whole earth is full of His glory,” which is only a radiance of G-d and not His essence, while in Jeremiah G-d says “I fill the heavens and the earth,” speaking of His very self. Which is it?


אך שניהם אמת שבאמת אני מלא ממש. אך איך יוכל להתלבש בעולם הגשמי והשפל ומלא קליפות זהו
But both are true, for in truth “I fill,” in actual fact. But how can He be clothed in the physical and lowly world, full of kelipos (husks)? This is
Both are true: G-d’s very self does fill the world. The real question is how His essence can be clothed in a physical, lowly world full of kelipos, the forces that conceal holiness.


ע״י שמלא כל הארץ כבודו ואין כבוד אלא תורה1920 כבוד בגימ׳ [בגימטריא] ל״ב והם ל״ב נתיבות החכמה והיא חכמת התורה
through “The whole earth is full of His glory,” and “there is no glory but Torah.” Kavod (glory) is numerically thirty-two, and these are the thirty-two paths of Chochmah (wisdom), which is the wisdom of the Torah;
The answer is through His “glory,” and the Mishnah teaches that “there is no glory but Torah.” The word kavod (כבוד, glory) has the numerical value thirty-two (20+2+6+4), matching the thirty-two paths of wisdom, which are the wisdom of the Torah.


כי אורייתא מחכמה נפקת2122 ועי״ז יוכל להיות את השמים ואת הארץ אני מלא ממש ע״י התלבשותו באותיות התורה שהם אותיות זכרים המשכה מלמעלה למטה
for “the Torah comes forth from Chochmah.” And through this there can be, in actual fact, “The heavens and the earth I fill,” through His being clothed in the letters of the Torah, which are male letters, a drawing down from above to below.
As the Zohar says, the Torah comes forth from Chochmah. Because G-d is clothed in the letters of the Torah, the “male letters” that bring light down from above, His very self can fill heaven and earth.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל היושב ושונה23 הקב״ה קורא ושונה כנגדו24 היינו מה שהוא קדוש ומובדל שאף בחי׳ חכמה נחשבת אצלו כבחי׳ עשי׳ [עשיה] גשמיית כמ״ש כלם בחכמה עשית25 ויומשך ויתגלה למטה ע״י אותיות התורה.26
As our Sages, of blessed memory, said, “Whoever sits and studies, the Holy One, blessed be He, reads and studies opposite him.” That is: He Who is holy and set apart, before Whom even the level of Chochmah is considered like the level of physical action (asiyah), as it is written, “You made them all with wisdom,” is drawn down and revealed below through the letters of the Torah.
The teaching of Tanna Devei Eliyahu that when a person studies Torah, G-d studies opposite him, shows this drawing down. G-d is so far above the world that even Chochmah is to Him like physical action, as the verse says, “You made them all with wisdom”; yet He is revealed below through the letters of the Torah.




4וזהו שעל מתן תורה נאמר כי תרכב על סוסיך27 כו׳. והיינו בחי׳ סוסים זכרים הנ״ל.
And this is [why] concerning the Giving of the Torah it is said, “When You ride upon Your horses,” etc. That is, the level of male horses mentioned above.
Habakkuk’s image of G-d riding upon His horses is applied to the Giving of the Torah. These are the “male horses,” the letters of the Torah that carry G-d’s light down into the world.


וזהו מדלג על ההרים28 מקפץ כו׳ שהוא בבחי׳ דילוג ממקום למקום והיינו המשכה מלמעלה מבחי׳ סובב שיומשך ויתגלה למטה כמ״ש וירד ה׳ על הר סיני29 וכל העם רואים30 את הקולות כו׳.
And this is [the meaning of] “leaping over the mountains, bounding,” etc.: that it is in the manner of leaping from place to place, that is, a drawing down from above, from the level of sovev, so that it is drawn down and revealed below; as it is written, “And G-d descended upon Mount Sinai,” and “All the people saw the voices,” etc.
The Song of Songs describes the beloved “leaping over the mountains, bounding over the hills”: a leap skips the places in between. So at Sinai, light from sovev, beyond the ordered descent of the worlds, came straight down: “G-d descended upon Mount Sinai,” and the people “saw the voices,” seeing what is ordinarily only heard.




Section 3 · ¶5–7
The horses of kelipah
5והנה זה לעו״ז [לעומת זה] עשה האלקים31 כמו שבקדושה יש ב׳ בחי׳ סוסים הנ״ל אתוון נוק׳ [נוקבא] ואתוון דכורין מלמעלה למטה וממט׳ [וממטה] למעלה.
Now, “G-d has made the one opposite the other”: as in holiness there are the two kinds of horses mentioned above, female letters and male letters, from above to below and from below to above.
Ecclesiastes says that G-d made one thing opposite the other: whatever exists in holiness has a counterpart on the opposing side. Holiness has two kinds of horses, the female letters that rise from below and the male letters that come down from above.


כמו״כ [כמו כן] בקליפות יש ג״כ ב׳ בחינות האותיות והיינו שע״י התקשרותו להבלי עולם בדב״ט [בדברים בטלים] ומכ״ש [ומכל שכן] לה״ר [לשון הרע] והוא בחי׳ אותיות נקבות הנה האותיות מוליכים אותו למקום רחוק מאד.
So too, in the kelipos (husks) there are likewise two kinds of letters. That is: through a person’s attachment to the vanities of the world in idle talk, and all the more so in evil speech, which is the level of female letters, then the letters carry him to a very distant place.
The kelipos, the forces that conceal G-dliness, have both kinds as well. Their “female letters” are a person’s own words spent on the world’s vanities, idle talk and all the more so evil speech; like the horse in the analogy, these letters carry him far, but away from holiness.




6והיינו לעומק הקליפות בחי׳ מקיף שלהם שנק׳ פרעה עורף32 כו׳ להמשיך עליו המשכה מלמעלה מבחינת המקיף שלהם להקיפו ולהלבישו
That is, to the depth of the kelipos (husks), the level of their encompassing [light], which is called Pharaoh, “the nape” (oref), etc.: to draw upon him a drawing down from above, from the level of their encompassing [light], to encompass him and clothe him.
The words of vanity carry a person into the depth of the kelipos, to their makif, their encompassing level. In the Arizal’s teaching this level is called Pharaoh, whose name has the letters of הערף, “the nape” (the back of the neck); from there a flow comes down upon the person, surrounding and clothing him.


והוא בחי׳ הבל ורעות רוח ונעשים לבושים צואים עליו והוא בחי׳ סוסים זכרים אותיות זכרים שנעשים ע״י אותיות נקבות הנ״ל כי בההפוך אמר ג״כ רוח אייתי רוח33 וכו׳.
And this is the level of “vanity and chasing after wind,” and they become soiled garments upon him. And this is the level of male horses, male letters, which come about through the female letters mentioned above; for of the opposite [side], too, it is said, “a spirit brings a spirit,” etc.
What surrounds him is “vanity and chasing after wind,” and it becomes soiled garments upon him. This is the kelipah’s version of the “male horses,” a flow from above brought on by the person’s own “female letters,” for the rule “a spirit brings a spirit” works on the opposite side as well.




7והנה פרעה רדף אחר ישראל בשעת יצ״מ [יציאת מצרים] כמ״ש וירדף פרעה שרצה להוריד ולהמשיך את נש״י [נשמות ישראל] לתוך עומק הקליפות.
Now, Pharaoh pursued Israel at the time of the Exodus from Egypt, as it is written, “And Pharaoh pursued”: for he wanted to bring down and draw the souls of Israel into the depth of the kelipos (husks).
Pharaoh’s pursuit of Israel after the Exodus is read as an attempt to drag the souls of Israel down into the depth of kelipah.


וע״כ העמיד סוסים נקבות תחלה בכדי שעי״ז יהי׳ [יהיה] המשכה מלמעלה ג״כ מעומק הקליפות כי דרכו של איש34 כו׳.
Therefore he set female horses first, so that through this there would also be a drawing down from above, from the depth of the kelipos, for “it is the way of a man,” etc.
That is why he put the mares first: to set off an arousal from below on his side that would draw down a flow from the depth of kelipah, just as “it is the way of a man” to seek a woman.


אך הקב״ה הפך ועשה את הסוסים שני אותיות האלו באלקות בכדי להיות המשכת אלקות למטה כנ״ל.
But the Holy One, blessed be He, reversed [this] and made the horses, these two [kinds of] letters, in G-dliness, so that there would be a drawing down of G-dliness below, as mentioned above.
G-d turned Pharaoh’s design around: He made both kinds of “horses,” the female and the male letters, work in holiness, so that G-dliness would be drawn down into the world.


וזהו וה׳ הולך לפניהם יומם35 כו׳ ואח״כ בשעת קי״ס [קריעת ים סוף] נעשה להפך ויסע מלאך וילך מאחריהם36 כנ״ל:
And this is [the meaning of] “And G-d went before them by day,” etc.; and afterward, at the time of the splitting of the Sea of Reeds, it became the reverse: “And the angel moved and went behind them,” as mentioned above.
This reversal is seen in the verses: at the Exodus G-d went before Israel, and at the Sea the order was reversed and the angel moved and went behind them. The change of order in G-d’s leading mirrors the change Pharaoh made in his horses.




Section 4 · ¶8–11
The daily Exodus
8והנה כ״ז [כל זה] הוא ע״פ תורה. וכמו״כ [וכמו כן] הוא ע״פ עבודת ה׳ כי הנה בכל נפש ישראל צ״ל בכל יום בחי׳ יצ״מ [יציאת מצרים] וקי״ס [וקריעת ים סוף] כמ״ש למען תזכר את יום צאתך37 מארץ מצרים וגו׳.
Now, all this is in terms of the Torah. And so too it is in terms of the service of G-d: for in every Jewish soul there must be, every day, the aspect of the Exodus from Egypt and of the splitting of the Sea of Reeds, as it is written, “So that you remember the day you went out of the land of Egypt,” etc.
The Alter Rebbe moves from the Torah’s account to the inner service of every Jew: each day must have its own Exodus from Egypt and its own splitting of the Sea. The Torah commands remembering the day of the Exodus “all the days of your life.”


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בכל יום יהיה בעיניך כאלו היום יצאת מאמ״צ [מארץ מצרים] וגם בק״ש [בקריאת שמע] אומרים בכל יום אני הוי״ה אלקיכם38 כו׳
And as our Sages, of blessed memory, said: every day it should be in your eyes as if you went out of the land of Egypt today. And also in the Shema we say every day, “I am Havayah your G-d,” etc.,
The Sages teach that a person should see himself every day as if he left Egypt that very day. The Shema, said every day, ends with G-d’s words, “I am Havayah your G-d, Who brought you out of the land of Egypt.”


מארץ מצרים כו׳ וגם באמוי״צ [באמת ויציב] נאמר וים סוף להם בקעת כו׳ שצ״ל בכל יום שני בחינות הנ״ל
“…from the land of Egypt,” etc. And also in Emes Veyatziv it is said, “And the Sea of Reeds You split for them,” etc. For there must be, every day, the two aspects mentioned above.
The blessing after the morning Shema, Emes Veyatziv, also speaks of the splitting of the Sea. So both, the Exodus and the Sea, belong to every day’s prayer.


כי כל העולמות נק׳ מצרים שהם מבחי׳ מצרים וגבולי׳ כמו מן הארץ לרקיע מהלך ת״ק שנה39 כו׳
For all the worlds are called Mitzrayim (Egypt), since they are of the nature of meitzarim (straits) and limits, as in “From the earth to the firmament is a journey of five hundred years,” etc.,
Why every day? Mitzrayim, Egypt, is read as meitzarim, straits and limits, and every created world is bounded. The Talmud measures even the distance from the earth to the firmament as a journey of five hundred years: vast, but finite.


וכן שית אלפי שנין4041 הוי עלמא כו׳ וגלות מצרים נק׳ ההתקשרות בזה העולם הגשמי והמוגבל42 ומלך מצרים נק׳ השכל של הבלי העולם.43
and likewise “The world exists for six thousand years,” etc. And the exile of Egypt is the name for attachment to this physical and limited world, and “the king of Egypt” is the name for the intellect of the vanities of the world.
Time, too, is bounded: the world exists for six thousand years. The inner exile in Egypt is a person’s attachment to this limited physical world, and “the king of Egypt” is the intellect that is occupied with its vanities.




9וכשנעשה התקשרות לזה העולם כ״כ [כל כך] בחוזק עד שהוא בלי שכל כלל בלי טעם ודעת נק׳ אז וימת מלך מצרים
And when the attachment to this world becomes so strong that it is without any intellect at all, without reason or knowledge, it is then called “And the king of Egypt died.”
The Alter Rebbe describes a further stage of the inner Egypt: a person’s bond to the world can grow so strong that it no longer follows any reasoning at all. This is called “the king of Egypt died”: the worldly intellect, the “king,” no longer rules, and the attachment has no reason behind it.


ואזי ויאנחו בנ״י [בני ישראל] מן העבודה ויזעקו44 שנעשה צעק לבם45 בק״ש [בקריאת שמע] בבחי׳ ובכל מאדך46 שהוא בלי גבול
And then, “The children of Israel sighed from the labor, and they cried out”: that there comes about, in the Shema, “their heart cried out,” on the level of “and with all your might,” which is without limit;
In the verse, after the king of Egypt died, the children of Israel sighed from their labor and cried out. In a person’s service this is the cry of the heart in the Shema, at the level of “with all your might” (bechol me’odecha), a love that knows no limit.


דהיינו לצאת מן החושך וגבול הנק׳ מצרים רק להיות צעק לבם למהותו ועצמותו ממש והוא בחי׳ יצ״מ [יציאת מצרים]. אך איך יבא לבחי׳ בכל מאדך הנ״ל. הנה זהו ע״י התבוננות בפסוד״ז [בפסוקי דזמרה] מב״ש [מברוך שאמר] וכו׳.47
that is, to go out of the darkness and limitation called Mitzrayim, only so that their heart cries out to His very being and essence. And this is the level of the Exodus from Egypt. But how does one come to the level of “with all your might” mentioned above? This is through contemplation in Pesukei Dezimra, from Baruch She’amar on, etc.
Such a love breaks out of the darkness and limits of “Mitzrayim” and cries out only to G-d’s very being and essence; this is the daily Exodus from Egypt. A person reaches it through contemplation in Pesukei Dezimra, the psalms of praise said from Baruch She’amar on, before the Shema.




10והעיקר הוא בברכות ק״ש [קריאת שמע] בשתים שלפניה48 כו׳ והיינו בורא קדושים ישתבח שמך לעד. הנה לעד הוא בלי גבול.
And the main thing is in the blessings of the Shema, the “two before it,” etc.; that is, “Creator of holy beings, may Your Name be praised forever.” Now, “forever” is without limit.
The main contemplation comes in the two blessings before the Shema. The first speaks of G-d as “Creator of holy beings” and says “may Your Name be praised forever (la’ad)”; the Alter Rebbe reads “forever” as “without limit.”


כי הנה הארץ הגשמית היא בבחי׳ גבול ממש אבל ברוחניות והיינו מלאכים ונשמות הם בלי גבול ממש כמ״ש היש מספר לגדודיו49 כו׳ שהם בלי גבול.
For the physical earth is truly limited; but in spirituality, that is, angels and souls, they are truly without limit, as it is written, “Is there any number to His legions?” etc., for they are without limit.
The physical earth is bounded, but spiritual beings, angels and souls, are beyond number, as Job says: “Is there any number to His legions?”




11ועי״ז ישתבח שמך לעד שחיותם אינו אלא מבחי׳ שמו לבד שאינו כמו כח הפועל בנפעל50 שמתלבש ממש בנפעל בבחי׳ שינוי אבל לפניו אין שינוי כלל.
And through this, “may Your Name be praised forever”: for their life-force is only from the level of His Name alone, which is not like the power of the maker in the thing made, which is actually clothed in the thing made, in a manner of change; but before Him there is no change at all.
All these limitless beings draw their life only from G-d’s “Name,” an expression of Him, and not from His essence. It is not like a craftsman whose power goes into his work and is changed by it: G-d is not changed at all by creating.


כמ״ש אני הוי״ה לא שניתי51 כו׳ המרומם לבדו מאז שכמו שקודם בריאת העולמו׳ [העולמות] היה הוא מרומם לבדו כן עתה הוא בלי שינוי כלל המתנשא מימו״ע [מימות עולם] רק חיות כל העולמות אינו
As it is written, “I, Havayah, have not changed,” etc. “He Who alone was exalted from of old”: just as before the creation of the worlds He alone was exalted, so now He is without any change at all, “Who is elevated from days of old.” However, the life-force of all the worlds is nothing
Malachi’s “I, Havayah, have not changed” says this, and so do the words of the morning prayers, “He Who alone was exalted from of old … Who is elevated from days of old”: as He was alone before creation, so He is now.


אלא מבחי׳ שמו נק׳ עליהם שהוא מלך עליהם כמאמר אלקים חיים ומלך עולם52 היינו שמחיה כל העולמות רק בבחי׳ שהוא מלך עליהם שמו לבד ואעפ״כ [ואף על פי כן] הוא בלי גבול ששמו הוא ג״כ בלי גבול.
but from the level of His Name, which is called upon them, in that He is King over them, as it says, “the living G-d and eternal King”: that is, He gives life to all the worlds only in that He is King over them, His Name alone. And even so, it is without limit, for His Name, too, is without limit.
The worlds live because His Name is “called upon them” as their King; Jeremiah calls Him “the living G-d and eternal King,” Who gives life as King. Yet His Name, too, is without limit, so the beings it sustains are beyond number.


וזהו בורא קדושים ישתבח שמך לעד כו׳ כנ״ל אבל מהותו ועצמותו רם ומתנשא כו׳:
And this is [the meaning of] “Creator of holy beings, may Your Name be praised forever,” etc., as explained above; but His very being and essence is high and exalted, etc.
This is the meaning of the blessing: the limitless “holy beings” praise only His Name, while His own being and essence is high and exalted above it all.




Section 5 · ¶12–13
Love below and love above
12והנה אחר שיתבונן כל זאת ואזי ממילא יתעורר מזה בק״ש [בקריאת שמע] להיות ואהבת כו׳. בכל מאדך53 בלי גבול לצאת מהחשך כו׳
Now, after one contemplates all this, then, as a matter of course, one will be stirred by it, in the Shema, so that there is “And you shall love,” etc., “with all your might,” without limit, to go out of the darkness, etc.,
Having contemplated that all of creation, however vast, is only His Name, a person is stirred in the Shema to “You shall love … with all your might,” a love beyond limit that seeks to leave the darkness of limitation.


ורק להיות צעק לבם למהותו ועצמותו ממש באתעדל״ת [באתערותא דלתתא] והוא בחי׳ אתוון נוקבין ועי״ז באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] לעורר האהבה למעלה ג״כ והוא פ׳ שניה שבק״ש [שבקריאת שמע] שהוא לאהבה את54 ה׳ אלקיכם וגו׳
and only so that “their heart cries out” to His very being and essence, by an arousal from below. And this is the level of female letters. And through this, by an arousal from below [comes] an arousal from above, to arouse love above as well. And this is the second paragraph of the Shema, which is “to love Havayah your G-d,” etc.
The heart cries out to G-d’s essence alone; this is the arousal from below, the “female letters.” It draws an arousal from above, love from G-d’s side, which the second paragraph of the Shema expresses in the words “to love Havayah your G-d.”


דאינו לשון שם דבר כמו לאהוב רק לאהבה לעשו׳ אהבה למעלה שיומשך אלקות למטה הוי״ה אלקיך ממש.
For it is not a verbal noun like le’ehov (“to love”), but le’ahavah: to bring about love above, so that G-dliness is drawn down below: Havayah, truly your G-d.
The Alter Rebbe reads le’ahavah not as the verb “to love” but as “for love”: to bring about love above, so that G-dliness comes down and Havayah, the Name beyond the world, becomes truly “your G-d.”


דהנה לאו מכל אלין מדות כלל55 ואיך יהיה אהבה למעל׳ [למעלה / למעלת] רק ע״י אתעדל״ת [אתערותא דלתתא] בבחי׳ אהבה מלמטה אתוון נוקבין ואהבת וגו׳ אזי ממילא נעשה אהבה למעלה ג״כ כי רוח אייתי רוח56 כו׳.
For [He is] “not of these attributes at all”; so how can there be love above? Only through an arousal from below, in the form of love from below, female letters, “And you shall love,” etc.; then, as a matter of course, love comes about above as well, for “a spirit brings a spirit,” etc.
G-d in Himself is “not of these attributes at all”: love and the other attributes do not apply to Him. Love above comes about only in response to our love below, by the principle “a spirit brings a spirit.”




13וזהו והחיות רו״ש [רצוא ושוב]57 שהוא אותיות נקבות ואותיות זכרים וזה נקרא אותיות זכרים דהיינו המשכה מלמעלה למטה שיהיה הוי״ה אלקיך ממש
And this is [the meaning of] “And the chayos (holy creatures) ran and returned”: which is female letters and male letters. And this is called male letters, that is, a drawing down from above to below, so that Havayah will truly be your G-d.
Ezekiel saw the chayos, the holy creatures, “running and returning.” Their running up is the female letters; their returning down is the male letters, the drawing from above, so that Havayah becomes truly “your G-d.”


ועי״ז יכולים לומר אח״כ ונתתי עשב בשדך58 ונתתי מטר ארצכם59 וגו׳ דלכאורה איך אומרים ונתתי כו׳ אלא רק מחמת שנמשך מלמעלה להיות הוי״ה אלקיכם ממש
And through this we can afterward say, “And I will give grass in your field,” and “I will give the rain of your land,” etc. For seemingly, how do we say “And I will give”? Only because it has been drawn down from above, so that Havayah is truly your G-d,
This is why, in the second paragraph of the Shema, a person can say G-d’s own words, “I will give rain … I will give grass.” How can a person speak in G-d’s first person? Only because G-dliness has been drawn down from above.


וע״י התלבשותו באותיות התורה שהן אתוון דכורין שהקב״ה יושב ושונה כנגדו60 שקדוש ומובדל ממש מתלבש באותיות התורה להיות ואשים דברי בפיך61 ממש
and through His being clothed in the letters of the Torah, which are male letters; for the Holy One, blessed be He, “sits and studies opposite him”: He Who is truly holy and set apart is clothed in the letters of the Torah, so that there is truly “And I have put My words in your mouth,”
The drawing down comes through the letters of the Torah, the male letters, in which G-d “sits and studies opposite” the one who learns. Then Isaiah’s words “I have put My words in your mouth” are literally true: G-d’s own words are in the person’s mouth.


כמ״ש ודברת בם62 ולא נאמר ודברת אותם והיינו בם ממש מתניתין מלכתא63 מאן מלכי רבנן64 שהוא
as it is written, “And you shall speak in them,” and it does not say “And you shall speak them”; that is, “in them,” literally. “Our Mishnah is a queen”; “Who are kings? The Sages.” That is,
The Shema says vedibarta bam, “you shall speak in them,” and not “speak them”: the speaker is inside the words, and they are G-d’s. In the same vein come the Talmud’s phrases “our Mishnah is a queen” and “Who are kings? The Sages.”


כמו מלך שגוזר ומצוה על מדינתו ברצונו כך הם רבנן גוזרים על כשר פסול טמא וטהור שהוא דברי בפיך ממש
like a king who decrees and commands over his country by his will, so the Sages decree what is valid, invalid, impure and pure; and this is truly “My words in your mouth.”
Like a king whose word is law in his country, the Sages rule what is valid or invalid, impure or pure. Their rulings carry G-d’s will because His words are in their mouths.


וזהו הדברים האלה אשר אנכי65 מי שאנכי66 מצוך כו׳ ועי״ז יכולים לומר אח״כ ונתתי מטר כו׳
And this is [the meaning of] “These words which I” — Who I am — “command you,” etc. And through this we can afterward say, “And I will give rain,” etc.
The Shema says “these words which I (anochi) command you,” and the Alter Rebbe adds “Who I am”: the One commanding is G-d’s very self. This is why we can afterward say, in His name, “I will give rain.”


ובק״ש [ובקריאת שמע] חותמים אני הוי״ה אלקיכם אשר הוצאתי אתכם מארץ מצרים67 שהוא בחי׳ יציאה מן מצרים וגבולים ורק להיות הוי״ה אלקיכם כו׳.
And in the Shema we conclude, “I am Havayah your G-d, Who brought you out of the land of Egypt,” which is the going out from meitzarim (straits) and limits, and only so that Havayah will be your G-d, etc.
The Shema closes with “I am Havayah your G-d, Who brought you out of the land of Egypt”: going out of meitzarim, straits and limits, so that Havayah alone is “your G-d.”


והוא אתעדל״ע [אתערותא דלעילא] אותיות זכרים שבאים אחרי אתעדל״ת [אתערותא דלתתא] אותיות נקבות כי דרכו של איש68 כנ״ל:
And this is an arousal from above, male letters, which come after an arousal from below, female letters; for “it is the way of a man,” as mentioned above.
All this is an arousal from above, the male letters, which comes in answer to the arousal from below, the female letters, as “it is the way of a man” to seek a woman.




Section 6 · ¶14–16
The splitting of the Sea
14אך הנה יש עוד אתעדל״ע [אתערותא דלעילא]69 שהם אותיות זכרים70 שהם באי׳ [באים] שלא על ידי אתעדל״ת [אתערותא דלתתא] כלל שהם אותיות נקבות.
But there is yet another arousal from above, male letters, which come not through an arousal from below, the female letters, at all.
There is a further arousal from above that no arousal from below calls forth at all: “male letters” with no “female letters” before them.


והוא בחי׳ קריעת ים סוף כי הנה ענין ים הוא שכל מה שיש ביבשה יש בים71 שכל הברואים שיש בים ישנם ג״כ ביבשה
And this is the level of the splitting of the Sea of Reeds. For the concept of a sea is that whatever there is on dry land there is in the sea: all the creatures that are in the sea exist on dry land as well,
This is the splitting of the Sea. The Talmud teaches that whatever exists on dry land exists in the sea: the same kinds of creatures live in both.


אלא שבים הם נעלמים ומכוסים וביבשה הם באתגלייא כמו״כ [כמו כן] למעלה ג״כ יש בחי׳ ים ובחי׳ יבשה עלמא דאתכסייא ועלמא דאתגלייא וכמו״כ [וכמו כן] באדם שהוא עולם קטן727374 יש ג״כ שכל ומדות מחשבה דבור ומעשה.
except that in the sea they are hidden and covered, while on dry land they are revealed. So too above, there are likewise the level of sea and the level of dry land: the concealed world (alma d’iskasya) and the revealed world (alma d’isgalya). And so too in man, who is a small world, there are likewise intellect and the emotive attributes (middos), thought, speech and action.
In the sea they are covered by water and hidden; on land they are in plain view. Above, too, there is a “sea” and a “dry land,” the concealed world and the revealed world, and a person, “a small world,” has the same structure in his intellect, emotions, thought, speech and action.


שכל הוא בחי׳ עלמא דאתכסייא כי הוא בהעלם ומדות הם בחינת עלמא דאתגלייא שהם בחי׳ גלוי לגבי השכל.
Intellect is the level of the concealed world, for it is hidden; and the emotive attributes are the level of the revealed world, for they are a level of revelation relative to the intellect.
Intellect is the concealed world, at work within the mind, and the emotions are the revealed world, showing outwardly what the intellect holds within.




15ומחשבה נק׳ ג״כ בחי׳ גילוי לגבי השכל ודבור הוא יותר בחי׳ גילוי אף לגבי המחשבה כמו״כ [כמו כן] למעלה יש מחשבה
And thought, too, is called a level of revelation relative to the intellect; and speech is even more a level of revelation, even relative to thought. So too above, there is thought.
Within a person, thought is more revealed than intellect, and speech is more revealed still. The same holds above: there is a divine “thought.”


ואף דכתיב כי לא מחשבותי מחשבותיכם75 עכ״ז [עם כל זה] הוא כערך האדם למטה שמחשבתו נק׳ העלם לגבי דבורו. כך למעלה יש בחי׳ העלם שהוא בחי׳ מחשבה.
And although it is written, “For My thoughts are not your thoughts,” nevertheless it is comparable to man below, whose thought is called concealment relative to his speech. So too above, there is a level of concealment, which is the level of thought.
G-d’s thoughts are not like ours, as Isaiah says, yet the comparison holds in this respect: as a person’s thought is hidden relative to his speech, so G-d’s “thought” is a level of concealment relative to His “speech.”


כמ״ש בזוהר כמה מחשבתין אית7677 כו׳ שהוא מחשבה למחשבה שמה שנק׳ העלם לגבי למטה הימנו נק׳ בחי׳ גילוי לגבי מדרגה העליון ממנו
As is written in the Zohar, “How many thoughts there are,” etc.: that is, thought relative to thought; for what is called concealment relative to what is below it is called a level of revelation relative to the rank above it.
The Zohar speaks of “how many thoughts there are,” thought above thought. Each level is hidden relative to the one below it and revealed relative to the one above it.


וכן גבוה מעל גבוה78 שהתחתון הוא בחי׳ גילוי לגבי העליון ממנו שהוא בחי׳ העלם ממנו וזה נק׳ השתלשלות העולמות שהוא כמו שלשלת שכ״א אחוז בחבירו.79
And so it is, “higher above higher”: the lower is a level of revelation relative to the one above it, which is a level of concealment relative to it. And this is called the chain of descending worlds (hishtalshelus), which is like a chain (shalsheles), each [link] holding on to the next.
This is “higher above higher”: every lower level is the revelation of a higher one. It is called hishtalshelus, from shalsheles, a chain, because each level is linked to the next like the rings of a chain.


כמו כן השתלשלות כל העולמות שהוא גבוה מעל גבוה עילה ועלול העלם וגילוי כו׳ אבל לגבי מהותו ועצמותו עצמות המאציל שלמעלה מעלה מהשתלשלות העולמות
So too, the chain of descent of all the worlds is higher above higher: cause and effect, concealment and revelation, etc. But relative to His very being and essence, the Essence of the Emanator, Who is far above the chain of descending worlds,
The whole order of the worlds is built this way, as cause and effect, concealment and revelation. But G-d’s own essence, the Emanator, is far above this chain.


שהם נעלמים אין שייך לפניו כלל מעלה ומטה גם חשך לא יחשיך ממך ולילה כיום יאיר80 כו׳:
which are hidden, above and below have no relevance before Him at all: “Even darkness is not dark for You, and night shines like day,” etc.
Before Him the distinctions of above and below, hidden and revealed, do not apply at all, as the psalm says: “Even darkness is not dark for You, and night shines like day.”




16והנה בשעת קי״ס [קריעת ים סוף] הי׳ [היה] התגלות מהותו ועצמותו ממש שלמעלה מהשתלשלות ועי״ז ים ויבשה שוין ממש ונעשה מים יבשה מהעלם גילוי
Now, at the time of the splitting of the Sea of Reeds there was a revelation of His very being and essence, which is above the chain of descending worlds (hishtalshelus); and through this, sea and dry land were truly equal, and out of sea was made dry land, out of concealment, revelation.
At the splitting of the Sea, G-d’s very essence, which is above the whole chain of worlds, was revealed. Before it the hidden (the sea) and the revealed (dry land) are the same, so the sea itself became dry land: the hidden became revealed.


וזהו הפך ים ליבשה בנהר יעברו ברגל81 ויעברו בתוך הים ביבשה82 דייקא שההעלם נעשה גילוי ע״י גילוי עצמותו שהעלם וגילוי שוין ממש.
And this is [the meaning of] “He turned the sea into dry land; they passed through the river on foot,” and “They passed through the midst of the sea,” specifically “on dry land”: that the concealed became revealed through the revelation of His essence, for concealment and revelation are truly equal.
The verses say this precisely: “He turned the sea into dry land,” and Israel passed “through the midst of the sea on dry land,” within the sea itself. The concealment itself became revelation, because for G-d’s essence concealment and revelation are truly equal.




Section 7 · ¶17–20
The joy of a mitzvah
17וזהו שם נשמחה בו83 ממש במהותו ועצמותו ממש והוא בחי׳ שמחה של מצוה. כי הנה כתיב תחת אשר לא עבדת את ה׳ אלקיך בשמחה וכו׳
And this is [the meaning of] “There we rejoiced in Him”: truly in Him, in His very being and essence itself. And this is the level of the joy of a mitzvah. For it is written, “Because you did not serve Havayah your G-d with joy,” etc.,
The same psalm goes on, “there we rejoiced in Him”: in Him, in G-d’s very essence revealed at the Sea. This, says the Alter Rebbe, is the level of the joy of a mitzvah, and he brings the Torah’s rebuke for not serving G-d with joy.


מרוב כל84 שרוב כל נק׳ השתלשלות כל העולמות שהם רוב מאד כגלדי בצלים גבוה מעל גבוה כו׳
“…more than the abundance of everything (merov kol)”; for “the abundance of everything” is the name for the chain of descent of all the worlds, which are very abundant, like the layers of onions, higher above higher, etc.;
The verse ends merov kol, plainly “out of the abundance of everything.” “The abundance of everything” is the chain of worlds, many and layered like an onion, each level higher than the one below it.


אבל השמחה של מצוה85 היא בבחי׳ עצמותו ממש שהוא מרוב כל למעלה מהשתלשלות כל העולמות.
but the joy of a mitzvah is on the level of His very essence, which is “more than the abundance of everything,” above the chain of descent of all the worlds.
The Alter Rebbe reads merov kol as “more than all the abundance”: the joy of a mitzvah reaches G-d’s very essence, which is beyond the whole abundance of the worlds.




18וזהו ושמחת לפני86 הוי׳ אלקיך שהוא בחי׳ שמחה של מצות התורה שהוא לפני הוי׳ ממשיכי׳ [ממשיכים / ממשיכין] כו׳.
And this is [the meaning of] “And you shall rejoice before Havayah your G-d”: which is the level of the joy of the mitzvos of the Torah, which is “before Havayah”: we draw [it] down, etc.
The Torah commands, “you shall rejoice before Havayah your G-d.” The joy of the Torah’s mitzvos is “before Havayah,” which in this context points to G-d’s essence beyond even the Name, and through the mitzvos it is drawn down.


כי הנה אנו אומרים אק״ב [אשר קדשנו במצותיו] כו׳ דרמ״ח מצות הן רמ״ח אברים דמלכא87 והוא כמשל אברים של אדם
For we say, “Who has sanctified us with His mitzvos,” etc., since the 248 mitzvos are the 248 limbs of the King. And this is like the analogy of the limbs of a person:
Before a mitzvah we bless G-d “Who has sanctified us with His mitzvos.” The 248 mitzvos are called the 248 “limbs of the King,” and the Alter Rebbe explains this with a parable of the human body.


הנה הנשמה אין יכולים לאוחזה ולתופסה כלל רק אעפ״כ [אף על פי כן] כשנוטלין את האדם בידו הימנית או השמאלית ומושכין אותו ממקום למקום.
now, the soul cannot be held or grasped at all; yet even so, when one takes a person by his right hand or his left and pulls him from place to place,
No one can take hold of another person’s soul. But take him by the right hand or the left and pull him, and he comes along.


אזי נמשכה הנשמה ג״כ ממקום למקום אף שהנשמה בעצמה אין יכולים לאוחזה כלל רק שע״י שהתלבשות הנשמה היא בהאברים עי״כ [על ידי כך] נמשכה הנשמה ג״כ ממילא.
then the soul too is drawn from place to place, even though the soul itself cannot be held at all; only, because the soul is clothed in the limbs, the soul too is thereby drawn along, as a matter of course.
His soul comes with him, though it cannot itself be held, because it is clothed in his limbs. So too, G-d’s essence cannot be grasped, yet it is drawn along through the mitzvos, the “limbs” in which He is clothed.




19וכמו״כ [וכמו כן] המצות הם אברין דמלכא כמו חסד דרועא ימינא88 שע״י הצדקה וחסד שנותנים למטה לעני ממשיכי׳ [ממשיכים / ממשיכין] את עצמותו כביכול ע״י התלבשותו בבחי׳ חסד דרועא ימינא
So too, the mitzvos are “limbs of the King.” For example, “Chesed (kindness) is the right arm”: through the charity and kindness given below to a poor person, one draws down His very essence, as it were, through His being clothed in the level of Chesed, “the right arm.”
Each mitzvah corresponds to a “limb.” In Kabbalistic imagery Chesed, kindness, is the right arm, so giving charity and kindness to a poor person draws G-d’s essence down, so to speak, through His being clothed in Chesed.


וכן גבורה דרועא שמאלא וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] איזהו גבור הכובש את יצרו8990 כמו לכבוש איזה תאוה כו׳ שעי״ז ממשיכים אותו מלמעלה ג״כ עי״ז. גבורה דרועא שמאלא.
And likewise, “Gevurah (restraint) is the left arm,” as our Sages, of blessed memory, said, “Who is mighty? One who conquers his inclination,” such as conquering some craving, etc.; for through this one draws Him down from above as well, through this. “Gevurah is the left arm.”
Gevurah, restraint and might, is the left arm. The Mishnah calls mighty the one who conquers his inclination, and overcoming a craving likewise draws G-d down, through Gevurah.




20וכן ת״ת [תפארת] עמודא דאמצעיתא שהוא בחי׳ תורה שהוא כמו שנוטלין את האדם בכל גופו. ועי״ז מוליכים אותו למקום שרוצים כמו״כ [כמו כן] ע״י תורה ממשיכין את עצמותו כביכול למטה.
And likewise, “Tiferes (beauty) is the middle pillar,” which is the level of Torah; this is like taking a person by his whole body, and thereby leading him to the place one wishes. So too, through Torah one draws His essence, as it were, down below.
Tiferes, the middle pillar, corresponds to the body as a whole, and it is the Torah. Taking a person by his whole body brings all of him wherever one wishes; so through the Torah G-d’s essence, so to speak, is drawn down below.


וזהו שמחה של מצוה שהוא מתן שכרן של מצות שהוא בחי׳ גלוי עצמותו שהי׳ [שהיה] אז התגלות בשעת קי״ס [קריעת ים סוף]
And this is the joy of a mitzvah, which is the giving of the reward of the mitzvos, which is the level of the revelation of His essence, of which there was a revelation then, at the time of the splitting of the Sea of Reeds.
The joy of a mitzvah is the giving of its reward: the revelation of G-d’s essence. That revelation took place at the splitting of the Sea.


וזהו שם נשמחה בו91 בעצמותו ממש והוא בחי׳ אתעדל״ע [אתערותא דלעילא] בחי׳ אותיות זכרים שבא שלא באתעדל״ת [באתערותא דלתתא] כלל כי אין אתעדל״ת [אתערותא דלתתא] יכול לעורר כלל.92
And this is [the meaning of] “There we rejoiced in Him”: in His very essence. And this is the level of an arousal from above, the level of male letters, which comes not through an arousal from below at all, for an arousal from below cannot arouse [it] at all.
So the verse “there we rejoiced in Him” refers to His very essence. This was an arousal from above, male letters with no female letters before them, for no arousal from below can call it forth.


וזהו ויאמר ה׳ אל משה מה תצעק אלי93 בעתיקא תליא מילתא94 שהוא עצמות המאציל העליון שאין אתעדל״ת [אתערותא דלתתא] יכול לעורר כלל אלא ה׳ ילחם לכם ואתם תחרישון:95
And this is [the meaning of] “And G-d said to Moshe, ‘Why do you cry out to Me?’”: “the matter depends on Atika (the Ancient One),” which is the Essence of the Supernal Emanator, which an arousal from below cannot arouse at all; rather, “G-d will fight for you, and you shall be silent.”
At the Sea G-d said to Moshe, “Why do you cry out to Me?” and the Zohar explains that “the matter depends on Atika,” the Ancient One, which the Alter Rebbe identifies as the Essence of the Emanator, beyond the reach of any prayer. That is why Israel were told, “G-d will fight for you, and you shall be silent.”



In one’s avodah
Every day a person must leave his own Egypt: through contemplation in Pesukei Dezimra and the blessings before the Shema he comes to love G-d “with all your might” in the Shema, and that love draws G-d’s love down. His words are horses: idle talk and evil speech carry him into kelipah, while the letters of prayer and of Torah lift him, and through the Torah G-d’s own words are in his mouth. Through each mitzvah, giving charity, conquering a craving, studying Torah, he draws G-d’s essence down, and the joy of the mitzvah is its reward.
Questions for discussion
	Why does the maamar call letters “horses,” and in what sense can words carry a person beyond his own understanding?
	What distinguishes the “female letters” of prayer from the “male letters” of Torah, and how does each depend on the other?
	Why is a bond to the world so strong that it is without any reason called “the king of Egypt died,” and what follows from it in the Shema?
	Why was the splitting of the Sea an arousal from above that nothing from below could call forth, and what does “Why do you cry out to Me?” teach about prayer?
	How is the joy of a mitzvah its reward, and how does the parable of the soul and the limbs explain the way a mitzvah draws G-d down?
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Paragraph 1
1לסוסתי ברכבי פרעה
The note lists the other transcripts of this maamar.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ז ע׳ מ, רק חלק קטן. עוד הנחה במאמרי אדה״ז כתובים כרך ב (הוצאה שני׳) ע׳ קיז. עוד הנחה בהנחת הר״פ ע׳ יג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הג״ה באוה״ת בשלח ע׳ תקעז. ראה מאמרי אדה״ז כתובים כרך ב ע׳ ע. והנחת הר״פ בס׳ הנחות הר״פ ע׳ ח. בבוך 1113 גוכתי״ק הצ״צ נמצאים קיצורים וכנראה שהם שייכים לד״ה לסוסתי. ב. אותיו׳ נקבות וזכרים תפלה ותורה מכה״כ גלוי סובב (אך התורה משל הקדמוני וגלוי א״ס בתורה ע״י אותיו׳ ואתא מרבבו׳ קדש לכן תרכב על סוסיך אך תחלה צ״ל תפלה העלא׳ כו׳). ג. זלעו״ז — לכן הולך לפניהם כו׳ (ע״י התקשרו׳ בתפלה מתבטלי׳ המ״ז אותיו׳ נוקבין וכן ע״י עסק התורה דוכרין דקדושה מתבטלי׳ הרהורי׳ רעי׳) — כי י׳ חבל נחלתו וע״י עליי׳ שרש נש״י ממילא מתעלי׳ כו׳. ד. כמ״כ בכל יום יצ״מ מהתקשרו׳ הבלי עולם השכל מלך ושריו וושט ורידין תאוו׳. ויצ״מ ק״ש ע״י התבוננו׳ פד״ז הריבוי קדושי׳ נמשכי׳ רק משמך לא כח הפועל בנפעל לא שניתי המרומם לבדו והמתנשא מימות עולם. אלקי׳ חיים ומלך עולם. ומ״מ בלי גבול הקדושי׳ כו׳ לכן צעק לבי לצאת מגבול ק״ש מאדך סוסי׳ נוקבין ומזה והא״ש לאהבה אייתי רוח והחיות רו״ש ונתתי מטר יושב ושונה כנגדו ודברת הנהגה מלכתא אשר אנכי כו׳ וזהו אני כו׳.
2לסוסתי ברכבי פרעה
“To My mare in Pharaoh’s chariots have I likened you, My beloved.” The whole maamar explains this comparison of Israel to Pharaoh’s horses in terms of the letters of prayer and of Torah.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ט.
3לסוסתי ברכבי פרעה
The Zohar on Beshalach explains the verse: when Pharaoh pursued Israel he harnessed mares at the front of his chariots with the stallions behind them, and when he came close to Israel he put the mares behind and the stallions in front, to harm Israel and do battle. The Zohar itself sets beside this “G-d went before them by day,” after which the Shechinah went behind Israel; this is the Zohar the Alter Rebbe cites as folio 47.
Zohar, Beshalach 5:63–7:71ספר הזהר, בשלח ה׳:ס״ג-ז׳:ע״א
AND PHARAOH DREW NEAR. Said R. Jose: It has been pointed out that the word hikrib (drew near, lit. brought near) is in the causative form, signifying that he brought the Israelites near to G-d by repentance. So the Scripture says elsewhere, “O L-rd, they have visited thee in trouble, they have poured out prayer when thy chastisement was upon them” (Isa. 26, 16), i.e. Israel do not turn to the Almighty when they are at ease, but only when they are “in trouble”; when He chastises them, then “they …
The Zohar; London, Soncino Press, 1933 (Public Domain)
4וה׳ הולך לפניהם
When Israel left Egypt, G-d went before them by day in a pillar of cloud and by night in a pillar of fire. The Alter Rebbe sets this order beside the order of Pharaoh’s horses.
Exodus 13:21שמות י״ג:כ״א
וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם לָלֶכֶת יוֹמָם וָלָיְלָה:
And the L-RD went before them by day in a pillar of cloud, to lead them the way; and by night in a pillar of fire, to give them light; that they might go by day and by night:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, כא.
5ויסע מלאך האלקים
At the Sea, the angel of G-d who had gone before the camp of Israel moved and went behind them, and the pillar of cloud moved from before them and stood behind them. The Alter Rebbe sees in this a reversal of the earlier order.
Exodus 14:19שמות י״ד:י״ט
וַיִּסַּע מַלְאַךְ הָאֱלֹקִים הַהֹלֵךְ לִפְנֵי מַחֲנֵה יִשְׂרָאֵל וַיֵּלֶךְ מֵאַחֲרֵיהֶם וַיִּסַּע עַמּוּד הֶעָנָן מִפְּנֵיהֶם וַיַּעֲמֹד מֵאַחֲרֵיהֶם:
And the angel of G-d, who went before the camp of Israel, removed and went behind them; and the pillar of cloud removed from before them, and stood behind them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, יט.
6אותיות נקראו סוסים
There the teaching that letters are called horses is brought in the name of the Maggid.
Kehot’s noteראה בס׳ הנחות הר״פ ע׳ א בשם הה״מ.
7שו״ה האדם — הסוס מוליך את האדם למקום רחוק
This transcript gives the analogy in fuller form: a high and lofty mountain that a person cannot climb by himself, to which the horse carries him; so the letters are a vehicle for the intellect.
Kehot’s noteבהנחת הר״פ ע׳ ח מביא המשל ”ד״מ הר גבוה ונישא אשר האדם לבדו לא יוכל לילך והסוס נושא אותו לשם כמו״כ אותי׳ הם מרכב לגבי השכל”.
8שו״ה שאין השכל — להשיג כלל
After “what the intellect cannot attain at all,” this manuscript adds: “(Now, there are two kinds of letters, male letters and female letters, that is, male horses and female horses).”
Kehot’s noteבבוך 1824 נוסף: ”(והנה יש שני מיני אותיות אותיות זכרים ואותיות נקבות והיינו סוסים זכרים וסו׳ נקבות)”. בהנחת הר״פ ע׳ ט מוסיף אחר הענין להשיג כלל ”וכמבואר לעיל ג״כ מזה בזהר פ׳ ויחי קצת באריכות מקור ושרש האותיות מאד נעלה ולבעבור זה אותי׳ נק׳ סוסים שהם מביאים במרוצה את רוכבו למקום גבוה ונעלה” — מה שכתב לעיל פ׳ ויחי, הכוונה להמאמר שנדפס בהנחת הר״פ ע׳ א, והנחת אדה״א בס׳ תקס״ז ע׳ יא, ובתוספות הגהות מכ״ק הצ״צ באוה״ת בראשית כרך א ע׳ תתשמב, ב.
Paragraph 2
9והיינו ע״י אותיות התפלה
This transcript reads: “Now, it is written, ‘Come, you and all your household, into the ark,’ that is, through the letters of prayer, which are called horses.”
Kehot’s noteבהנחת הר״פ ע׳ ט ”והנה כתיב בא אתה וכל ביתך אל התיבה, היינו ע״י אותיות התפלה הנק׳ סוסים”. באוה״ת פ׳ בשלח ע׳ תקעז נמצא הג״ה השייך לכאן: והנה הילוך זה דוקא ע״י התלבשות בנה״ב, משא״כ המלאכים נק׳ עומדים כי סוס שבו וע״י ההילוך היינו לפי שהוא משם ס״ג שלמעלה משם מ״ה, ועיין בד״ה ונתתי לך מהלכים, ובביאור ע״פ וקבל היהודים, עכ״ה. ראה גם הוספות לכש״ט (הוצאת קה״ת) סי׳ ז ואילך.
10בא אתה
G-d tells Noach, “Come, you and all your household, into the ark.” The Alter Rebbe uses the verse for entering into the words of prayer.
Genesis 7:1בראשית ז׳:א׳
וַיֹּאמֶר ה׳ לְנֹחַ בֹּא־אַתָּה וְכׇל־בֵּיתְךָ אֶל־הַתֵּבָה כִּי־אֹתְךָ רָאִיתִי צַדִּיק לְפָנַי בַּדּוֹר הַזֶּה:
And the L-RD said unto Noah: ‘Come thou and all thy house into the ark; for thee have I seen righteous before Me in this generation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ז, א.
11לא בגבורת
“He does not desire the strength of the horse; He does not want the legs of a man.” The Alter Rebbe reads the horse and the legs as the letters, which are only a vehicle.
Psalms 147:10תהילים קמ״ז:י׳
לֹא בִגְבוּרַת הַסּוּס יֶחְפָּץ לֹא־בְשׁוֹקֵי הָאִישׁ יִרְצֶה:
He delighteth not in the strength of the horse; He taketh no pleasure in the legs of a man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, י.
12רוצה ה׳ את יראיו
“G-d desires those who fear Him, those who hope for His kindness.” What G-d wants is the awe that the letters serve.
Psalms 147:11תהילים קמ״ז:י״א
רוֹצֶה ה׳ אֶת־יְרֵאָיו אֶת־הַמְיַחֲלִים לְחַסְדּוֹ:
The L-RD taketh pleasure in them that fear Him, In those that wait for His mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
13והנה יש ב׳ מיני אותיות
The note points to Or HaTorah on Beshalach for a further discussion of the two kinds of letters.
Kehot’s noteראה אוה״ת פ׳ בשלח ע׳ תרכה. המשך תרס״ו ע׳ רז ואילך [שם מיוסד על תו״ח בשלח קנ, א ואילך].
14רוח אייתי רוח
The Zohar teaches that one who loves the Holy One, blessed be He, arouses His love in return, for “a spirit draws a spirit and brings a spirit.” The Alter Rebbe applies it to the arousal from below that draws the arousal from above.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
15דרכו של איש לחזר
Rabbi Shimon explains why the Torah says “when a man takes a woman”: it is the way of a man to seek a woman, as the one who lost something seeks it. The Alter Rebbe uses it for the response from above to the longing below.
Kiddushin 2b:13–14קידושין ב׳ ב:י״ג-י״ד
… מִפְּנֵי מָה אָמְרָה תּוֹרָה ״כִּי יִקַּח אִישׁ אִשָּׁה״, וְלֹא כָּתַב ״כִּי תִּלָּקַח אִשָּׁה לְאִישׁ״? – מִפְּנֵי שֶׁדַּרְכּוֹ שֶׁל אִישׁ לְחַזֵּר עַל אִשָּׁה וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לְחַזֵּר עַל אִישׁ. מָשָׁל לְאָדָם שֶׁאָבְדָה לוֹ אֲבֵידָה – מִי חוֹזֵר עַל מִי? בַּעַל אֲבֵידָה מְחַזֵּר עַל אֲבֵידָתוֹ. וְהָא דִּתְנַן: ״בְּשִׁבְעָה דְּרָכִים בּוֹדְקִין אֶת הַזָּב״, לִיתְנֵי ״דְּבָרִים״! הָתָם הָא קָא מַשְׁמַע לַן, דְּדַרְכָּא דְּמֵיכְלָא יַתִּירָא לְאֵתוֹיֵי לִידֵי זִיבָה, וְדַרְכָּא דְּמִישְׁתְּיָא יַתִּירָא לְאֵתוֹיֵי לִידֵי זִיבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ב, ב. בהנחת הר״פ ובמאמרי אדה״ז כתובים ובאוה״ת שם לא נמצא כל המוסגר. אבל בבוך 1824 נמצא.
16דלית מחשבה תפיסא ביה
In the prayer of Elijah that opens the Tikkunei Zohar (Patach Eliyahu), Elijah says of G-d, “No thought can grasp You at all.” The Alter Rebbe uses the phrase for the light of sovev, which is above all comprehension.
Tikkunei Zohar 17a:10תקוני הזהר י״ז א:י׳
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל.
Constantinople, 1740 (CC-BY-NC)
17השמים והארץ אני מלא
“Do I not fill the heavens and the earth? says G-d.” The Alter Rebbe reads “I” as G-d’s very essence filling the world.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
18מכה״א כבודו
The angels call, “Holy, holy, holy is G-d of hosts; the whole earth is full of His glory.” The Alter Rebbe first reads “His glory” as less than His essence, and then as the Torah, through which His essence fills the world.
Isaiah 6:3ישעיהו ו׳:ג׳
Kehot’s noteישעי׳ ו, ג. ראה אוה״ת נ״ך כרך א ע׳ קסד ואילך.
19ואין כבוד אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ג.
20ואין כבוד אלא תורה
The Mishnah proves from verses that “there is no glory but Torah.” The Alter Rebbe uses it to identify the “glory” that fills the earth with the Torah.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
21אורייתא מחכמה נפקת
The Zohar on Mishpatim says that the Torah came forth from Chochmah. The Alter Rebbe uses it to show that G-d is clothed in the Torah through Chochmah.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
22אורייתא מחכמה נפקת
The Zohar on Yitro brings the teaching that the Torah came forth from the supernal Chochmah, with the view that it came from Binah as well. Kehot’s note points here as a second place for the saying.
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)
23כל היושב ושונה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תדב״א רבה רפי״ח.
24כל היושב ושונה הקב״ה קורא ושונה כנגדו
Every Torah scholar who sits and reads and studies Torah, the Holy One, blessed be He, sits opposite him and reads and studies with him. The Alter Rebbe brings it to show that G-d Himself is present in the letters of the Torah one studies.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
25כלם בחכמה עשית
“How many are Your works, G-d; You made them all with wisdom.” The Alter Rebbe reads it to mean that, to G-d, wisdom is no more than an instrument of making.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
26כבוד בגימט׳ ל״ב
The passage there explains “His glory” as G-d’s being clothed, says that kavod is numerically thirty-two, the thirty-two paths of wisdom, because the Infinite Light is clothed in Chochmah, and brings the verse “You made them all with wisdom,” as here.
Kehot’s noteראה גם לעיל ל, ב. לקו״ת שה״ש מז, ג.
Paragraph 4
27כי תרכב על סוסיך
Habakkuk’s prayer describes G-d, “when You ride upon Your horses, Your chariots of salvation.” The Alter Rebbe applies the verse to the Giving of the Torah, the “male horses.”
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ח.
28מדלג על ההרים
“The voice of my beloved! Here he comes, leaping over the mountains, bounding over the hills.” The leap stands for light that comes down without passing through the levels in between.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ח.
29וירד ה׳ על הר סיני
G-d descended upon Mount Sinai, to the top of the mountain. The Alter Rebbe brings it as the revelation of light from above in the world below.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
30וכל העם רואים
At Sinai “all the people saw the voices” and the flames. The Alter Rebbe brings it as a sign of how fully the light from above was revealed below.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, טו.
Paragraph 5
31זה לעו״ז עשה האלקים
“In a day of good, be glad, and in a day of evil, see: G-d has made the one opposite the other.” The Alter Rebbe uses it for the principle that the realm of kelipah mirrors the structure of holiness.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
32שנק׳ פרעה עורף
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteראה לקו״ת להאריז״ל ר״פ וישב ור״פ שמות. ובכ״מ.
33רוח אייתי רוח
The Zohar’s principle that “a spirit draws a spirit and brings a spirit” is applied here to the opposite side: words of vanity draw down a flow of vanity.
Zohar, Terumah 64:660–66:669ספר הזהר, תרומה ס״ד:תר״ס-ס״ו:תרס״ט
Hence, “Thou shalt love” is the first outstretching of the right hand to love the Holy One, blessed be He, with that close attachment which the right hand symbolizes. If a man loves G-d, then G-d stretches out His right hand to him to receive and welcome him with love. Everything in the world depends on the will; spirit rouses spirit, and the spirit in man turned yearningly in love to Him brings down the Divine Spirit. When a man’s love to the Holy One is roused, the “right hand” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 7
34כי דרכו של איש
“It is the way of a man to seek a woman”: Pharaoh’s mares were meant to draw a response from above, as a man responds to a woman.
Kiddushin 2b:8–9קידושין ב׳ ב:ח׳-ט׳
קְרָאֵי אַהֲדָדֵי לָא קַשְׁיָין: הָכָא, דִּבְתוֹרָה קָאֵי, וְתוֹרָה אִיקְּרִי לְשׁוֹן נְקֵבָה, דִּכְתִיב: ״תּוֹרַת ה׳ תְּמִימָה מְשִׁיבַת נָפֶשׁ״ – כָּתַב לָהּ בִּלְשׁוֹן נְקֵבָה. הָתָם, דִּבְמִלְחָמָה קָאֵי, דְּדַרְכּוֹ שֶׁל אִישׁ לַעֲשׂוֹת מִלְחָמָה וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לַעֲשׂוֹת מִלְחָמָה – כָּתַב לָהּ בִּלְשׁוֹן זָכָר. מַתְנִיתִין אַהֲדָדֵי לָא קַשְׁיָין: הָכָא, דִּלְגַבֵּי אִשָּׁה קָאֵי – קָתָנֵי לַהּ בִּלְשׁוֹן נְקֵבָה. הָתָם, דִּלְגַבֵּי אִישׁ קָאֵי, דְּדַרְכּוֹ שֶׁל אִישׁ לִיבָּדֵק וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לִיבָּדֵק, דְּהָא אִשָּׁה נָמֵי בְּאוֹנֶס מִיטַּמְּאָהּ – תָּנֵי לְשׁוֹן זָכָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
35וה׳ הולך לפניהם יומם
G-d went before Israel by day in a pillar of cloud. Here the verse shows the order G-d set when He reversed Pharaoh’s design.
Exodus 13:21שמות י״ג:כ״א
וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם לָלֶכֶת יוֹמָם וָלָיְלָה:
And the L-RD went before them by day in a pillar of cloud, to lead them the way; and by night in a pillar of fire, to give them light; that they might go by day and by night:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ויסע מלאך וילך מאחריהם
At the Sea the angel of G-d moved from before the camp of Israel and went behind it. The Alter Rebbe calls this the reverse of the earlier order.
Exodus 14:19שמות י״ד:י״ט
וַיִּסַּע מַלְאַךְ הָאֱלֹקִים הַהֹלֵךְ לִפְנֵי מַחֲנֵה יִשְׂרָאֵל וַיֵּלֶךְ מֵאַחֲרֵיהֶם וַיִּסַּע עַמּוּד הֶעָנָן מִפְּנֵיהֶם וַיַּעֲמֹד מֵאַחֲרֵיהֶם:
And the angel of G-d, who went before the camp of Israel, removed and went behind them; and the pillar of cloud removed from before them, and stood behind them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
37למען תזכר את יום צאתך
The Torah commands eating matzah “so that you remember the day you went out of the land of Egypt all the days of your life.” The Alter Rebbe brings it to show that the Exodus is a daily matter.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ג.
38אני הוי״ה אלקיכם
The last verse of the Shema: “I am Havayah your G-d, Who brought you out of the land of Egypt to be your G-d.” It is said every day, so the Exodus belongs to every day.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39מן הארץ לרקיע מהלך ת״ק שנה
The Talmud says that from the earth to the firmament is a journey of five hundred years, and so between each firmament and the next. The Alter Rebbe brings it to show that even the heavens are measured and limited.
Chagigah 13a:3חגיגה י״ג א:ג׳
כַּמָּה שְׁנוֹתָיו שֶׁל אָדָם — שִׁבְעִים שָׁנָה, שֶׁנֶּאֱמַר: ״יְמֵי שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרוֹת שְׁמוֹנִים שָׁנָה״. וַהֲלֹא מִן הָאָרֶץ עַד לָרָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְעוֹבְיוֹ שֶׁל רָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְכֵן בֵּין כׇּל רָקִיעַ וְרָקִיעַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
40שית אלפי שנין הוי עלמא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראש השנה לא, ג.
41שית אלפי שנין הוי עלמא
Rav Ketina says that the world exists for six thousand years and for one [thousand] it lies desolate. The Alter Rebbe brings it to show that the world is limited in time as well.
Rosh Hashanah 31a:8–9ראש השנה ל״א א:ח׳-ט׳
וְקָמִיפַּלְגִי בִּדְרַב קַטִּינָא, דְּאָמַר רַב קַטִּינָא: שִׁיתָּא אַלְפֵי שְׁנֵי הָוֵה עָלְמָא וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בְּיוֹם הַהוּא״. אָמַר אַבָּיֵי: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיּוֹמָיִם״. בְּמוּסְפֵי דְשַׁבְּתָא מָה הָיוּ אוֹמְרִים? אָמַר רַב עָנָן בַּר רָבָא אָמַר רַב: ״הַזִּיו לָךְ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
42בזה העולם הגשמי והמוגבל
After these words, the text in Or HaTorah adds: “(This is the meaning of Mitzrayim, from the word meitzarim, straits and limits; and see Likkutei Torah on Shir HaShirim, the maamar ‘Kol dodi’).”
Kehot’s noteבאוה״ת פ׳ בא כרך ז ע׳ ב׳תריא מוסיף: ”(דזהו פי׳ מצרים לשון מצרים וגבולים, וע׳ בלקו״ת בשה״ש בד״ה קול דודי)”.
43ומלך מצרים נק׳ השכל של הבלי העולם
Here the Or HaTorah adds: “(Thus he explains ‘the king of Egypt’ as the wisdom of kelipah),” and the note says to see there further.
Kehot’s noteבאוה״ת שם ”(א״כ מפרש מלך מצרים חכמה דקליפה)”. ע״ש עוד.
Paragraph 9
44וימת מלך מצרים ואזי ויאנחו בנ״י מן העבודה ויזעקו
“The king of Egypt died, and the children of Israel sighed from the labor, and they cried out.” The Alter Rebbe reads it as the turn from attachment to the world to the heart’s cry to G-d.
Exodus 2:23שמות ב׳:כ״ג
וַיְהִי בַיָּמִים הָרַבִּים הָהֵם וַיָּמׇת מֶלֶךְ מִצְרַיִם וַיֵּאָנְחוּ בְנֵי־יִשְׂרָאֵל מִן־הָעֲבֹדָה וַיִּזְעָקוּ וַתַּעַל שַׁוְעָתָם אֶל־הָאֱלֹקִים מִן־הָעֲבֹדָה:
And it came to pass in the course of those many days that the king of Egypt died; and the children of Israel sighed by reason of the bondage, and they cried, and their cry came up unto G-d by reason of the bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45צעק לבם
“Their heart cried out to G-d.” The Alter Rebbe uses the phrase for the inner cry of the Shema.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46ובכל מאדך
“You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your might” stands here for a love without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47שו״ה הבלי — וכשנעשה התקשרות
That passage cites this place in our maamar, on attachment to the world so strong that it is without any intellect: since G-d made the one opposite the other, the other side too has a will above reason and taste, so a person can have an intense will even for worldly things.
Kehot’s noteראה לקו״ת ראה כה, א.
Paragraph 10
48בשתים שלפניה
The Mishnah rules that in the morning one says two blessings before the Shema and one after it. The Alter Rebbe names the two blessings before it as the main place for the contemplation that leads to love in the Shema.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
49היש מספר לגדודיו
Bildad says of G-d, “Is there any number to His legions?” The Alter Rebbe brings it for the limitless number of angels and souls.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג.
Paragraph 11
50כח הפועל בנפעל
The passage there explains that the word “created” implies the power of the maker in the thing made, which applies only to G-d’s Names, while of His essence it is said “He commanded and they were created”; even the level of sovev is only “His Name alone.”
Kehot’s noteראה לקמן צו, ג במ״מ.
51אני ה׳ לא שניתי
“For I, Havayah, have not changed.” The Alter Rebbe brings it to show that creating the worlds brings no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
52אלקים חיים ומלך עולם
“G-d is true; He is the living G-d and eternal King.” The Alter Rebbe reads it as G-d giving life to the worlds as their King, through His Name.
Jeremiah 10:10ירמיהו י׳:י׳
וַה׳ אֱלֹקִים אֱמֶת הוּא־אֱלֹקִים חַיִּים וּמֶלֶךְ עוֹלָם מִקִּצְפּוֹ תִּרְעַשׁ הָאָרֶץ וְלֹא־יָכִלוּ גוֹיִם זַעְמוֹ:
But the L-RD G-d is the true G-d, He is the living G-d, and the everlasting King; At His wrath the earth trembleth, And the nations are not able to abide His indignation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
53בכל מאדך
“You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe reads the first paragraph of the Shema as the love from below that has no limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54לאהבה את ה׳ אלקיכם
The second paragraph of the Shema: “to love Havayah your G-d and to serve Him with all your heart.” The Alter Rebbe reads “to love” as bringing about love above.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55לאו מכל אלין מדות כלל
In Elijah’s prayer (Patach Eliyahu), after describing the Sefiros as G-d’s ways of conducting the world, the Tikkunei Zohar says that He is “not of these attributes at all.” The Alter Rebbe brings it to show that love, an attribute, does not apply to G-d in Himself.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
56רוח אייתי רוח
The Zohar teaches that one who loves G-d arouses His love in return, for “a spirit draws a spirit.” Here it explains how love below brings love above.
Zohar, Terumah 64:660–66:669ספר הזהר, תרומה ס״ד:תר״ס-ס״ו:תרס״ט
Hence, “Thou shalt love” is the first outstretching of the right hand to love the Holy One, blessed be He, with that close attachment which the right hand symbolizes. If a man loves G-d, then G-d stretches out His right hand to him to receive and welcome him with love. Everything in the world depends on the will; spirit rouses spirit, and the spirit in man turned yearningly in love to Him brings down the Divine Spirit. When a man’s love to the Holy One is roused, the “right hand” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 13
57והחיות רו״ש
“And the chayos ran and returned, like the appearance of a flash.” The Alter Rebbe reads the running as female letters and the returning as male letters.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58ונתתי עשב בשדך
“And I will give grass in your field for your cattle.” In the Shema a person says these words of G-d in the first person.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59ונתתי מטר ארצכם
“I will give the rain of your land in its season.” The Alter Rebbe asks how a person can say “I will give,” and answers that G-dliness has been drawn down.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60יושב ושונה כנגדו
The Holy One, blessed be He, sits opposite the one who studies and studies with him. The Alter Rebbe returns to this teaching from paragraph 3.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
61ואשים דברי בפיך
“I have put My words in your mouth, and covered you in the shadow of My hand.” The Alter Rebbe reads it literally: through Torah study G-d’s own words are in a person’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62ודברת בם
“You shall teach them to your children and speak in them.” The Alter Rebbe stresses that it says “in them,” not “them.”
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
63מתניתין מלכתא
Rav Pappa gives “our Mishnah is a queen” as a mnemonic for which teachings are in the name of Rav Malkiya. The Alter Rebbe uses the phrase for the royal authority of the Mishnah.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב. וראה לעיל מט, ב.
64מאן מלכי רבנן
The Talmud teaches that the Sages are called kings, from the verse “Through me kings reign.” The Alter Rebbe uses it for the Sages’ authority to rule.
Gittin 62a:14גיטין ס״ב א:י״ד
רַב הוּנָא וְרַב חִסְדָּא הֲווֹ יָתְבִי. חָלֵיף וְאָזֵיל גְּנִיבָא, אֲמַר לֵקהּ חַד לְחַבְרֵיהּ: נֵיקוּם מִקַּמֵּיהּ, דְּבַר אוֹרְיָין הוּא. אָמַר לוֹ: וּמִקַּמֵּי פָּלְגָאָה נֵיקוּם?! אַדְּהָכִי אֲתָא אִיהוּ לְגַבַּיְיהוּ, אֲמַר לְהוּ: שְׁלָמָא עֲלַיְיכוּ מַלְכֵי, שְׁלָמָא עֲלַיְיכוּ מַלְכֵי! אֲמַרוּ לֵקהּ: מְנָא לָךְ דְּרַבָּנַן אִיקְּרוּ מְלָכִים? אֲמַר לְהוּ: דִּכְתִיב: ״בִּי מְלָכִים יִמְלוֹכוּ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 253bזח״ג רנג, ב
Kehot’s noteגיטין סב, א. זח״ג רנג, ב.
65הדברים האלה אשר אנכי
“And these words which I command you today shall be upon your heart.” The Alter Rebbe reads anochi, “I,” as G-d’s very self.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66אנכי מי שאנכי
The note says the source of this phrase was given there.
Kehot’s noteנסמן לעיל א, א.
67אני הוי״ה אלקיכם אשר הוצאתי אתכם מארץ מצרים
The closing verse of the Shema. The Alter Rebbe reads the Exodus it mentions as the going out from limits, so that Havayah alone is “your G-d.”
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68כי דרכו של איש
“It is the way of a man to seek a woman”: the arousal from above answers the arousal from below.
Kiddushin 2b:8–9קידושין ב׳ ב:ח׳-ט׳
קְרָאֵי אַהֲדָדֵי לָא קַשְׁיָין: הָכָא, דִּבְתוֹרָה קָאֵי, וְתוֹרָה אִיקְּרִי לְשׁוֹן נְקֵבָה, דִּכְתִיב: ״תּוֹרַת ה׳ תְּמִימָה מְשִׁיבַת נָפֶשׁ״ – כָּתַב לָהּ בִּלְשׁוֹן נְקֵבָה. הָתָם, דִּבְמִלְחָמָה קָאֵי, דְּדַרְכּוֹ שֶׁל אִישׁ לַעֲשׂוֹת מִלְחָמָה וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לַעֲשׂוֹת מִלְחָמָה – כָּתַב לָהּ בִּלְשׁוֹן זָכָר. מַתְנִיתִין אַהֲדָדֵי לָא קַשְׁיָין: הָכָא, דִּלְגַבֵּי אִשָּׁה קָאֵי – קָתָנֵי לַהּ בִּלְשׁוֹן נְקֵבָה. הָתָם, דִּלְגַבֵּי אִישׁ קָאֵי, דְּדַרְכּוֹ שֶׁל אִישׁ לִיבָּדֵק וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לִיבָּדֵק, דְּהָא אִשָּׁה נָמֵי בְּאוֹנֶס מִיטַּמְּאָהּ – תָּנֵי לְשׁוֹן זָכָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 14
69יש עוד אתעדל״ע . . שלא ע״י אתעדל״ת כלל
The passage there cites this maamar and adds that this arousal from above, not called forth from below, means drawings from the level of Atika, and that from there comes the power and strength for the ascent of the “horse” of the arousal from below.
Kehot’s noteבלקו״ת שה״ש יא, ד מציין ע״ז: והיינו המשכות מבחינת עתיקא כו׳ ע״ש והנה משם הוא שנמשך הכח ועוז לעליית הסוס דאתעדל״ת.
70אך הנה יש עוד אתעדל״ע שהם אותיות זכרים
This passage of the maamar is quoted there.
Kehot’s noteמובא באוה״ת תשא ע׳ א׳תתקסז. ובסה׳מ תרכ״ז ע׳ קנא.
71שכל מה שיש ביבשה יש בים
The Sages taught: “Everything that is on dry land is in the sea, except the weasel.” The Alter Rebbe uses it for sea and land as the hidden and revealed forms of the same things.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א.
72באדם שהוא עולם קטן
The note also points to the opening of the maamar “Vehayah mispar” in Likkutei Torah on Bamidbar, on man as a small world.
Tikkunei Zohar, Tikkun 69 · 100a:6תקו״ז תיקון סט
וּמַה דְּאָמַר אִי בָּעִית דְּאַחֲרִיב לְעָלְמָא וְהָדַר אִבְרֵיהּ וְאֶפְשַׁר דִּנְפַלְתְּ בְּשַׁעִִתָּא דִמְזוֹנֵי, הָכִי שְׁמַעִִנָא בְּוַדַּאי דְּכָל צַדִּיק וְצַדִּיק יֵשׁ לוֹ עוֹלָם בִּפְנֵי עַצְמוֹ, דָא גוּפָא דְבַר נַשׁ דְּאִתְקְרֵי עוֹלָם קָטָן, וּבְגִין כַּךְ אִתְּמַר אִי בָּעִית דְּאַחֲרִיב לְעָלְמָא, וְאַיְיתֵי לֵקהּ בְּגִלְגּוּלָא אָחֳרָא, וְאוּלַי דִּנְפַלְתְּ בְּשַׁעִִתָּא דִמְזוֹנֵי.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteתנחומא פקודי ג. ת״ז תי׳ סט קרוב לתחלתו. וראה לקו״ת פ׳ במדבר רד״ה והי׳ מספר.
73באדם שהוא עולם קטן
The Midrash says the Mishkan is equal to the whole world and to the forming of man, “who is a small world.” The Alter Rebbe uses it for the parallel between the levels above and a person’s faculties.
Midrash Tanchuma, Pekudei 3:3–4מדרש תנחומא, פקודי ג׳:ג׳-ד׳
… וָאֲמַלֵּא אֹתוֹ רוּחַ אֱלֹקִים בְּחָכְמָה (שמות לא, ג). לְלַמֶּדְךָ, שֶׁהַמִּשְׁכָּן שָׁקוּל כְּנֶגֶד כָּל הָעוֹלָם, וּכְנֶגֶד יְצִירַת הָאָדָם שֶׁהוּא עוֹלָם קָטָן. כֵּיצַד, כְּשֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ, כִּילוּד אִשָּׁה בְּרָאוֹ. מַה יְּלוּד אִשָּׁה מַתְחִיל מִטַּבּוּרָם וּמוֹתֵחַ לְכָאן וּלְכָאן לְאַרְבָּעָה צְדָדִין, כָּךְ הִתְחִיל הַקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹאת אֶת עוֹלָמוֹ מֵאֶבֶן שְׁתִיָהּ תְּחִלָהּ, וּמִמֶּנָּה הֻשְׁתַּת הָעוֹלָם. וְלָמָּה נִקְרָא שְׁמָהּ אֶבֶן שְׁתִיָּה, מִפְּנֵי שֶׁמִּמֶּנָּה הִתְחִיל הָקָּדוֹשׁ בָּרוּךְ הוּא לִבְרֹאת אֶת עוֹלָמוֹ. וּבָרָא בֵּית הַמִּקְדָּשׁ …
Another explanation of It hath been already (Eccles. 1:10). It is written: The L-rd by wisdom founded the earth (Prov. 3:19) and also: I have filled him with the spirit of wisdom (Exod. 31:3). This teaches us that the Tabernacle was equal both to all the world and to a human embryo, which is a world in miniature. 5:75, n. 20. How is that so? When the Holy One, blessed be He, created His world, He did so just as a child is born to a woman. A child starts …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
74שהוא עולם קטן
Near the start of Tikkun 69 the Tikkunei Zohar teaches that every righteous person has a world of his own: “the body of a person, which is called a small world.” Like the Midrash, it is a source for the Alter Rebbe’s “man, who is a small world.”
Tikkunei Zohar 100a:6תקוני הזהר ק׳ א:ו׳
וּמַה דְּאָמַר אִי בָּעִית דְּאַחֲרִיב לְעָלְמָא וְהָדַר אִבְרֵיהּ וְאֶפְשַׁר דִּנְפַלְתְּ בְּשַׁעִִתָּא דִמְזוֹנֵי, הָכִי שְׁמַעִִנָא בְּוַדַּאי דְּכָל צַדִּיק וְצַדִּיק יֵשׁ לוֹ עוֹלָם בִּפְנֵי עַצְמוֹ, דָא גוּפָא דְבַר נַשׁ דְּאִתְקְרֵי עוֹלָם קָטָן, וּבְגִין כַּךְ אִתְּמַר אִי בָּעִית דְּאַחֲרִיב לְעָלְמָא, וְאַיְיתֵי לֵקהּ בְּגִלְגּוּלָא אָחֳרָא, וְאוּלַי דִּנְפַלְתְּ בְּשַׁעִִתָּא דִמְזוֹנֵי.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 15
75כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways, says G-d.” The Alter Rebbe grants this and still uses human thought and speech as an analogy.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
76כמ״ש בזוהר כמה מחשבתין אית
The words here quote Tikkunei Zohar, Tikkun 69 · 103a:6; the passage is shown below.
Tikkunei Zohar, Tikkun 69 · 103a:6תקו״ז תיקון סט
… רַגְלִין, וְאִתְלַבֵּשׁ בְּגוּפָא דְאַנְפּוֹי זְהִירִין כְּזוֹהֲרָא דְאִתְּמַר בֵּקהּ (דניאל יב ג) וְהַמַּשְׂכִּילִים יַזְהִירוּ וכו׳, וְאַנְפֵּי תַלְמִידוֹי נְהִירִין כְּכֹכָבִים לְעוֹלָם וָעֶד, וַהֲווֹ פָּתְחִין סִפְרָא דְקֹהֶלֶת, וְקָרְיָין בֵּקהּ (קהלת א ב) הֲבֵל הֲבָלִים אָמַר קֹהֶלֶת כו׳, וַהֲווֹ חָזְרִין כַּמָּה זִמְנִין, אָמְרוּ לֵקהּ אִינוּן חַכִּימֵי דָרָא וְכִי שְׁלֹמֹה לָא עָבַד קְרָא אָחֳרָא בְּקֹהֶלֶת, עָל לְהוּ הַהוּא דְאִתְחֲזֵי חִגֵּר בְּאָרְחָא, לְשִׁבְעָה הֵיכָלִין מִכַּסְפָּא וְדַהֲבָא וְאַבְנִין יַקִּירִין, וּבְהֵיכָלָא שִׁבְעָה כָּרְסַיָּין דְּאַרְבַּע חֵיוָון, וְיוֹנָה תַמָּן דְּכַסְפָּא …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ סט (קטו, א).
77כמה מחשבתין אית
The Tikkunei Zohar says there are many “thoughts,” one above the other, up to the hidden thought above them all. The Alter Rebbe brings it for the chain of concealment and revelation.
Tikkunei Zohar 115a:1תקוני הזהר קט״ו א:א׳
אֵי הֶבֶל אָחִיךָ, תָּא חֲזִי תְּרֵין אַתְוָון אִלֵּין שְׁמַעִִנָא דְלַאֲתַר עִלָּאָה הֲווֹ סָלְקִין, א״י, א׳ אָמוֹן מוּפְלָא וּמְכוּסֶה, י׳ מַחֲשָׁבָה, דִבְהַאי אֲתַר חָאבוּ אָדָם וְהֶבֶל, וְאִתְּמַר דְּאִינוּן א׳ כֶּתֶר עִִלְיוֹן, י׳ מַחֲשָׁבָה, לְעִילָא לְעִילָא אִסְתַּלַּק הַאי חוֹבָה, אָמַר לֵקהּ רַבִּי אֶלְעָזָר, אַבָּא, וְהָא כַּמָּה מַחֲשָׁבוֹת אִינוּן, שְׁכִינְתָּא אִתְקְרֵי מַחֲשָׁבָה, וְאִיהִי י׳ מִן אדנ״י, וְחָכְמָה מַחֲשָׁבָה, וְכֶתֶר דְּאִיהִי א׳ מִן אדנ״י מַחֲשָׁבָה, וְכַמָּה מַחֲשָׁבִין אִינוּן דָּא לְעִילָא מִן דָּא, וְדָא עַל גַּב דָּא, הֲדָא הוּא דִכְתִיב (קהלת ה ז) כִּי גָבֹהַּ מֵעַל גָּבֹהַּ …
Tikkunei Zohar - Vocalized (Public Domain)
78גבוה מעל גבוה
“For one higher than the high watches, and there are higher ones over them.” The Tikkunei Zohar there quotes this verse for the many levels of thought, and the Alter Rebbe uses it for the chain of levels.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79כמו שלשלת שכ״א אחוז בחבירו
The passage in Va’eschanan explains hishtalshelus as a chain whose rings hold one another, light and light of light, from intellect to emotions to thought and speech; the note also points to Likkutei Torah, Berachah 98b.
Kehot’s noteראה לקו״ת ואתחנן יב, א. ברכה צח, ב. אוה״ת ואתחנן כרך ה ע׳ ב׳ד.
80גם חשך לא יחשיך ממך ולילה כיום יאיר
“Even darkness is not dark for You, and night shines like day; darkness and light are alike.” The Alter Rebbe brings it for G-d’s essence, before which concealment and revelation are the same.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
81הפך ים ליבשה בנהר יעברו ברגל
“He turned the sea into dry land; they passed through the river on foot; there we rejoiced in Him.” The Alter Rebbe reads the turning of sea into land as the hidden becoming revealed.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
82ויעברו בתוך הים ביבשה
“You split the sea before them, and they passed through the midst of the sea on dry land.” The Alter Rebbe stresses “on dry land” within the sea itself.
Nehemiah 9:11נחמיה ט׳:י״א
וְהַיָּם בָּקַעְתָּ לִפְנֵיהֶם וַיַּעַבְרוּ בְתוֹךְ־הַיָּם בַּיַּבָּשָׁה וְאֶת־רֹדְפֵיהֶם הִשְׁלַכְתָּ בִמְצוֹלֹת כְּמוֹ־אֶבֶן בְּמַיִם עַזִּים:
And Thou didst divide the sea before them, so that they went through the midst of the sea on the dry land; and their pursuers Thou didst cast into the depths, as a stone into the mighty waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, יא.
Paragraph 17
83שם נשמחה בו
“There we rejoiced in Him”: the psalm’s rejoicing at the Sea, read here as joy in G-d’s very essence.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
84תחת אשר לא עבדת . . מרוב כל
“Because you did not serve Havayah your G-d with joy and gladness of heart, out of the abundance of everything.” The Alter Rebbe reads “the abundance of everything” as the chain of worlds, and the joy of a mitzvah as above it.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
85אבל השמחה של מצוה
The note points to the first discourse beginning “Tze’enah ure’enah” in Likkutei Torah on Shir HaShirim for a further discussion of the joy of a mitzvah.
Kehot’s noteראה לקו״ת שה״ש ד״ה צאינה וראינה דרוש הראשון.
Paragraph 18
86ושמחת לפני ה׳ אלקיך
“You shall rejoice before Havayah your G-d in all your undertakings.” The Alter Rebbe reads “before Havayah” as the level that the joy of a mitzvah reaches.
Deuteronomy 12:18דברים י״ב:י״ח
כִּי אִם־לִפְנֵי ה׳ אֱלֹקֶיךָ תֹּאכְלֶנּוּ בַּמָּקוֹם אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ אַתָּה וּבִנְךָ וּבִתֶּךָ וְעַבְדְּךָ וַאֲמָתֶךָ וְהַלֵּוִי אֲשֶׁר בִּשְׁעָרֶיךָ וְשָׂמַחְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ בְּכֹל מִשְׁלַח יָדֶךָ:
but thou shalt eat them before the L-RD thy G-d in the place which the L-RD thy G-d shall choose, thou, and thy son, and thy daughter, and thy man-servant, and thy maid-servant, and the Levite that is within thy gates; and thou shalt rejoice before the L-RD thy G-d in all that thou puttest thy hand unto.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, יח.
87דרמ״ח מצות הן רמ״ח אברים דמלכא
The Tikkunei Zohar links the blessing “Who has sanctified us” with the 248 commandments and speaks of “every limb of the King.” The Alter Rebbe uses it for the mitzvos as the King’s limbs.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל.
Paragraph 19
88חסד דרועא ימינא
Elijah’s prayer in the Tikkunei Zohar (Patach Eliyahu) pictures the Sefiros as a body: “Chesed is the right arm, Gevurah is the left arm, Tiferes the body.” The Alter Rebbe uses this picture for the mitzvos as the King’s limbs.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
89איזהו גבור הכובש את יצרו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, א.
90איזהו גבור הכובש את יצרו
Ben Zoma teaches, “Who is mighty? One who conquers his inclination.” The Alter Rebbe uses it for the mitzvos of restraint, which draw G-d down through Gevurah.
Pirkei Avot 4:1משנה אבות ד׳:א׳
בֶּן זוֹמָא אוֹמֵר, אֵיזֶהוּ חָכָם, הַלּוֹמֵד מִכָּל אָדָם, שֶׁנֶּאֱמַר (תהלים קיט) מִכָּל מְלַמְּדַי הִשְׂכַּלְתִּי כִּי עֵדְוֹתֶיךָ שִׂיחָה לִּי. אֵיזֶהוּ גִבּוֹר, הַכּוֹבֵשׁ אֶת יִצְרוֹ, שֶׁנֶּאֱמַר (משלי טז) טוֹב אֶרֶךְ אַפַּיִם מִגִּבּוֹר וּמשֵׁל בְּרוּחוֹ מִלֹּכֵד עִיר. אֵיזֶהוּ עָשִׁיר, הַשָּׂמֵחַ בְּחֶלְקוֹ, שֶׁנֶּאֱמַר (תהלים קכח) יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ, בָּעוֹלָם הַזֶּה. וְטוֹב לָךְ, לָעוֹלָם הַבָּא. אֵיזֶהוּ מְכֻבָּד, הַמְכַבֵּד אֶת הַבְּרִיּוֹת, שֶׁנֶּאֱמַר (שמואל א ב) כִּי מְכַבְּדַי אֲכַבֵּד וּבֹזַי יֵקָלּוּ:
Ben Zoma said: Who is wise? He who learns from every man, as it is said: “From all who taught me have I gained understanding” (Psalms 119:99). Who is mighty? He who subdues his [evil] inclination, as it is said: “He that is slow to anger is better than the mighty; and he that rules his spirit than he that takes a city” (Proverbs 16:32). Who is rich? He who rejoices in his lot, as it is said: “You shall enjoy the fruit of your labors, you shall be happy …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 20
91שם נשמחה בו
The psalm’s words about the Sea, “there we rejoiced in Him,” read here as joy in G-d’s very essence, revealed there by an arousal from above.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92כי אין אתעדל״ת יכול לעורר כלל
The note quotes the point made there: the practical mitzvos are very lofty in their inner dimension and root, though clothed in many garments through the chain of worlds.
Kehot’s noteע׳ לעיל בפ׳ תולדות כ, א: כי ענין המצות מעשיות הם הגבה למעלה מעלה בפנימיותם ושרשם. ע׳ לקו״ת בד״ה ואתחנן. וע׳ באוה״ת דרושים לר״ה ע׳ א׳שה.
93ויאמר ה׳ אל משה מה תצעק אלי
At the Sea G-d said to Moshe, “Why do you cry out to Me? Speak to the children of Israel, and let them travel.” The Alter Rebbe reads it to mean that the salvation here did not depend on prayer from below.
Exodus 14:15שמות י״ד:ט״ו
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה מַה־תִּצְעַק אֵלָי דַּבֵּר אֶל־בְּנֵי־יִשְׂרָאֵל וְיִסָּעוּ:
And the L-RD said unto Moses: ‘Wherefore criest thou unto Me? speak unto the children of Israel, that they go forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ויאמר . . מה תצעק אלי . . בעתיקא תליא מילתא
The Zohar on Beshalach explains “Why do you cry out to Me?”: the matter depends on Atika. The Alter Rebbe identifies Atika here with the Essence of the Emanator, which no arousal from below can reach.
Zohar II, 48aזח״ב מח, א
Kehot’s noteבשלח יד, טו. זח״ב מח, א.
95ה׳ ילחם לכם ואתם תחרישון
Moshe tells the people, “G-d will fight for you, and you shall be silent.” The salvation at the Sea came from above, without their own doing.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הנ״ל
An Explanation of the Above
An arousal from below can draw down G-dliness only as high as Chochmah, the source of Malchus, while Keser, beyond all comparison, is revealed only of itself. That is why the Shechinah led Israel out of Egypt, an ascent from below, but went behind them at the Sea, where Keser was revealed and Israel rose above it.
The maamar in brief
This maamar explains the one before it. The female horses are an arousal from below and the male horses an arousal from above: as the female’s arousal draws the male, the lower worlds’ arousal draws the flow from above in its own form: song, praise or request. Malchus of Atzilus, the Shechinah, is clothed in the limited lower worlds, called Mitzrayim, ‘straits’; this is the exile of the Shechinah. The Exodus is its ascent into the unlimited Atzilus by an arousal from below, which a person repeats in the Shema, where boundless love from below draws love from above. Yet such an ascent reaches only Chochmah, the source of Malchus, as speech rises only to the wisdom it comes from. Keser, above all comparison, is revealed only of itself, as at the splitting of the Sea, when G-d asked Moshe, “Why do you cry out to Me?” and Israel was told to be silent; only Keser could turn the concealed sea into revealed dry land. Keser is also drawn through the mitzvos, its ‘limbs,’ and its revelation is the joy of a mitzvah. So the Shechinah went before Israel at the Exodus, but at the Sea Israel rose above it, and it went behind them.

Outline
	1The question and the two kinds of horsesThe Shechinah went before Israel at the Exodus and behind them at the Sea. The female and male horses are the arousal from below and the arousal from above, and the receiver’s arousal comes first.¶1–3
	2Malchus rises and draws downMalchus of Atzilus, clothed in the lower worlds, rises to receive from above; the flow it draws comes in the form of its ascent, whether song, praise or request.¶4–5
	3Egypt and the exile of the ShechinahBeriah, Yetzirah and Asiyah are ‘Egypt,’ straits and limits, while Atzilus is unlimited; Malchus confined in them is the exile of the Shechinah.¶6–7
	4The Exodus and the ShemaThe Exodus is Malchus rising into Atzilus by an arousal from below, a pattern Pharaoh tried to reverse for the kelipos. In the Shema, contemplation brings boundless love from below, which draws love from above.¶8–9
	5Only as high as Chochmah“Abba founded the Daughter”: Malchus is rooted in Chochmah, so its ascent, like speech rising to its source in wisdom, reaches Chochmah and no higher.¶10
	6Keser and the splitting of the SeaKeser is beyond comparison with Chochmah, like a crown above the head, and is revealed only of itself. At the Sea it depended on Atika, so Israel was told to be silent, and only Keser could turn the concealed into the revealed.¶11–12
	7The joy of a mitzvahThe mitzvos are rooted in Keser, 620 with the rabbinic mitzvos, and clothed in physical deeds as its ‘limbs’; through them Keser is drawn down, and the joy of a mitzvah is its revelation, as at the Sea.¶13–16
	8Before them and behind themAt the Exodus the Shechinah led and the souls followed; at the Sea, Keser lifted Israel above Malchus, beyond even its ascent at Ne’ilah, so the Shechinah went behind them.¶17–19


Key concepts
	Arousal from below and arousal from aboveאתערותא דלתתא ואתערותא דלעילא
	The ‘female’ and ‘male’ horses: an initiative from the lower worlds or from a person, and the divine flow that answers it, always in its form and measure.

	Malchus of Atzilus, the Shechinahמלכות דאצילות, שכינה
	The lowest Sefirah of Atzilus, clothed in the lower worlds; its confinement there is the exile of the Shechinah, and its ascent is the Exodus.

	Mitzrayim: straits and limitsמצרים וגבולים
	Egypt read as ‘straits’: the limitation of Beriah, Yetzirah and Asiyah, out of which Malchus and the soul go into the unlimited Atzilus.

	“Abba founded the Daughter”אבא יסד ברתא
	Malchus is founded on Chochmah, its source, so its ascent by an arousal from below reaches Chochmah and no higher.

	Keser Elyon (the Supernal Crown)כתר עליון
	The level above the chain of worlds and beyond comparison with Chochmah, like a crown above the head. It is revealed only of itself, as at the splitting of the Sea, or drawn down through the mitzvos rooted in it.

	The concealed world and the revealed worldעלמא דאתכסייא ועלמא דאתגלייא
	Abba and Imma are the concealed world and Z’eir Anpin and Nukva the revealed; at the Sea the revelation of Keser, where both are equal, turned the concealed into the revealed.

	The joy of a mitzvahשמחה של מצוה
	The delight in the mitzvos as they are in the Supernal Will, rooted in Keser; it was revealed at the Sea, “there we will rejoice in Him.”


Section 1 · ¶1–3
The question and the two kinds of horses
1ביאור על הנ״ל1
An explanation of the above.
This short maamar is an explanation (biur) of the preceding one, which opened with “To my mare among Pharaoh’s chariots.” It takes up that maamar’s themes, the female and male horses, the Exodus from Egypt and the splitting of the Red Sea, and explains them step by step.




2וה׳ הולך לפניהם יומם. וה׳ הוא וב״ד [ובית דין]2 היינו שכינה שהי׳ [שהיה] בשעת יצ״מ [יציאת מצרים] הולך לפני מחנה ישראל ואח״כ בשעת קי״ס [קריעת ים סוף] ויסע כו׳ וילך מאחריהם3 שנעשה שכינתא לאחוריהם דישראל.
“And Havayah went before them by day.” “And Havayah”: He and His court, that is, the Shechinah (Divine Presence), which at the time of the Exodus from Egypt went before the camp of Israel. And afterward, at the time of the splitting of the Red Sea, “And [the angel of G-d] journeyed,” etc., “and went behind them”: the Shechinah came to be behind Israel.
The maamar opens with the verse that tells how G-d went before the Israelites as they left Egypt, in a pillar of cloud by day. The Midrash says that G-d and His court went before them, and the Alter Rebbe identifies this with the Shechinah, the Divine Presence; at the splitting of the Sea, the verse says, the angel of G-d that had gone before the camp moved and went behind them.


וביאור הענין הנה ענין ב׳ סוסים נקבות וזכרים והיינו אתעדל״ת [אתערותא דלתתא] ואתעדל״ע [ואתערותא דלעילא] אתעדל״ת [אתערותא דלתתא] נקראים סוסים נקבות ואתעדל״ע [ואתערותא דלעילא] נקראים סוסים זכרים.
The explanation of the matter: now, the concept of the two [kinds of] horses, female and male, is the arousal from below and the arousal from above. The arousal from below is called ‘female horses,’ and the arousal from above is called ‘male horses.’
The preceding maamar spoke of Pharaoh’s female horses and male horses. Here they are defined: the female horses are an arousal from below, an initiative that rises from the lower worlds, and the male horses are an arousal from above, the divine flow that answers it.


כי הנה עולמות התחתונים4 נקראים בשם נוקבא בחי׳ מקבל כמו שהנקבה מקבלת מן הזכר כן עולם התחתון מקבל ההשפעה מלמעלה שהוא בחי׳ דכר.
For the lower worlds are called by the name Nukva (the feminine), the level of a recipient: just as the female receives from the male, so the lower world receives the flow from above, which is the level of the masculine (dechar).
In this language, the one who gives is called ‘male’ and the one who receives ‘female.’ The lower worlds only receive their life and flow from above, so they are called Nukva, the feminine, while the source above that gives to them is called the masculine.




3והנה כמו הנקבה שמקבלת מהזכר מוכרח להיות תמיד התעוררות הנקבה מקודם ועי״ז משפיע הזכר אליה כי דרכו של איש לחזר אחר אשה.5
Now, just as with the female, who receives from the male, there must always first be an arousal of the female, and through this the male bestows upon her, for “it is the way of a man to seek out a woman.”
In the analogy, the female’s arousal comes first, and it draws the male to give to her. The saying “it is the way of a man to seek out a woman” is from the Talmud, which uses it to explain why the Torah speaks of a man taking a wife: the one who seeks is drawn toward what he lacks.


כמו כן ע״י אתעדל״ת [אתערותא דלתתא] מעולמות התחתונים והוא בחי׳ סוסים נקבות בחי׳ מקבלים מעוררים ההשפעה מלמעלה בבחי׳ סוסים זכרים.
So too, through an arousal from below from the lower worlds, which is the level of the female horses, the level of recipients, they arouse the flow from above, at the level of the male horses.
Applied above, the lower worlds are the receivers, the ‘female horses.’ Their arousal from below comes first and calls forth the flow from above, the ‘male horses.’




Section 2 · ¶4–5
Malchus rises and draws down
4והנה מלכות דאצילות מתלבשת בבי״ע שהיא מדרגה התחתונה אזי תמיד היא עולה להתעורר למעלה בבחי׳ אצילות לקבל ההשפעה מלמעלה כמ״ש אלקים אל דמי לך.6 למען יזמרך כבוד78 כו׳.
Now, Malchus (sovereignty) of the World of Atzilus (Emanation) is clothed in Beriah, Yetzirah and Asiyah, it being the lowest rank; therefore it always rises to be aroused upward into the level of Atzilus, to receive the flow from above, as it is written, “O Elokim, do not keep silent,” [and] “So that glory may sing praise to You,” etc.
Malchus of Atzilus, the lowest of the Sefiros of the highest world, is the divine power that creates and rules the lower worlds, and so it is ‘clothed’ in Beriah, Yetzirah and Asiyah. Because it stands at the lowest point, it always strives upward to receive from above. The verses “O Elokim, do not keep silent” and “so that glory may sing praise to You,” which continues “and not be silent,” are read here as describing Malchus, which never falls silent in its ascent.


והוא נק׳ אתעדל״ת [אתערותא דלתתא] ועי״ז נעשה ממילא אתעדל״ע [אתערותא דלעילא] להיות השפעת אלקות בבחי׳ מלכות דאצילות וחוזרת ומתלבשת בבחי׳ אברהם חסד כו׳ ובנשמות ומלאכי׳ להיות גילוי ההשפעה בבי״ע כפי האופן אתעדל״ת [אתערותא דלתתא].
This is called an arousal from below, and through it an arousal from above comes about of itself, so that there is a flow of G-dliness into the level of Malchus of Atzilus. And it in turn is clothed in the level of Avraham, Chesed (kindness), etc., and in souls and angels, so that the flow is revealed in Beriah, Yetzirah and Asiyah according to the manner of the arousal from below.
This upward striving is an arousal from below, and it draws an answering flow of G-dliness into Malchus. Malchus then passes the flow on through Avraham, the attribute of Chesed (kindness), and through souls and angels, so that it is revealed in the lower worlds, always in the manner of the arousal that called it forth.




5ולכן פעמים עליית המלכות הוא בבחינת שירה כמ״ש אשירה לה׳ כו׳ בכדי שיהי׳ [שיהיה] השפעה מלמעלה ג״כ בבחי׳ שיר ולפעמים ההעלאה בבחי׳ זמרה
Therefore, at times the ascent of Malchus (sovereignty) is in the mode of shirah (song), as it is written, “I will sing to Havayah,” etc., so that the flow from above will also be in the mode of shir (song); and at times the ascent is in the mode of zimrah (singing praise),
Since the answer from above matches the arousal from below, the form of Malchus’s ascent shapes what comes down. At times the ascent is song, “I will sing to Havayah”; the maamar calls it shirah, a feminine form of the word, and the answering flow shir, the masculine form, matching the female and male horses. At times the ascent is zimrah, singing praise.


כמ״ש למען יזמרך כו׳9 ולפעמים בבחי׳ בקשה שתהיה ההשפעה מלמעלה באופן האתעדל״ת [האתערותא דלתתא] כי אתעדל״ע [אתערותא דלעילא] הוא ממש כפי אופן האתעדל״ת [האתערותא דלתתא].
as it is written, “So that glory may sing praise to You,” etc.; and at times in the mode of a request, so that the flow from above will be in the manner of the arousal from below. For the arousal from above is exactly according to the manner of the arousal from below.
Zimrah is the praise of “so that glory may sing praise to You,” and at other times the ascent takes the form of a request. In every case the arousal from above comes in exactly the form of the arousal from below that called it forth.




Section 3 · ¶6–7
Egypt and the exile of the Shechinah
6וזהו בחינת יצ״מ [יציאת מצרים]. כי הנה בי״ע נק׳ מצרים שהם בבחינת מצרים וגבולים כי עולם העשיי׳ [העשייה] הוא בגבול ממש מהלך ת״ק שנה שית אלפין כו׳.
And this is the concept of the Exodus from Egypt. For Beriah, Yetzirah and Asiyah are called Mitzrayim (Egypt), being at the level of meitzarim (straits) and limits; for the World of Asiyah (Action) is truly within limits: “a journey of five hundred years,” “six thousand [years],” etc.
The Exodus is now explained in terms of the worlds. Egypt, Mitzrayim, is read as meitzarim, ‘straits’ or boundaries, and the three lower worlds are ‘Egypt’ because everything in them is limited. Our physical world is limited in the plainest sense: in the Sages’ words, the distance to the heavens is a journey of five hundred years, and the world is to last six thousand years.


וכן יצירה ובריאה הם ג״כ בבחינת גבול להשגתם מאחר שהם נבראים מחודשים ואף ג״ע [גן עדן] העליון שבבריאה וג״ע [וגן עדן] התחתון שביצירה הכל הוא בבחי׳ גבול
So too, Yetzirah and Beriah are also at the level of limitation in their comprehension, since they are created beings, newly brought into being; and even the Higher Garden of Eden, which is in Beriah, and the Lower Garden of Eden, which is in Yetzirah, are all at the level of limitation.
The spiritual worlds of Yetzirah and Beriah are limited too, not in space but in comprehension: their beings are created and new, so their grasp of G-dliness has an end. Even the Gardens of Eden, where souls take pleasure in G-dliness, are limited; the Lower Garden of Eden is in Yetzirah and the Higher in Beriah.


משא״כ עולם האצילות נק׳ עולם הא״ס שהמשכת אור א״ס שבעולם האצילות הוא בלי גבול כי איהו וחיוהי וגרמוהי חד בהון כו׳ רק מאצילות לבריאה נעשה הפסק הפרסא והמעקה והגג שעי״ז הם בבחי׳ מצרים וגבול:
This is not so with the World of Atzilus (Emanation), which is called the world of the Infinite One (Ein Sof), for the drawing-down of the Infinite Light (Or Ein Sof) in the World of Atzilus is without limit, since “He, His life-force and His vessels are one in them,” etc. Only from Atzilus to Beriah is there a separation, the curtain (parsa), the parapet and the roof, through which they are at the level of meitzarim (straits) and limitation.
Atzilus is different: the Infinite Light is drawn into it without limit, because there G-d’s ‘life-forces’ and ‘vessels,’ the lights and the vessels, are wholly one with Him. The boundaries begin only below Atzilus, where a separation, the ‘curtain’ (parsa), the ‘parapet’ and the ‘roof,’ divides it from Beriah and makes the worlds below it limited.




7והנה ארז״ל [אמרו רבותינו זכרונם לברכה] גלו למצרים שכינה עמהם1011 כמ״ש אנכי ארד עמך12 מצרימה שבחינת מלכות דאצילות מתלבשת בבי״ע ממש והוא גלות השכינה13 גלות מצרים שהשכינה שהיא מלכות דאצילות היא בגלות בתוך מצרים וגבולים.
Now, our Sages, of blessed memory, said, “They were exiled to Egypt; the Shechinah (Divine Presence) was with them,” as it is written, “I will go down with you to Egypt”: the level of Malchus (sovereignty) of Atzilus is actually clothed in Beriah, Yetzirah and Asiyah. And this is the exile of the Shechinah, the exile of Egypt: the Shechinah, which is Malchus of Atzilus, is in exile within meitzarim (straits) and limits.
The Sages taught that wherever Israel went into exile the Shechinah went with them, beginning with Egypt, as G-d promised Yaakov, “I will go down with you to Egypt.” The Alter Rebbe explains that this means Malchus of Atzilus, which is the Shechinah, is clothed within the limited worlds of Beriah, Yetzirah and Asiyah. Its confinement in those ‘straits’ is the exile of the Shechinah, the inner meaning of the exile in Egypt.




Section 4 · ¶8–9
The Exodus and the Shema
8ויצ״מ [ויציאת מצרים] היא שיוצאת מן הגלות דבי״ע ליכלל למעלה בבחינת אצילות בבחינת אתעדל״ת [אתערותא דלתתא] הנ״ל לעורר למעלה שתהי׳ [שתהיה] השפעת אלקות למטה
And the Exodus from Egypt is that [the Shechinah] goes out of the exile of Beriah, Yetzirah and Asiyah to be included above in the level of Atzilus (Emanation), by way of the arousal from below mentioned above, to arouse above, so that there will be a flow of G-dliness below.
In its inner meaning, the Exodus is the Shechinah going out of its exile in the lower worlds and rising to be included in Atzilus. This rising is the arousal from below described above, and its purpose is to draw a flow of G-dliness down below.


וע״י זה נעשה אתעדל״ע [אתערותא דלעילא] להיות גילוי אלקותו בבחינת מלכות להתפשט בבי״ע בבחינת אברהם שהוא בע״ג [בעלי גבול / בעל גבול]
Through this an arousal from above comes about, so that His G-dliness is revealed in the level of Malchus (sovereignty), to spread forth into Beriah, Yetzirah and Asiyah through the level of Avraham, who is a finite being,
In response comes an arousal from above: G-dliness is revealed in Malchus and spreads through it into Beriah, Yetzirah and Asiyah. It spreads there through the level of Avraham, Chesed (kindness), which the maamar here calls a finite being, so that limited worlds can receive it.


וכן במלאכי׳ כו׳ ופרעה רצה להמשיך להפוך מן הקליפות ע״כ העמיד ג״כ סוסים נקבות תחלה שהוא אתעדל״ת [אתערותא דלתתא] בכדי שילכו הזכרים היינו אתעדל״ע [אתערותא דלעילא] ממילא אחר הנקבות
and likewise in the angels, etc. And Pharaoh wanted to draw down the opposite, from the kelipos (husks); therefore he too placed female horses first, which is an arousal from below, so that the males, that is, an arousal from above, would of themselves go after the females,
The flow spreads through the angels as well. Pharaoh tried to use the same principle in reverse, to draw down influence from the kelipos, the forces of concealment: he set the female horses first, an arousal from below, so that the male horses, an influence from above, would follow of themselves.


כי דרכו של איש כו׳14 וכן בעבודה בק״ש [בקריאת שמע] ע״י התבוננות שמע ישראל הוי״ה אלקינו15 או״א [אבא ואימא] והיינו מאין ליש ואיך שהיש בטל לאין בתכלית.
for “it is the way of a man,” etc. So too in divine service, in the recital of the Shema: through contemplating “Hear, O Israel, Havayah our G-d (Elokeinu),” [which are] Abba and Imma (Chochmah and Binah), that is, from nothing to something, and how the something is utterly nullified before the nothing.
This follows the rule that the man goes after the woman. The same pattern applies in a person’s service of G-d: in the Shema one contemplates “Hear, O Israel, Havayah our G-d,” which corresponds to Abba and Imma, Chochmah and Binah; that is, how all things come into being from nothing, and how that ‘something’ is utterly nullified before the divine ‘nothing.’




9והיינו יחוד או״א [אבא ואימא] וכדומה בהתבוננות באריכות. אזי נעשה אתעדל״ת [אתערותא דלתתא] לצאת מהחשך וגלות הגוף ולהיות ואהבת כו׳ בכל מאדך16 בלי גבול להיות נכלל למעלה בבחינת אצילות שהוא בלי גבול
That is, the union of Abba and Imma (Chochmah and Binah) and the like, in lengthy contemplation. Then an arousal from below comes about, to go out of the darkness and the exile of the body, so that there be “You shall love,” etc., “with all your might,” without limit, to be included above in the level of Atzilus (Emanation), which is without limit;
Lengthy contemplation of this union of Chochmah and Binah, and of similar themes, produces an arousal from below. The soul goes out of the darkness and exile of the body into the love of “You shall love … with all your might,” a love without limit, and so it is included in Atzilus, the unlimited world.


וע״י זה נעשה ממילא אתעדל״ע [אתערותא דלעילא] בפ׳ שניה שהוא לאהבה את17 ה׳ אלקיכם שיהיה אהבה מלמעלה לימשך למטה שיהיה ה׳ אלקיכם ממש שיכולים לומר אח״כ ונתתי מטר כו׳18
and through this an arousal from above comes about of itself, in the second paragraph [of the Shema], which is “to love Havayah your G-d”: that there be love from above, to be drawn down below, so that Havayah will truly be “your G-d,” so that afterward one can say, “I will give the rain,” etc.,
The answering arousal from above is found in the second paragraph of the Shema, “to love Havayah your G-d,” which the maamar reads as love drawn from above to below, so that Havayah becomes truly ‘your G-d.’ That is why the same paragraph can go on to promise, “I will give the rain of your land.”


ונתתי עשב כו׳,19 ובסוף הק״ש [הקריאת שמע] חותם אני ה׳ אשר הוצאתי אתכם מארץ מצרים20 שהוא בחי׳ יציאת מצרים וגבולים כנ״ל:
“I will give grass,” etc. And at the end of the Shema one concludes, “I am Havayah, who brought you out of the land of Egypt,” which is the level of the exodus from meitzarim (straits) and limits, as explained above.
The promises of grass and rain are blessings drawn down from above into the physical world. The Shema ends with “I am Havayah … who brought you out of the land of Egypt” because the whole process is a going out from ‘Egypt,’ the straits and limits described above.




Section 5 · ¶10
Only as high as Chochmah
10אך הנה האתעדל״ע [האתערותא דלעילא] שבא ע״י אתערותא דלתתא הנ״ל שהיא בחי׳ יציאת מצרים כנ״ל אינו אלא המשכה מלמעלה מבחי׳ חכמה דאצילות כי אין האתעדל״ת [האתערותא דלתתא] יכול לעורר כלל למעלה21 מבחינת חכמה דאצי׳
However, the arousal from above that comes through the arousal from below mentioned above, which is the level of the Exodus from Egypt, as explained above, is only a drawing-down from above from the level of Chochmah (wisdom) of Atzilus (Emanation); for the arousal from below cannot arouse at all above the level of Chochmah of Atzilus,
Now a limit is set. The arousal from above that answers an arousal from below, as at the Exodus, comes only from Chochmah of Atzilus, because an arousal from below cannot stir anything above that level.


כי אבא יסד ברתא22 כמו הדבור שנמשך מבחי׳ חכמה שהיא ראשית ומקור הדבור ע״כ אין בכח הדבור לעלות למעלה מבחי׳ חכמה.
for “Abba (the Father) founded Barta (the Daughter)”: like speech, which is drawn from the level of Chochmah, which is the beginning and source of speech; therefore speech does not have the power to rise above the level of Chochmah.
The Kabbalistic saying “Abba founded the Daughter” means that Malchus, the ‘Daughter,’ is founded on Chochmah, the ‘Father.’ The analogy is speech, which flows from a person’s wisdom: since wisdom is its beginning and source, speech can rise no higher than wisdom.


כמו״כ [כמו כן] חכמה דאצי׳ נק׳ אבא שהוא מקור וראשית הגילוי ראשית ההשתלשלות ומל׳ נק׳ ברתא. ע״כ אין בכח מל׳ דאצי׳ לעלות ולעורר באתעדל״ת [באתערותא דלתתא] הנ״ל למעלה מבחי׳ חכמה דאצי׳.
So too, Chochmah of Atzilus is called Abba, for it is the source and beginning of revelation, the beginning of the chain of descending worlds (hishtalshelus), and Malchus (sovereignty) is called Barta. Therefore Malchus of Atzilus does not have the power to rise and arouse, through the arousal from below mentioned above, above the level of Chochmah of Atzilus.
In Atzilus, Chochmah is called Abba because it is the source and beginning of all revelation and of the whole chain of worlds, and Malchus is called the Daughter. Like speech, Malchus can rise and arouse, by an arousal from below, only up to its own source, Chochmah.


כמשל התנוק שנמשך אחר אביו מחמת שהוא מקורו. כמו״כ [כמו כן] עליית המל׳ אינה אלא לבחי׳ חכמה שהוא ראשית הגלוי באתעדל״ת [באתערותא דלתתא] כנ״ל.
As in the analogy of the child who is drawn after his father because [his father] is his source: so too the ascent of Malchus is only to the level of Chochmah, which is the beginning of revelation, through an arousal from below, as explained above.
A child is drawn after his father because his father is his source. So the ascent of Malchus reaches Chochmah, the beginning of revelation, and no higher.




Section 6 · ¶11–12
Keser and the splitting of the Sea
11ועי״ז רוח אייתי רוח ואמשיך רוח23 כו׳ להיות אתעדל״ע [אתערותא דלעילא] להיות השפעה והמשכה מבחי׳ חכמה דאצי׳ לבחי׳ מל׳ להתפשט בבי״ע
And through this, “a spirit brings a spirit and draws down a spirit,” etc., so that there is an arousal from above: a flow and drawing-down from the level of Chochmah (wisdom) of Atzilus (Emanation) to the level of Malchus (sovereignty), to spread forth into Beriah, Yetzirah and Asiyah.
Through the arousal from below, “a spirit brings a spirit and draws down a spirit”: the spirit rising from below calls forth a spirit from above. This answering flow comes from Chochmah of Atzilus down to Malchus, and through Malchus into the lower worlds.


אבל למעלה מבחי׳ חכמה בחי׳ כ״ע [כתר עליון] אין אתעדל״ת [אתערותא דלתתא] יכול לעורר כלל כי הוא למעלה מהשתלשלות העולמות.
But above the level of Chochmah, the level of Keser Elyon (the Supernal Crown), an arousal from below cannot arouse at all, for it is above the chain of descending worlds (hishtalshelus).
Above Chochmah is Keser Elyon, the Supernal Crown, which no arousal from below can reach at all. Keser is above the whole chain of descending worlds, which begins with Chochmah.


והיינו מבחי׳ חכמה שנק׳ ראשית לבחי׳ בינה ומבינה למדות כו׳. כי הנה אף שחכמה היא למעלה מבינה וכן בינה ממדות כו׳.
That is, [the chain runs] from the level of Chochmah, which is called ‘the beginning,’ to the level of Binah (understanding), and from Binah to the emotive attributes (middos), etc. For although Chochmah is above Binah, and likewise Binah [is above] the emotive attributes, etc.,
Within the chain, each level gives rise to the next: Chochmah, called ‘the beginning,’ to Binah, and Binah to the emotive attributes. Each is higher than the one after it, yet they belong to one order.


עכ״ז [עם כל זה] יש להם ערך זה לזה אבל בחי׳ חכמה לגבי בחי׳ כ״ע [כתר עליון] נאמר אין ערוך לך שאין ערוך כלל שהוא בחי׳ אין ממש
nevertheless they bear a relation (erech) to one another. But of the level of Chochmah in relation to the level of Keser Elyon it is said, “There is no comparison (erech) to You”: there is no comparison at all, for it is the level of actual nothingness (ayin),
Because they are links in one chain, they bear some relation (erech) to one another. Keser is beyond all comparison with Chochmah, as the words of the prayer say of G-d, “There is no comparison to You”; relative to Chochmah, Keser is ‘nothing’ (ayin), beyond any grasp.


כמ״ש והחכ׳ [והחכמה] מאין (ממש) תמצא שהוא בחי׳ כתר שהוא למעלה מהשתלשלות כלל, והוא בחינת גולגלתא דאריך בחי׳ מל׳ דא״ס והוא כמשל הכתר למטה שהוא על הראש ואין לה שייכו׳ [שייכות] כלל עם הראש
as it is written, “And wisdom is found from ayin” (truly [from nothing]), which is the level of Keser, which is entirely above the chain of descending worlds. And it is the level of the Skull (Gulgalta) of Arich [Anpin], the level of the Malchus of the Infinite One (Ein Sof). And it is like the analogy of the crown below, which is upon the head and has no connection at all with the head
The verse “wisdom is found from ayin” is read as saying that Chochmah comes forth from Keser, the true ‘nothing’ above the chain of worlds. Keser is identified with the Gulgalta (skull) of Arich Anpin, the configuration of Keser, and with the Malchus of the Infinite One, the last level of the Infinite Light itself. Like a crown resting on the head, it is above the head and not part of it.


כמו היד והרגל שאף שהן למטה במדרגה מן הראש עכ״ז [עם כל זה] יש להם שייכות עם הראש.
the way the hand and the foot [do]: for although they are lower in rank than the head, they nevertheless have a connection with the head.
The hand and the foot are lower than the head, yet they are part of the same body and connected with it. The chain of Sefiros is like this: lower and higher, but joined.


אבל הכתר הוא על הראש כו׳. כמו״כ [כמו כן] כ״ע [כתר עליון] אין לו שייכות כלל עם בחי׳ חכמה שאין ערוך כלל ע״כ אין אתעדל״ת [אתערותא דלתתא] יכול לעורר כלל לבחי׳ כתר
But the crown is upon the head, etc. So too, Keser Elyon has no connection at all with the level of Chochmah, for there is no comparison at all; therefore an arousal from below cannot arouse the level of Keser at all.
The crown, though, sits above the head and is not part of the body at all. In the same way Keser has no relation with Chochmah, so an arousal from below, which works within the chain, cannot stir it.


רק הוא דבר שחל ממילא שבחי׳ כתר מתגלה ממילא בלי אתעדל״ת [אתערותא דלתתא] כלל כמו בשבועות מתגלה בחי׳ הכתר כו׳.
Rather, it is something that comes about of itself: the level of Keser is revealed of itself, without any arousal from below at all, as on Shavuos the level of Keser is revealed, etc.
Keser is revealed only from above, by itself, without being called forth from below. The maamar gives Shavuos, the time of the Giving of the Torah, as an example of such a revelation of Keser.


וזהו בחי׳ קריעת ים סוף שהי׳ [שהיה] אז התגלות בחי׳ כ״ע [כתר עליון]. כמ״ש ויאמר ה׳ (ז״א) אל משה מה תצעק אלי.24
And this is the level of the splitting of the Red Sea, when there was a revelation of the level of Keser Elyon, as it is written, “And Havayah (Z’eir Anpin) said to Moshe, ‘Why do you cry out to Me?’”
The splitting of the Sea was such a revelation of Keser. When Moshe cried out, G-d answered, “Why do you cry out to Me?”, and the maamar notes that “Havayah” here means Z’eir Anpin, the emotive attributes of Atzilus.


שאין הדבר תלוי בי אלא בעתיקא תליא בחי׳ גולגלתא הנ״ל בחי׳ כתר ולגבי בחי׳ כתר אין אתעדל״ת [אתערותא דלתתא] יכול לעורר כלל. וזהו ה׳ ילחם לכם ואתם תחרישון.2526
That is, the matter does not depend on Me; rather, “it depends on Atika (the Ancient One),” the level of the Gulgalta mentioned above, the level of Keser, and with regard to the level of Keser an arousal from below cannot arouse at all. And this is [the meaning of] “Havayah will fight for you, and you shall be silent.”
G-d’s answer means that the matter did not depend on the level of Z’eir Anpin, which prayer can reach, but on Atika, ‘the Ancient One,’ the Gulgalta and Keser mentioned above, which no arousal from below can reach. This is the meaning of Moshe’s words to the people, “Havayah will fight for you, and you shall be silent”: they were to make no arousal from below.




12וכמאמר הזוהר לא תתערון מידי27 שאם תתערון אזי אין יכול להיות אתעדל״ע [אתערותא דלעילא] אלא כפי האתעדל״ת [האתערותא דלתתא]28 שאינו
As the Zohar says, “Do not arouse anything”: for if you arouse, then there can be an arousal from above only according to the arousal from below, which is
The Zohar reads “you shall be silent” as “do not arouse anything”: at the Sea G-d did not want Israel to make an arousal from below. Had they done so, the answer from above would have been limited to the measure of their arousal.


אלא מבחי׳ חכמה אבל אז היה התגלות בחי׳ כתר שהוא מתגלה ממילא בלי אתעדל״ת [אתערותא דלתתא] כלל ולכן תחרישון.29
only from the level of Chochmah (wisdom). But then there was a revelation of the level of Keser (the Crown), which is revealed of itself, without any arousal from below at all; and therefore, “you shall be silent.”
An arousal from below reaches only Chochmah, while at the Sea Keser was revealed, which comes only of itself. Any arousal from below would have limited what was given, so Israel had to be silent.


ועי״ז נעשה קי״ס [קריעת ים סוף] שהפך ים ליבשה30 כו׳ שנעשה מהעלם גלוי דאו״א [דאבא ואימא] נק׳ עלמא דאתכסייא וזו״נ [וזעיר אנפין ונוקבא] נק׳ עלמא דאתגלייא ואיך יהי׳ [יהיה] ההעלם לגילוי
Through this the splitting of the Red Sea came about, “He turned the sea into dry land,” etc., in which the concealed became revealed. For Abba and Imma (Chochmah and Binah) are called the concealed world (alma de’iskasya), and Z’eir Anpin and Nukva are called the revealed world (alma de’isgalya); and how could the concealed become revealed?
This revelation split the Sea: “He turned the sea into dry land,” and what was concealed became revealed. As the preceding maamar explained, the creatures of the sea are covered while those of the land are seen; so too above, Abba and Imma (Chochmah and Binah) are the ‘concealed world,’ and Z’eir Anpin and Nukva, the emotions and Malchus, are the ‘revealed world.’


רק מחמת שהיה התגלות בחי׳ כתר הנ״ל שלמעלה מהשתלשלו׳ [מהשתלשלות] ששם העלם וגלוי שוין כחשכה כאורה31 ויכול להיות מהעלם גילוי:
Only because there was a revelation of the level of Keser mentioned above, which is above the chain of descending worlds (hishtalshelus), where concealment and revelation are equal, “as darkness, so light”; and [so] revelation can come from concealment.
Within the chain of worlds, the concealed and the revealed are distinct levels, and one cannot simply become the other. Only Keser, above the chain, where “darkness and light are alike,” could turn the concealed into the revealed.




Section 7 · ¶13–16
The joy of a mitzvah
13וזהו שם נשמחה בו32 שהוא בחי׳ שמחה של מצוה שהוא ג״כ התגלות בחי׳ כתר הנ״ל.
And this is [the meaning of] “There we will rejoice in Him”: it is the level of the joy of a mitzvah, which is also a revelation of the level of Keser (the Crown) mentioned above.
The verse “He turned the sea into dry land” continues, “there we will rejoice in Him,” and the maamar links this joy with the joy of a mitzvah, the joy in fulfilling G-d’s command. That joy, too, is a revelation of Keser.


והוא בחי׳ תענוג המצות כמו שהם בעצם בבחי׳ רצה״ע [רצון העליון] כי הנה אורייתא מחכמה נפקת3334 והיינו הפירוש של המצות שהם מבחינת חכמה
It is the level of the delight in the mitzvos as they are in essence, in the level of the Supernal Will. For “the Torah comes forth from Chochmah (wisdom)”: that is, the explanation of the mitzvos, which are from the level of Chochmah;
The joy of a mitzvah comes from the delight in the mitzvos as they are in G-d’s Supernal Will itself, above reason. The saying “the Torah comes forth from Chochmah” refers to the explanation of the mitzvos, their reasons and details, which belong to Chochmah.


אבל שרש המצות הוא מבחי׳ כתר חיוורתא דגלגלתא שמשם נמשכין שית מאה ותליסר ארחין35 בז״א שהם ארחות הוי״ה.36
but the root of the mitzvos is from the level of Keser, “the whiteness of the Skull (Gulgalta),” from which are drawn “six hundred and thirteen paths” into Z’eir Anpin (the emotive attributes), which are “the paths of Havayah.”
The root of the mitzvos, however, is in Keser, described in Kabbalah as ‘the whiteness of the Skull,’ from which 613 paths are drawn into Z’eir Anpin. These are “the paths of Havayah” of the verse, and, as the next paragraph says, they are the 613 mitzvos.




14והם התרי״ג מצות עם ז׳ מצות דרבנן הוא בגימטריא תר״ך בחי׳ כתר ונמשכים למטה במצות גשמיים בבחי׳ כלים דוקא
These are the 613 mitzvos; together with the seven rabbinic mitzvos, they have the numerical value of 620, the level of Keser (the Crown). And they are drawn down below into physical mitzvos, specifically at the level of vessels.
The 613 commandments of the Torah, with the seven mitzvos instituted by the Sages, make 620, the numerical value of the word keser (crown). Drawn down from Keser, the mitzvos are clothed in physical deeds, which serve as their vessels.


ולכן נקראו המצות אברים דמלכא שהוא כמו שמוליכין את האדם ממקום למקום בידו הימנית כו׳.
Therefore the mitzvos are called “the limbs of the King”: just as one leads a person from place to place by his right hand, etc.,
That is why the mitzvos are called “the limbs of the King”: they relate to Keser as the limbs relate to the soul. Just as one leads a person from place to place by taking his right hand, so through the mitzvos one can ‘move’ what is clothed in them.




15ועי״ז מתנענע הנשמה ג״כ אף שאין יכולי׳ [יכולים / יכולין] לאוחזה ולתופסה כלל. אך אעפ״כ [אף על פי כן] ע״י התלבשותה באברים אזי כשמנענעין את ידו כו׳ ממילא מתנענע הנשמה ג״כ.
and through this the soul moves as well, although one cannot hold it or grasp it at all. Yet even so, through its being clothed in the limbs, when one moves his hand, etc., the soul too moves of itself.
A person’s soul cannot be grasped or held, yet because it is clothed in the body, when someone moves his hand the soul moves along with it. The limbs give a hold on what is in itself beyond grasp.


כמו״כ [כמו כן] למעלה אף שבחי׳ כתר הנ״ל הוא למעלה מהשתלשלות ואין יכולים לעורר כלל באתעדל״ת [באתערותא דלתתא] רק דוקא
So too above: although the level of Keser (the Crown) mentioned above is above the chain of descending worlds (hishtalshelus), and one cannot arouse it at all through an arousal from below, except specifically
In the same way, Keser is above the chain of worlds, and no arousal from below can stir it. There is, however, one way to reach it, which the next words explain.


ע״י התלבשותו במצותיו שהם כלים ואברים לבחי׳ כתר הנ״ל חסד דרועא ימינא37 אזי ע״י חסד שעושים למטה מוליכים אותו בדרועא ימינא כו׳.
through its being clothed in His mitzvos, which are vessels and limbs for the level of Keser mentioned above. “Chesed (kindness) is the right arm”: so through the kindness that one does below, one leads it by the right arm, etc.
Keser is clothed in G-d’s mitzvos, which are its vessels and limbs, and Chesed (kindness) is the King’s ‘right arm.’ Through acts of kindness done below, such as the charity the preceding maamar mentions, one ‘leads’ Keser by its right arm and draws it down.




16וכן גבורה כו׳ וכן ת״ת [תפארת] עמודא דאמצעיתא שהוא המצו׳ [המצות / המצוה] של תורה שהוא ג״כ מבחי׳ כתר הנ״ל.
And likewise Gevurah (restraint), etc.; and likewise Tiferes (beauty), “the middle pillar,” which is the mitzvah of Torah [study], which is also from the level of Keser (the Crown) mentioned above.
In the same way Gevurah (restraint) and Tiferes (beauty), ‘the middle pillar,’ are drawn down through mitzvos. Tiferes corresponds to the mitzvah of Torah study, which is also rooted in Keser.


וזהו שם נשמחה בו38 שהוא בחי׳ שמחה של מצוה הנ״ל שהי׳ [שהיה] אז התגלות בחי׳ כתר הנ״ל ועי״ז נעשה קי״ס [קריעת ים סוף] כנ״ל:
And this is [the meaning of] “There we will rejoice in Him”: the level of the joy of a mitzvah mentioned above, for at that time there was a revelation of the level of Keser mentioned above; and through this the splitting of the Red Sea came about, as explained above.
This is why it says of the Sea, “there we will rejoice in Him”: the joy of a mitzvah is a revelation of Keser. Keser was revealed then, and that revelation split the Sea.




Section 8 · ¶17–19
Before them and behind them
17וזהו שמתחלה בשעת יציאת מצרים היה ו״ה הוא בחי׳ מלכות דאצי׳ מקור נשמות ישראל הולך לפניהם שנשמות ישראל נמשכין אחריה שביציאת מצרים שמל׳ דאצי׳ עולה מן הגלות דבי״ע ונכלל למעלה באתעדל״ת [באתערותא דלתתא] כנ״ל.
And this is [the meaning of the fact] that at first, at the time of the Exodus from Egypt, “And Havayah,” which is the level of Malchus (sovereignty) of Atzilus (Emanation), the source of the souls of Israel, “went before them”: for the souls of Israel are drawn after it. For at the Exodus from Egypt, Malchus of Atzilus rises out of the exile of Beriah, Yetzirah and Asiyah and is included above through an arousal from below, as explained above.
Now the opening question is answered. At the Exodus, “And Havayah went before them” refers to Malchus of Atzilus, the Shechinah and the source of the souls of Israel, and the souls follow it. It went first because the Exodus was Malchus’s own ascent out of the lower worlds, an arousal from below.




18ועי״ז נשמות ישראל ג״כ עולים ממצרים ליכלל למעלה בבחי׳ אצילות ונמשכים אחר כנס״י [כנסת ישראל]. אבל בשעת קי״ס [קריעת ים סוף] שהיה התגלות לישראל בחי׳ כתר עליון כנ״ל שאין מל׳ יכול לעלות כ״כ [כל כך] למעלה שעליית המל׳ אינה
Through this the souls of Israel also rise out of Egypt, to be included above in the level of Atzilus (Emanation), and they are drawn after the Community of Israel (Knesses Yisrael). But at the time of the splitting of the Red Sea, when there was a revelation to Israel of the level of Keser Elyon (the Supernal Crown), as explained above, and Malchus (sovereignty) cannot rise that high, since the ascent of Malchus is
Following Malchus, the souls of Israel also rose out of ‘Egypt’ and were included in Atzilus, drawn after the Community of Israel, Knesses Yisrael, a name for Malchus, the Shechinah. At the Sea, however, Keser itself was revealed to Israel, a level that Malchus cannot reach by its ascent.


אלא עד בחי׳ חכמה כנ״ל רק ביוכ״פ [ביום כפור / ביום הכפורים] בנעילה שאז עליית המל׳ עד הכתר וגם זאת אינה
only up to the level of Chochmah (wisdom), as explained above, except on Yom Kippur at Ne’ilah, when the ascent of Malchus is up to Keser; and even this is
The ascent of Malchus reaches only Chochmah, as explained above. The one exception is Ne’ilah, the closing prayer of Yom Kippur, when Malchus rises to Keser.


אלא לדיקנא דאריך אבל לא לבחי׳ גלגלתא אזי ישראל נעשו אז למעלה מבחי׳ שכינה מל׳ דאצי׳.
only to the Beard (Dikna) of Arich [Anpin], but not to the level of the Skull (Gulgalta), then Israel came to be, at that time, above the level of the Shechinah (Divine Presence), Malchus of Atzilus.
Even then it reaches only the ‘Beard’ (Dikna) of Arich Anpin, and not the Gulgalta, the ‘Skull,’ which was revealed at the Sea. So at the Sea, Israel stood higher than the Shechinah, Malchus of Atzilus.




19וזהו עד יעבור עמך39 הוי״ה שנעשית למעלה מהוי״ה בהתגלות בחי׳ כתר כנ״ל. ולכן כתיב ויסע מלאך40 ה׳
And this is [the meaning of] “Until Your people pass over, Havayah”: [Your people] came to be above Havayah, through the revelation of the level of Keser (the Crown), as explained above. Therefore it is written, “And the angel of G-d journeyed,”
In the Song at the Sea, “until Your people pass over, Havayah” is read as ‘until Your people pass beyond Havayah’: through the revelation of Keser, Israel came to be above the level of Havayah. Therefore the verse says that the angel of G-d, which had gone before them, moved.


היינו שכינה הנ״ל ההולך לפניהם שהי׳ [שהיה] בשעת יצ״מ [יציאת מצרים] לפני מחנה ישראל שנשמות נמשכו אחריה כנ״ל. וילך מאחריהם שבשעת קי״ס [קריעת ים סוף] נעשו ישראל למעלה וכנס״י [וכנסת ישראל] נעשה לאחריהם וד״ל [ודי למבין]:
that is, the Shechinah (Divine Presence) mentioned above, “which went before them,” which at the time of the Exodus from Egypt was before the camp of Israel, for the souls were drawn after it, as explained above. “And it went behind them”: for at the time of the splitting of the Red Sea, Israel came to be above, and the Community of Israel (Knesses Yisrael) came to be behind them. And this suffices for one who understands.
The ‘angel’ is the Shechinah, which at the Exodus went before the camp because the souls followed it. At the Sea it went behind them, because Israel, receiving the revelation of Keser, had risen above it; this answers the question with which the maamar began.



In one’s avodah
In the Shema, lengthy contemplation of how everything comes from nothing and is utterly nullified to it should bring a person out of the darkness and exile of the body into a love “with all your might,” without limit; this arousal from below draws love from above. Beyond what his own arousal can reach, he draws down Keser itself through the mitzvos in which it is clothed, kindness, restraint and Torah study, and the joy of a mitzvah is that revelation.
Questions for discussion
	Why must the arousal from below come first, and why does the arousal from above come in exactly its form?
	In what sense are even the spiritual worlds and the Gardens of Eden ‘Egypt’?
	Why can an arousal from below reach Chochmah but not Keser? How do the analogies of speech and of the crown on the head explain this?
	Why were the Israelites told to be silent at the Sea, and what does the maamar learn from this about the limits of prayer?
	How can the mitzvos draw down Keser when no arousal from below can reach it, and what does this teach about the joy of a mitzvah?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
A transcript (hanachah) of this discourse, written down by the Mitteler Rebbe, is printed there, so the two versions can be compared.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ז ע׳ מ. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הצ״צ באוה״ת בשלח ע׳ תרכה מציין למאמר ”בד״ה וה׳ הולך לפניהם יומם”.
Paragraph 2
2וה׳ הולך לפניהם . . הוא וב״ד
The verse describes G-d going before the Israelites as they left Egypt, in a pillar of cloud by day and a pillar of fire by night. It opens this maamar, as it closed the preceding one.
Exodus 13:21שמות י״ג:כ״א
וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם לָלֶכֶת יוֹמָם וָלָיְלָה:
And the L-RD went before them by day in a pillar of cloud, to lead them the way; and by night in a pillar of fire, to give them light; that they might go by day and by night:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shemot Rabbah 19:6שמות רבה י״ט:ו׳
… חפזון שיצאתם בו, מיכן ואילך, כי לא בחפזון תצאו. לשעבר, אני ובית דיני, הייתי מהלך לפניהם, שנאמר (שם יג, כא): וה׳ הולך לפניהם יומם, אבל לעתיד לבוא אני לבדי, שנאמר (ישעיה שם, שם): כי הולך לפניכם ה׳ ומאספכם אלקי ישראל:
“No foreigner shall eat of it” – to fulfill what is stated: “He declares His word to Jacob, His statutes and His ordinances unto Israel” (Psalms 147:19). The Holy One blessed be He said to them that they should not intermingle with another nation, and they should not know its secrets, but rather you shall remain by yourselves. In this world, when Israel partook of the paschal offering, they ate it hastily, as it is stated: “So you shall eat it…[and you shall eat it hastily]” (Exodus 12:11), commemorating: “For …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשמות יג, כא. שמו״ר יט, ו.
3ויסע כו׳ וילך מאחריהם
At the Sea, the angel of G-d that went before the camp of Israel journeyed and went behind them, and the pillar of cloud moved behind them too. The Alter Rebbe reads it as the Shechinah moving from before Israel to behind them.
Exodus 14:19שמות י״ד:י״ט
וַיִּסַּע מַלְאַךְ הָאֱלֹקִים הַהֹלֵךְ לִפְנֵי מַחֲנֵה יִשְׂרָאֵל וַיֵּלֶךְ מֵאַחֲרֵיהֶם וַיִּסַּע עַמּוּד הֶעָנָן מִפְּנֵיהֶם וַיַּעֲמֹד מֵאַחֲרֵיהֶם:
And the angel of G-d, who went before the camp of Israel, removed and went behind them; and the pillar of cloud removed from before them, and stood behind them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4כי הנה עולמות התחתונים
On the words “For the lower worlds,” the note points to the Tzemach Tzedek’s Or HaTorah on Beshalach, page 625.
Kehot’s noteראה אוה״ת פ׳ בשלח ע׳ תרכה.
Paragraph 3
5כי דרכו של איש לחזר אחר אשה
Rabbi Shimon explains why the Torah writes “when a man takes a woman” and not “when a woman is taken”: it is the way of a man to seek out a woman, like one who has lost something and searches for it. The Alter Rebbe uses the saying to show that the giver is drawn to respond to the receiver.
Kiddushin 2b:13–14קידושין ב׳ ב:י״ג-י״ד
… מִפְּנֵי מָה אָמְרָה תּוֹרָה ״כִּי יִקַּח אִישׁ אִשָּׁה״, וְלֹא כָּתַב ״כִּי תִּלָּקַח אִשָּׁה לְאִישׁ״? – מִפְּנֵי שֶׁדַּרְכּוֹ שֶׁל אִישׁ לְחַזֵּר עַל אִשָּׁה וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לְחַזֵּר עַל אִישׁ. מָשָׁל לְאָדָם שֶׁאָבְדָה לוֹ אֲבֵידָה – מִי חוֹזֵר עַל מִי? בַּעַל אֲבֵידָה מְחַזֵּר עַל אֲבֵידָתוֹ. וְהָא דִּתְנַן: ״בְּשִׁבְעָה דְּרָכִים בּוֹדְקִין אֶת הַזָּב״, לִיתְנֵי ״דְּבָרִים״! הָתָם הָא קָא מַשְׁמַע לַן, דְּדַרְכָּא דְּמֵיכְלָא יַתִּירָא לְאֵתוֹיֵי לִידֵי זִיבָה, וְדַרְכָּא דְּמִישְׁתְּיָא יַתִּירָא לְאֵתוֹיֵי לִידֵי זִיבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 4
6אלקים אל דמי לך
A plea to G-d not to keep silent or still in the face of Israel’s enemies. The Alter Rebbe reads it as describing Malchus, which never rests in its striving upward.
Psalms 83:2תהילים פ״ג:ב׳
אֱלֹקִים אַל־דֳּמִי־לָךְ אַל־תֶּחֱרַשׁ וְאַל־תִּשְׁקֹט אֵל:
O G-d, keep not Thou silence; Hold not Thy peace, and be not still, O G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פג, ב.
7למען יזמרך כבוד
David’s thanksgiving: “so that glory may sing praise to You and not be silent.” Here it describes Malchus rising in praise without falling silent.
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ל, י ג.
8Kehot’s note points to Psalms 30:13 for these words.
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
9למען יזמרך כו׳
“So that glory may sing praise to You and not be silent.” It illustrates an ascent in the form of praise (zimrah).
Psalms 30:13תהילים ל׳:י״ג
לְמַעַן יְזַמֶּרְךָ כָבוֹד וְלֹא יִדֹּם Havayah אֱלֹקַי לְעוֹלָם אוֹדֶךָּ:
So that my glory may sing praise to Thee, and not be silent; O L-RD my G-d, I will give thanks unto Thee for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
10גלו למצרים שכינה עמהם
Rabbi Shimon bar Yochai: wherever Israel was exiled the Shechinah was with them; they were exiled to Egypt and the Shechinah was with them, and it will return with them at the redemption.
Megillah 29a:4מגילה כ״ט א:ד׳
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: בּוֹא וּרְאֵה כַּמָּה חֲבִיבִין יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁבְּכָל מָקוֹם שֶׁגָּלוּ — שְׁכִינָה עִמָּהֶן. גָּלוּ לְמִצְרַיִם — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״הַנִּגְלֹה נִגְלֵיתִי לְבֵית אָבִיךָ בִּהְיוֹתָם בְּמִצְרַיִם וְגוֹ׳״. גָּלוּ לְבָבֶל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״לְמַעַנְכֶם שֻׁלַּחְתִּי בָבֶלָה״. וְאַף כְּשֶׁהֵן עֲתִידִין לִיגָּאֵל — שְׁכִינָה עִמָּהֶן, שֶׁנֶּאֱמַר: ״וְשָׁב ה׳ אֱלֹקֶיךָ אֶת שְׁבוּתְךָ״. ״וְהֵשִׁיב״ לֹא נֶאֱמַר, אֶלָּא ״וְשָׁב״. מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא שָׁב עִמָּהֶן מִבֵּין הַגָּלִיּוֹת.
It was taught: R. Shimon b. Yohai said: Come and see how beloved are Israel to G-d—... every place to which they were exiled the Shekhinah (G-d’s Divine Presence) went with them. They were exiled to Egypt and the Shekhinah was with them, as it says, “Did I reveal myself to the house of your father when they were in Egypt” (II Samuel 2:27). They were exiled to Babylon, and the Shekhinah was with them, as it says, “For your sake I was sent to Babylon” (Isaiah 43:14). And when …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteספרי מסעי לה, לד. מגילה כט, א. ראה לעיל ה, א.
11גלו למצרים שכינה עמהם
Rabbi Nasan teaches how beloved Israel is: wherever they were exiled the Shechinah was with them, in Egypt, Babylon, Eilam and Edom. The Alter Rebbe cites it as the basis for the exile of the Shechinah.
Sifrei Bamidbar 161:5ספרי במדבר קס״א:ה׳
… ולא תטמא הארץ. רבי נתן אומר: חביבים ישראל שבכל מקום שגלו שכינה עמהם: גלו למצרים שכינה עמהם, שנאמר (שמואל א ב) הנגלה נגליתי אל בית אביך בהיותם במצרים לבית פרעה; גלו לבבל שכינה עמהם, שנאמר (ישעיה מג) למענכם שולחתי בבלה; גלו לעילם שכינה עמהם, שנאמר (ירמיה מט) ושמתי כסאי בעילם והאבדתי משם מלך ושרים; גלו לאדום שכינה עמהם, שנאמר (ישעיה סג) מי זה בא מאדום חמוץ בגדים מבצרה. וכשהם חוזרים שכינה עמהם, שנאמר (דברים ל) ושב ה׳ את שבותך ורחמך. והשיב לא נאמר, אלא ושב ה׳ אלקיך. ואומר (שיר …
(Bamidbar 35:34) "in whose midst I dwell": Beloved are Israel, for even when they are tamei the Shechinah reposes among them — (Vayikra 16:16) "who dwells with them in the midst of their uncleanliness," and (Ibid. 15:31) "… when they defile My sanctuary which is in their midst," and (Bamidbar 5:3) "and they shall not make unclean their camps in whose midst I dwell." (Ibid. 35:34) "for I the L-rd dwell in the midst of the children of Israel." R. Nathan says: Beloved are Israel, for wherever they are exiled …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
12אנכי ארד עמך
G-d’s promise to Yaakov as he went down to Egypt: “I will go down with you to Egypt, and I will also surely bring you up.” Here it shows that the Shechinah itself went down into the exile.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
13והוא גלות השכינה
There the exile of the Shechinah is applied to the soul: the love hidden in the inner point of the heart is covered “in sackcloth,” in exile within the body and the animal soul, as in the Sages’ saying “They were exiled to Edom; the Shechinah was with them.” The Shechinah, it explains, is the spark of G-dliness in the soul, in exile and bondage under the worry of earning a living, which surrounds and clothes the inner heart.
Kehot’s noteראה בלקו״ת תצא לה, ד.
Paragraph 8
14כי דרכו של איש כו׳
“It is the way of a man to seek out a woman.” The Alter Rebbe repeats the saying for Pharaoh’s plan: the ‘male’ influence follows the ‘female’ arousal that comes first.
Kiddushin 2b:8–9קידושין ב׳ ב:ח׳-ט׳
קְרָאֵי אַהֲדָדֵי לָא קַשְׁיָין: הָכָא, דִּבְתוֹרָה קָאֵי, וְתוֹרָה אִיקְּרִי לְשׁוֹן נְקֵבָה, דִּכְתִיב: ״תּוֹרַת ה׳ תְּמִימָה מְשִׁיבַת נָפֶשׁ״ – כָּתַב לָהּ בִּלְשׁוֹן נְקֵבָה. הָתָם, דִּבְמִלְחָמָה קָאֵי, דְּדַרְכּוֹ שֶׁל אִישׁ לַעֲשׂוֹת מִלְחָמָה וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לַעֲשׂוֹת מִלְחָמָה – כָּתַב לָהּ בִּלְשׁוֹן זָכָר. מַתְנִיתִין אַהֲדָדֵי לָא קַשְׁיָין: הָכָא, דִּלְגַבֵּי אִשָּׁה קָאֵי – קָתָנֵי לַהּ בִּלְשׁוֹן נְקֵבָה. הָתָם, דִּלְגַבֵּי אִישׁ קָאֵי, דְּדַרְכּוֹ שֶׁל אִישׁ לִיבָּדֵק וְאֵין דַּרְכָּהּ שֶׁל אִשָּׁה לִיבָּדֵק, דְּהָא אִשָּׁה נָמֵי בְּאוֹנֶס מִיטַּמְּאָהּ – תָּנֵי לְשׁוֹן זָכָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
15שמע ישראל הוי״ה אלקינו
The first verse of the Shema. The maamar reads “Havayah our G-d” as Abba and Imma, Chochmah and Binah, and makes its contemplation the arousal from below in prayer.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
16ואהבת כו׳ בכל מאדך
“You shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar reads “with all your might” as a love without limit, the soul’s going out of its ‘Egypt.’
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17לאהבה את ה׳ אלקיכם
From the second paragraph of the Shema. The Alter Rebbe reads it as love drawn from above, the answer to the love from below in the first paragraph.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ונתתי מטר כו׳
“I will give the rain of your land in its season.” It shows the flow from above reaching even the physical world.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ונתתי עשב כו׳
“I will give grass in your field for your cattle.” Like the promise of rain, it follows the love drawn from above.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אני ה׳ אשר הוצאתי אתכם מארץ מצרים
The last verse of the Shema: “I am Havayah your G-d, who brought you out of the land of Egypt.” Here it names the going out from the straits and limits.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
21כי אין האתעדל״ת יכול לעורר כלל למעלה מבחי׳ חכמה
Likkutei Torah cites this maamar by name for this point: the ascent of Malchus of Atzilus, the Community of Israel, by an arousal from below reaches only Chochmah, its source.
Kehot’s noteראה לקו״ת שה״ש כ, ד.
22אבא יסד ברתא
The source of the saying is noted there, and the passage explains it: Malchus is founded in Chochmah because, just as Chochmah comes from nothing to something and not by gradual progression, so Malchus, the level of letters, is drawn from a level of ‘nothing’; by gradual progression, letters could not have come from intellect or emotion.
Kehot’s noteנסמן לעיל ד, ג.
Paragraph 11
23רוח אייתי רוח ואמשיך רוח
The Zohar (Terumah): everything in the world depends on desire, for “a spirit draws a spirit and brings a spirit”; when a person arouses his love for the Holy One, blessed be He, He arouses His right hand toward him. The Alter Rebbe cites it for the arousal from below that draws the arousal from above.
Zohar, Terumah 64:660–66:669ספר הזהר, תרומה ס״ד:תר״ס-ס״ו:תרס״ט
Hence, “Thou shalt love” is the first outstretching of the right hand to love the Holy One, blessed be He, with that close attachment which the right hand symbolizes. If a man loves G-d, then G-d stretches out His right hand to him to receive and welcome him with love. Everything in the world depends on the will; spirit rouses spirit, and the spirit in man turned yearningly in love to Him brings down the Divine Spirit. When a man’s love to the Holy One is roused, the “right hand” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
24ויאמר ה׳ (ז״א) אל משה מה תצעק אלי
With Israel trapped at the Sea, G-d said to Moshe, “Why do you cry out to Me? Speak to the children of Israel, that they go forward.” The maamar reads it as saying that the salvation did not depend on prayer, an arousal from below, but on a level beyond it.
Exodus 14:15שמות י״ד:ט״ו
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה מַה־תִּצְעַק אֵלָי דַּבֵּר אֶל־בְּנֵי־יִשְׂרָאֵל וְיִסָּעוּ:
And the L-RD said unto Moses: ‘Wherefore criest thou unto Me? speak unto the children of Israel, that they go forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25והחכמה מאין . . תמצא
Iyov asks, “And wisdom, from where (me’ayin) shall it be found?” The Alter Rebbe reads me’ayin as ‘from nothing’: Chochmah comes forth from Keser, the level of ‘nothing’ above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
26ה׳ ילחם לכם ואתם תחרישון
Moshe’s words to the people at the Sea: “Havayah will fight for you, and you shall be silent.” Here it means the salvation came from Keser alone, without any arousal from below.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
27וכמאמר הזהר לא תתערון מידי
The Zohar on “Havayah will fight for you, and you shall be silent”: as Pharaoh drew near, G-d did not want Israel to make any arousal below, because the arousal was already above, awakened by the Patriarchs; “you shall be silent” means “do not arouse anything.” The Alter Rebbe uses it to show that Keser was revealed without an arousal from below.
Zohar II, 47bזח״ב מז, ב
Kehot’s noteזח״ב מז, ב.
28שאם תתערון אזי . . אתעדל״ע . . כפי האתעדל״ת
The Rebbe suggests there that the arousal from above can follow the arousal from below in two ways: either it is drawn down from the outset according to the arousal from below, or, as it comes down below, it changes to match it.
Kehot’s noteבלקו״ש חי״ח ע׳ 354 הערה 25 ”ואולי י״ל שיש בזה ב׳ אופנים: א) שמלכתחילה נמשך כפי אתעדל״ת. ב) שבבואה לתתא נשתנית כפי האתעדל״ת”, ע״ש.
29וכמאמר הזהר לא תתערון מידי . . ולכן תחרישון
This passage is quoted there, and on the next page the Tzemach Tzedek explains that this silence is not meant literally.
Kehot’s noteקטע זה מובא בביאוה״ז לצ״צ כרך א ע׳ צב. ושם ע׳ צג: שענין שתיקה זו אינה כפשוטו ממש, אלא ע״ד מלה בסלע משתוקה בתרין, שהשתיקה הוא בחי׳ ביטול שלמעלה מהדבור דקום עשה, ע״ש.
30שהפך ים ליבשה
“He turned the sea into dry land; they crossed the river on foot; there we will rejoice in Him.” The maamar reads the turning of sea into land as the concealed becoming revealed.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31כחשכה כאורה
“Even darkness is not dark for You, and night shines like day; darkness and light are alike.” Here it describes Keser, where concealment and revelation are the same.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
32שם נשמחה בו
The end of the verse about the crossing: “there we will rejoice in Him.” The maamar reads it as the joy of a mitzvah, a revelation of Keser.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33אורייתא מחכמה נפקת
Kehot’s note points to Zohar II, 121b for these words.
Zohar II, 121bזח״ב קכא, ב
Kehot’s noteזח״ב קכא, ב.
34אורייתא מחכמה נפקת
The Zohar, on “And wisdom, from where shall it be found?”, says that the Torah comes forth from Chochmah and Chochmah from the place called the Holy of Holies; the Alter Rebbe uses it to place the explanation of the mitzvos in Chochmah, while their root is higher. Kehot gives Zohar 2:121b; in Sefaria’s text these words stand just before it, on 121a.
Zohar, Mishpatim 20:501ספר הזהר, משפטים כ׳:תק״א
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
35שית מאה ותליסר ארחין
The Idra Rabba (3:136a in Sefaria’s pagination): in the parting of the hair a single fine path appears, joined to the path of the Ancient of Days, and from it 613 paths branch out into the paths of the Torah’s commandments, as it is written, “All the paths of Havayah are kindness and truth.” The maamar draws on this teaching for its 613 paths and “the paths of Havayah.”
Zohar, Idra Rabba 27:197ספר הזהר, האדרא רבא כ״ז:קצ״ז
36ארחות הוי״ה
“All the paths of Havayah are kindness and truth to those who keep His covenant.” The maamar applies “the paths of Havayah” to the 613 paths drawn into Z’eir Anpin, the mitzvos.
Psalms 25:10תהילים כ״ה:י׳
כׇּל־אׇרְחוֹת ה׳ חֶסֶד וֶאֱמֶת לְנֹצְרֵי בְרִיתוֹ וְעֵדֹתָיו:
All the paths of the L-RD are mercy and truth Unto such as keep His covenant and His testimonies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
37חסד דרועא ימינא
In the prayer of Eliyahu (Pasach Eliyahu), the Sefiros are described as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the torso.” The maamar uses the image for the mitzvos as the King’s limbs.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
Paragraph 16
38שם נשמחה בו
“There we will rejoice in Him,” said of the crossing of the Sea. The maamar returns to it as the joy of a mitzvah, the revelation of Keser that split the Sea.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
39עד יעבור עמך ה׳
From the Song at the Sea: “until Your people pass over, Havayah, until the people You acquired pass over.” The maamar reads it as Israel passing beyond the level of Havayah.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, טז.
40ויסע מלאך ה׳
“The angel of G-d, who went before the camp of Israel, journeyed and went behind them.” It answers the maamar’s opening question: Israel had risen above the Shechinah, so it went behind them.
Exodus 14:19שמות י״ד:י״ט
וַיִּסַּע מַלְאַךְ הָאֱלֹקִים הַהֹלֵךְ לִפְנֵי מַחֲנֵה יִשְׂרָאֵל וַיֵּלֶךְ מֵאַחֲרֵיהֶם וַיִּסַּע עַמּוּד הֶעָנָן מִפְּנֵיהֶם וַיַּעֲמֹד מֵאַחֲרֵיהֶם:
And the angel of G-d, who went before the camp of Israel, removed and went behind them; and the pillar of cloud removed from before them, and stood behind them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ויאמר משה אכלהו היום כו׳
“And Moshe said, ‘Eat it today’”
The manna came from a source above time and above the order of cause and effect, and could reach the world only through great contractions, the “drops of the night”; on Shabbos those contractions rest and rise, so the manna stopped, while every other flow, coming from the outer dimension of the worlds, continued.
The maamar in brief
Moshe told the people, “Eat it today, for today is a Shabbos to Havayah; today you will not find it in the field.” The maamar asks why the manna alone stopped on Shabbos, when every other flow into the world continues, and why the manna, given before the Torah, tested whether Israel would “walk” in it. The Torah is letters, channels that draw G-d’s light from the transcendent into the worlds, and Israel, whose 600,000 souls match its letters, draw them down; at Sinai the light came “from Seir,” by way of hair, a faint glimmer. To receive the Torah the animal soul must be subdued, and prayer does this every day: on weekdays it refines, like digestion, leaving waste, while on Shabbos it draws pure delight. The manna came from the “supernal dew,” above time, so it had to be new each day, and its aim was walking through the letters up to the Infinite. The other flows come from the outer dimension of the worlds, which does not change on Shabbos; the manna needed great contractions, and on Shabbos these rest and rise.

Outline
	1The questionsWhy the manna alone stopped on Shabbos, what “today” adds, and why the manna was a test, before the Torah was given, of “walking” in it.¶1
	2Letters, souls and the drawing downThe Torah’s letters draw light from the transcendent into the worlds; Israel, 600,000 souls like its letters, draw them down, as the winds make space possible; at Sinai the light came “from Seir,” by way of hair.¶2–6
	3Prayer as eatingReceiving the Torah requires subduing the animal soul; daily prayer does this as digestion does, refining on weekdays, while on Shabbos eating and prayer are pure delight, because everything returns to its source.¶7–11
	4The manna and its testThe manna’s dew is an arousal from above; its test, one day’s portion, was trust, and its aim was walking through the letters up to the Infinite, new every day.¶12–14
	5Why the manna stopped on ShabbosThe manna came from above time and above cause and effect, through the “drops of the night”; on Shabbos these contractions rest, while the other flows, from the outer dimension of the worlds, continue.¶15–20


Key concepts
	Letters (otiyos)אותיות
	Read as related to asa, “comes”: channels that draw G-d’s light down from sovev kol almin into memalei kol almin. The Torah’s 600,000 letters correspond to the 600,000 souls of Israel, and there are also letters that go from below to above.

	A glimmer of a glimmerהארה דהארה
	The whole creation of the worlds is only a faint radiance of G-d’s light, for He, and even His Name, remain unchanged and “alone.”

	Seir, the level of hairשעיר / שערות
	Hair grows from the brain yet carries so little life that cutting it does not hurt. It is the image for a flow from a very high source that reaches below only as a faint glimmer, as at Sinai and in the manna that came with the night dew.

	Refinement and delightבירור / ענג
	Weekday eating and prayer refine: they transform food and the animal soul and leave waste behind. Shabbos eating and prayer draw pure delight and need no refinement.

	Dewטל
	Dew is never withheld, so it stands for an arousal from above that does not depend on man; the manna came from the “supernal dew,” the level of “I, Havayah, have not changed,” above time.

	The inner and outer dimensions of the worldsפנימיות וחיצוניות העולמות
	The ascent of Shabbos is only in the inner dimension (pnimiyus) of the worlds; the outer dimension (chitzoniyus), through which the flows of the constellations come, does not change, so those flows continue on Shabbos.


Section 1 · ¶1
The questions
1ויאמר משה אכלהו היום12 כו׳. להבין למה לא ירד המן בשבת והלא כל השפעות שבעוה״ז הגשמי אינן נעצרין אפי׳ [אפילו] בשבת34 והכל נשפע מלמעלה אין לך עשב5 כו׳.6
“And Moshe said, ‘Eat it today,’” etc. [We must] understand why the manna did not come down on Shabbos. After all, none of the flows in this physical world are held back, even on Shabbos, and everything flows down from above: “There is no blade of grass,” etc.
The maamar opens with Moshe’s words about the manna on Shabbos: “Eat it today, for today is a Shabbos to Havayah; today you will not find it in the field.” The first question is why the manna alone stopped, when every other flow of blessing into the world continues on Shabbos; the Midrash says that even each blade of grass has a heavenly force that strikes it and tells it to grow.


וגם מהו אכלהו היום והלא כל הימים אכלו. אך הנה כתיב הנני ממטיר לכם7 לחם מן השמים כו׳.
Also, what is [meant by] “Eat it today”? Did they not eat it on all the days? However, it is written, “Behold, I will rain down bread from heaven for you,” etc.,
A second question: they ate the manna every day, so what does Moshe add by saying “Eat it today”? The Alter Rebbe begins his answer with the verse in which G-d first promised the manna, “Behold, I will rain down bread from heaven for you.”


למען אנסנו הילך בתורתי אם לא. ולהבין למה הקדים המן לקבלת התורה למען אנסנו אם יוכל להיות קבלת התורה.
“that I may test them, whether they will walk in My Torah or not.” And [we must] understand why He placed the manna before the receiving of the Torah, “that I may test them,” whether the receiving of the Torah could come about.
The same verse calls the manna a test, “whether they will walk in My Torah or not.” This raises a third question: why did the manna come before the giving of the Torah, as though it tested whether Israel could receive the Torah at all?


ואיזה שייכות יש לנסיון זה על התורה. וגם מהו לשון הילך בתורתי הל״ל [הוה ליה למימר] היקיימו תורתי:
And what connection does this test have to the Torah? Also, what is [the meaning of] the wording “whether they will walk in My Torah”? It should have said, “whether they will keep My Torah.”
Two more questions follow: what does a test about food have to do with the Torah, and why does the verse speak of “walking” in the Torah rather than “keeping” it? The rest of the maamar answers all of these questions.




Section 2 · ¶2–6
Letters, souls and the drawing down
2אך הנה זאת התורה היא בחי׳ אותיות. ס״ר אותיות כנגד ס״ר נשמות.8 והענין כי אותיות מלשון אתא בקר9 שהוא לשון המשכה מלמעלה למט׳ [למטה] מבחי׳ סוכ״ע בבחי׳ ממכ״ע [ממלא כל עלמין].
However, this Torah is the level of letters: 600,000 letters, corresponding to 600,000 souls. The explanation is that otiyos (letters) is related to “asa boker” (“morning comes”), which is an expression of drawing down from above to below, from the level of the light that encompasses all worlds (sovev kol almin) into the level of the light that fills all worlds (memalei kol almin).
The answer begins with what the Torah is: letters, 600,000 of them, matching the 600,000 root souls of Israel. The word otiyos, “letters,” is read as related to asa, “comes” (as in Isaiah’s “morning comes”), so letters are channels that bring divine light down from sovev kol almin, the light far above the worlds, into memalei kol almin, the light that enters each world and gives it life.


כי לכן נק׳ אותיות סוסים10 כי תרכב על סוסיך11 כו׳. כי ידוע שהתהוות העולמות מאין ליש היא בחי׳ הארה דהארה
For this is why letters are called horses: “When You ride upon Your horses,” etc. For it is known that the coming into being of the worlds from nothing to something is the level of a glimmer of a glimmer,
A horse carries its rider where he could not go on his own; so letters, which carry the light down, are called horses, as in the verse “When You ride upon Your horses.” The Alter Rebbe then recalls a known principle: the whole creation of the worlds from nothing is only a “glimmer of a glimmer” of G-d’s light.


כי נשגב שמו לבדו12 שמו היינו בחי׳ מלכותו שהיא מחשבה הקדומה אנא אמלוך שממנו נבראו העולמות ושמו הוא ג״כ בבחי׳ לבדו
for “His Name alone is exalted.” “His Name” is the level of His Malchus (sovereignty), which is the primordial thought, “I will reign,” from which the worlds were created; and His Name, too, is in the state of “alone”;
The verse “His Name alone is exalted” is read closely: G-d’s “Name” is His Malchus, His kingship, the primordial thought “I will reign” from which the worlds came. Even this Name remains “alone,” exalted above the worlds.


רק הודו מבחינת שמו על ארץ ושמים שבריאת שמים וארץ אינו כמעשה בו״ד [בשר ודם] שהכח הפועל הוא בנפעל והשכל המלובש במעשה זה לא היה בו קודם שהתחיל לעשות. ומכ״ש [ומכל שכן] האותיות.
only “His glory,” from the level of His Name, is “upon earth and heaven.” For the creation of heaven and earth is not like the work of a human being, in which the power that acts is in the thing acted upon, and the intellect invested in this work was not in him before he began to make it; and all the more so the letters.
What reaches the worlds is only “His glory,” a radiance from the Name, “upon earth and heaven.” When a person makes something, his power goes into what he makes and his mind takes on a thought he did not have before he began, and all the more so with the letters he speaks; G-d’s creating is not like that.


אבל בהשי״ת [בהשם יתברך] לא שייך זה כי אני ה׳ לא שניתי13 כתיב ואתה הוא קודם שנברא העולם בלי שינוי.
But with G-d, blessed be He, this does not apply, for it is written, “I, Havayah, have not changed”; and You are He [as] before the world was created, without change.
With G-d there is no such change, as the prophet says, “I, Havayah, have not changed”: He is exactly as He was before the world was created. That is why creation can involve only a glimmer of a glimmer, and not His Name itself.




3והנה ההמשכה להיות הארה דהארה14 זו הוא ע״י וירם קרן לעמו לבני ישראל עם קרובו שהם הממשיכים כו׳.
Now, the drawing down by which this glimmer of a glimmer comes to be is through “He has raised up a horn for His people, for the children of Israel, a people near to Him”: they are the ones who draw [it] down, etc.
Who brings the glimmer of a glimmer down into the worlds? The next verse of the psalm answers: “He has raised up a horn for His people… the children of Israel, a people near to Him.” Israel, who are close to G-d, are the ones who draw the light down.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במי נמלך.15 ונק׳ בנאים שעוסקים בבנינו של עולם.16 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] כשם שא״א לעולם בלא רוחות כך כו׳.1718
As our Sages, of blessed memory, said: “With whom did He take counsel?” And they are called builders, for they are occupied with the building of the world. Therefore our Sages, of blessed memory, said, “Just as the world cannot be without winds (ruchos), so,” etc.
This is why the Sages say that G-d “took counsel” with the souls of the righteous when He created the world, and why they call Torah scholars “builders,” occupied with the building of the world. It is also why they say that just as the world cannot exist without winds, it cannot exist without Israel.




4ולהבין איך המשל דומה לנמשל. אלא הענין כי19 רוחות הם ו״ק [ו׳ קצוות]20 צפון ודרום כו׳ שהם עיקר העולם21 שזהו גבול המקום22
[We must] understand how the analogy resembles the thing it illustrates. But the explanation is that the winds (ruchos) are the six extremities, north and south, etc., which are the essence of the world, for this is the boundary of place;
The Alter Rebbe asks how the Sages’ comparison works: in what way are Israel like the winds? He reads ruchos, “winds,” as the directions of space, north, south and the rest, the six extremities that give the world its shape, since they set the boundaries of space.


ואם לא הרוחות לא הי׳ [היה] בחי׳ מקום כלל אלא כמ״ש הנה מקום אתי23 שהוא בבחי׳ בטול כו׳.
and were it not for the winds, there would be no level of place at all, except as it is written, “Behold, there is a place with Me,” which is in a state of self-nullification (bittul), etc.
Without the directions there would be no “place” in our sense, only the “place” of “Behold, there is a place with Me,” a place in G-d’s presence that is wholly nullified before Him. Bounded space, as we know it, exists only through the six directions.


כך א״א לעולם בלא ישראל שהרי המשכת אור א״ס להיות מתלבש בבחינת מקום הוא ע״י ישראל שהם הממשיכים כו׳.
So too, the world cannot be without Israel, for the drawing down of the Infinite Light (Or Ein Sof), so that it be invested in the level of place, is through Israel, who are the ones who draw [it] down, etc.
In the same way, the Infinite Light comes to be clothed in a world of place and boundaries only through Israel, who draw it down. So the world could not exist without Israel, just as it could not exist without the directions.




5והיינו ע״י ששה משמותם על האבן האחת24 כו׳. בחינת ו״ק [ו׳ קצוות] וגם להיות כ״א [כל אחד / כל אחת] כלול מיו״ד ויו״ד מיו״ד עולה עד ס״ר כנגד ס״ר נש״י [נשמות ישראל] וכל נשמה יש לה אות אחת בתורה שהיא ממשכת אותו אות.25
That is, through “six of their names on the one stone,” etc.: the level of the six extremities. And also, since each one is comprised of ten, and [each] ten of ten, it rises to 600,000, corresponding to the 600,000 souls of Israel. And every soul has one letter in the Torah, and it is [the soul] that draws down that letter.
Israel draw down the light as the six extremities: on the high priest’s two shoulder stones the names of the tribes were engraved six on each stone. Since each of the six includes ten, and each ten includes ten, the number grows to 600,000, the root souls of Israel, and each soul has its own letter in the Torah, which it draws down.




6וע״ז נאמר ה׳ בצאתך משעיר כו׳ ארץ רעשה26 כו׳. שעיר היינו בחי׳ שערות27 שהן הארה בעלמא כי אף שגדילות מהמוח מ״מ אם יחתוך אותו אינו כואב.
Of this it is said, “Havayah, when You went forth from Seir,” etc., “the earth trembled,” etc. Seir is the level of hairs (se’aros), which are a mere glimmer; for although they grow from the brain, nevertheless, if one cuts [a hair], it does not hurt.
This drawing down is described in the Song of Devorah: “Havayah, when You went forth from Seir… the earth trembled.” Seir is read as se’ar, “hair”: hair grows from the head and draws from the brain, yet it carries so little life that cutting it causes no pain.


והוי״ה הוא המחיה ומהוה תמיד מאין ליש. בצאתך בבחי׳ גילוי במתן תורה הוא מבחי׳ שעיר
And Havayah is that which gives life and brings into being constantly, from nothing to something. “When You went forth,” in a state of revelation at the giving of the Torah, is from the level of Seir;
Havayah is the Name that constantly gives life and brings everything into being from nothing. Its “going forth” in open revelation at the giving of the Torah came by way of Seir, the level of hair.


כי כדי להיות המשכה מסוכ״ע למטה אין לזה דמיון ומשל אחר רק כמו השפע היוצא בבחי׳ שערות וכל התגלות זו היה ע״י מתן תורה
for in order that there be a drawing down from the light that encompasses all worlds (sovev kol almin) to below, there is no other likeness or analogy for this except the flow that goes forth by way of hairs. And this entire revelation came about through the giving of the Torah,
To bring light down from sovev kol almin, which is far above the worlds, the only fitting analogy is hair: a faint flow that still comes from the brain itself. This whole revelation came about through the giving of the Torah.


כמו שסיים ארץ רעשה שנעשה בחי׳ בטול והוא ע״י ישראל שהם הממשיכים ה׳ משעיר להיות ארץ רעשה זה סיני היינו בקבלת התורה:
as [the verse] concludes, “the earth trembled”: it became the level of self-nullification (bittul). And this is through Israel, who draw down “Havayah from Seir” so that “the earth trembled,” “this is Sinai,” that is, at the receiving of the Torah.
The verse goes on, “the earth trembled”: the world became nullified before G-d. Israel are the ones who drew down “Havayah from Seir,” so that the earth trembled at Sinai when they received the Torah.




Section 3 · ¶7–11
Prayer as eating
7אך הנה גם המלאכים בקשו28 תנה הודך על השמים2930 אלא שישראל שבאותו הדור זכו לזה ע״י שיעבוד מצרים בחומר ובלבנים31 שעי״ז אתכפיא סט״א [סטרא אחרא].
However, the angels too asked, “Place Your glory upon the heavens”; but Israel of that generation merited this through the servitude of Egypt, “with mortar and with bricks,” through which the sitra achra (the other side) was subdued.
The angels too wanted the Torah, asking G-d to “place Your glory upon the heavens,” as the Talmud recounts. The generation that left Egypt merited it instead, because their hard labor “with mortar and with bricks” subdued the sitra achra, the forces opposed to holiness.


אך הנה בכל יום אנו מברכין נותן התורה ובכל יום חייב אדם לראות32 את עצמו כאלו יצא
But every day we say the blessing “Who gives the Torah,” and every day a person is obligated to see himself as if he had gone out
Yet the Torah is not given only once: every day we bless G-d as the One “Who gives the Torah,” in the present tense. And every day, the Alter Rebbe says, applying the Mishnah’s “in every generation,” a person must see himself as if he had just left Egypt.


ממצרים ועד״ז תקנו סדר התפלה להיות אתכפייא ובטול רצון נה״ב [נפש הבהמית] לאהבה את ה׳ בק״ש [בקריאת שמע] בכל לבבך ובכל נפשך33 ממש ונק׳ בזוהר לאשתאבא בגופא דמלכא34 כי
from Egypt. And in the same way they instituted the order of prayer, so that there be the subduing and nullification (bittul) of the will of the animal soul, to love G-d in the Shema, “with all your heart and with all your soul,” literally; and in the Zohar this is called “being absorbed into the body of the King.” For
The daily prayer was arranged for the same purpose: to subdue and nullify the will of the animal soul, so as to love G-d in the Shema “with all your heart and with all your soul.” The Zohar calls this “being absorbed into the body of the King,” becoming wholly one with G-d.


לכן נאמר אכלתי יערי עם דבשי35 אכילה שנכלל באברים כמו המאכל שמתעכל ונהפך לדם הוא הנפש36 וכך צ״ל התהפכות הנפש לאלהות ממש.
this is why it is said, “I have eaten my honeycomb with my honey”: eating, which becomes included in the limbs, like food that is digested and turns into blood, which is the soul (nefesh). So too, there must be a transformation of the soul into actual G-dliness.
This is why the Song of Songs speaks of eating: “I have eaten my honeycomb with my honey.” Food that is eaten is digested and becomes blood, the life (nefesh) of the body and part of the eater himself; so the soul is to be transformed into G-dliness itself, absorbed like food into “the body of the King.”




8והנה כמו שבמאכל המובחר מתעכל ונהפך לדם והפסולת נדחה לחוץ והיינו כי המאכל נלקח מהע׳ [מהשבעים] שרים כו׳ וצריך לברר כך
Now, just as with food, the choice part is digested and turns into blood while the waste is pushed outside, because the food is taken from the seventy princes, etc., and must be refined, so too:
Digestion is selective: the best of the food becomes blood and the waste is expelled. This is because food comes from the domain of the seventy “princes,” the angelic ministers that in the tradition preside over the seventy nations, so it must be refined and its good separated out.


הנה כתיב מצרף לכסף37 כו׳ ואיש לפי מהללו שבמהללו בתפלה מצרף שהגו סיגים מכסף38 והמובחר נבלע באלקות ואהבת בכל לבבך39 כו׳. והפסולת נדחה לחוץ בשמ״ע [בשמונה עשרה] סלח לנו40 ואשמנו להעביר פסולת ולדחותו:
it is written, “The crucible is for silver,” etc., “and a man according to his praise”: through his praise in prayer there is a refining, as in “Remove the dross from the silver,” and the choice part is absorbed into G-dliness: “And you shall love with all your heart,” etc. And the waste is pushed outside in the Shemoneh Esreh, with “Forgive us” and “We have trespassed,” to remove the waste and push it away.
Prayer refines a person in the same way. Proverbs says “a man according to his praise” is tested like silver in the crucible; through praise in prayer the dross is removed, the good is absorbed into G-dliness in the love of “with all your heart,” and the waste is cast out in the Shemoneh Esreh, in “Forgive us” and the confession “We have trespassed.”




9אך הנה יש ב׳ מיני אכילות של חול ושל שבת צדיק אוכל לשובע נפשו41 ובטן רשעים תחסר.
However, there are two kinds of eating, that of the weekday and that of Shabbos: “The righteous one eats to satisfy his soul, but the belly of the wicked shall want.”
Not all eating is the same. A verse in Proverbs sets the righteous one, who eats “to satisfy his soul,” against “the belly of the wicked,” which “shall want”; the Alter Rebbe applies these to the eating of Shabbos and the eating of the weekday.


כי אכילות של חול הוא להיות בירור ובטן רשעים תחסר ובחכמה אתברירו42 כי להיות מן המאכל נעשה דם הוא הנפש ובכח זה מתפלל43 ונמצא שהמאכל שהיה תחת ממשלת השרים נתהפך ולכן יש בו פסולת.
For the eating of the weekday is in order that there be refinement (birur): “and the belly of the wicked shall want,” and “through Chochmah (wisdom) they are refined.” For from the food there comes to be blood, which is the soul, and with this strength one prays; it follows that the food, which had been under the dominion of the princes, has been transformed. Therefore there is waste in it.
Weekday eating is a work of refinement (birur), done through Chochmah, as the Aramaic phrase says: the food becomes blood, the soul’s life, and with that strength a person prays, so food that was under the rule of the “princes” is transformed. Because it is refined, it leaves waste behind, “the belly of the wicked shall want.”




10ואכילת שבת לשובע נפשו44 וקראת לשבת ענג. אז תתענג45 על46 ה׳ דא היא סעודתא דע״ק [דעתיקא קדישא]47 כו׳ ואין נמשך בו פסולת כלל48 וא״צ [ואין צריך / ואינו צריך] בירור.
And the eating of Shabbos is “to satisfy his soul”: “And you shall call the Shabbos a delight.” “Then you shall delight upon Havayah”: “this is the meal of Atika Kadisha (the Holy Ancient One),” etc. No waste at all is drawn into it, and it needs no refinement.
Shabbos eating is different: it is “to satisfy his soul,” the delight of “And you shall call the Shabbos a delight.” The Zohar reads the next verse, “Then you shall delight upon Havayah,” as the meal of Atika Kadisha, the Holy Ancient One, the inner delight above intellect; such eating draws no waste and needs no refining.


וכך יש הפרש בין תפלת החול49 שהוא בבחי׳ בירור כנ״ל. אבל בשבת התפלה הוא שנמשך ענג וקראת לשבת ענג.
So too there is a difference: the prayer of the weekday is in the mode of refinement, as explained above; but on Shabbos, the prayer is that delight is drawn down: “And you shall call the Shabbos a delight.”
Prayer differs in the same way. Weekday prayer works by refinement, as explained above, while Shabbos prayer draws down delight.


כי ענין השבת כי בו שבת50 כמשל האדם שנח ממלאכתו שחוזר השכל למקורו שבשעת מלאכה היה השכל טרוד במלאכתו ואח״כ כשנח חוזר כו׳.
For the concept of Shabbos is “for on it He rested,” as in the analogy of a person who rests from his work, when the intellect returns to its source: while he was working, the intellect was occupied with his work, and afterward, when he rests, it returns, etc.
The reason lies in what Shabbos is: “for on it He rested.” A person resting from work is the analogy: while he works his mind is absorbed in the task, and when he rests it returns to its source, to itself.




11וכך כתיב שבת להוי׳ כי בחי׳ ה׳ שהוא בצאתך משעיר51 כו׳ להיות מאין ליש הנה בשבת חוזר למקורו אז תתענג על הוי״ה52 למעלה מבחי׳ הוי״ה ולכן אין אומרים סלח לנו בשבת שאין בו בירור כו׳:
And so it is written, “a Shabbos to Havayah”: for the level of Havayah, which is “when You went forth from Seir,” etc., so that there be [existence] from nothing to something, returns to its source on Shabbos. Then “you shall delight upon Havayah”: above the level of Havayah. Therefore we do not say “Forgive us” on Shabbos, for there is no refinement on it, etc.
The Torah calls Shabbos “a Shabbos to Havayah”: Havayah, the Name that brings everything into being from nothing by way of Seir, returns on Shabbos to its source. Then one can “delight upon Havayah,” reading “upon” as “above,” a delight higher than the level of Havayah; and since there is no refining on Shabbos, “Forgive us” is not said.




Section 4 · ¶12–14
The manna and its test
12והנה להיות בחי׳ אלו בחול ובשבת הוא ע״י המן כי במן נאמר ותעל שכבת הטל53 שהוא מבחי׳ טל שאין לו הפסק54 והוא מבחי׳ אתעדל״ע [אתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא]55
Now, that there are these levels on the weekday and on Shabbos is through the manna. For of the manna it is said, “And the layer of dew went up,” which is from the level of dew, which has no interruption; and it is from the level of an arousal from above, which is higher than an arousal from below.
These two modes, refining on weekdays and delight on Shabbos, come about through the manna. The manna came with the dew (“the layer of dew went up”), and dew, the Talmud says, is never withheld; it stands for an arousal from above, G-d’s own initiative, higher than anything human effort can call forth.


ומזה נמשך הכח בנפש להיות אתעדל״ת [אתערותא דלתתא] כי מוריד הטל ירידה זו צורך עליה היא להעלות הנשמה.
And from it the power is drawn into the soul for there to be an arousal from below. For “He causes the dew to descend”: this descent is for the sake of ascent, to raise up the soul.
This arousal from above gives the soul the strength to make its own arousal from below. When we praise G-d as the One who “causes the dew to descend,” the descent is for the sake of ascent: it comes down in order to lift the soul up.




13והנה במן נאמ׳ [נאמר] דבר יום ביומו56 למען אנסנו הילך כו׳ והנסיון הוא איש אל יותר ממנו עד בקר57
Now, of the manna it is said, “each day’s portion on its day, that I may test them, whether they will walk,” etc. And the test is: “Let no one leave any of it over until morning.”
Now the opening question about the test is answered. The manna came as “each day’s portion on its day,” and the test was Moshe’s command not to leave any of it over until morning.


כי ארז״ל [אמרו רבותינו זכרונם לברכה] כי מי שיש לו פת בסלו58 ודואג על למחר הוא מקטני אמנה שהוא בבחי׳ קטנות.
For our Sages, of blessed memory, said that whoever has bread in his basket and worries about tomorrow is one of the small in faith, which is in a state of smallness (katnus).
The Talmud says that one who has bread in his basket and still worries about tomorrow is “small in faith.” Being unable to trust G-d for tomorrow is a state of katnus, spiritual smallness.


אבל להיות הילך בתורתי בבחי׳ הליכה ממטה למעלה ומלמעלה למטה בתורתי באותיות התורה. כי כמו שיש אותיות התורה הממשיכות מלמעלה למטה.
But for there to be “whether they will walk in My Torah”: in the mode of walking from below to above and from above to below, “in My Torah,” in the letters of the Torah. For just as there are letters of the Torah that draw down from above to below,
The deeper purpose was that Israel should “walk in My Torah,” moving through the letters of the Torah from below to above and from above to below; this is why the verse says “walk” and not “keep.” The Alter Rebbe begins with the letters of the Torah that draw light down from above.


כך יש בחי׳ אותיות שממטה למעלה ונק׳ סוסים. סוסים זכרים וסוסים נקבות וכמו דאיתא בס״י [בספר יצירה]59 באותיות א״ב [אל״ף בי״ת] שיש אותיות כך ויש כך כו׳.
so there is a level of letters that [go] from below to above, and they are called horses: male horses and female horses, as is found in Sefer Yetzirah regarding the letters of the alef-beis, that there are letters this way and there are [letters] that way, etc.
There are also letters that go from below to above, and these too are called horses, so there are male horses and female horses; in the maamar “To my mare” earlier in this parsha, the letters that draw down from above are called male and those that rise from below female. Sefer Yetzirah likewise describes the same letters combined in one order for the male and in another order for the female.




14והליכה זו בבחי׳ אותיות שממטה למעלה הוא עד רום המעלות עד א״ס ממש. ולכן צ״ל דבר יום ביומו בכל יום יהיו בעיניך כחדשים כי נער הייתי גם זקנתי60 שרו של עולם אמרו.
And this walking, in the mode of letters that [go] from below to above, reaches the highest heights, up to the Infinite One (Ein Sof) Himself. Therefore there must be “each day’s portion on its day”: every day they should be in your eyes as new. For “I have been young and also grown old” was said by the Prince of the World.
This upward “walking” through the letters reaches all the way to the Infinite One Himself. That is why it must be “each day’s portion on its day,” new every day and never old; aging belongs to the world, for the Talmud says that “I have been young and also grown old” was said by the Prince of the World, the angel appointed over it.


משא״כ קמי קוב״ה [קודשא בריך הוא] מי איכא זקנה61 מאחר שהוא אני ה׳ לא שניתי.62 ולכן עיני האדם לא תשבענה63 עיני האדם היינו עיניך יונים שהוא בחי׳ לאסתכלא כו׳:
Whereas before the Holy One, blessed be He, is there any old age? For He is “I, Havayah, have not changed.” Therefore “the eyes of man are never satisfied”: “the eyes of man” are “your eyes are doves,” which is the level of gazing (le’istakla), etc.
Before G-d there is no old age, for “I, Havayah, have not changed.” So “the eyes of man are never satisfied”: these are the eyes of “your eyes are doves” in the Song of Songs, the soul’s gazing (le’istakla) toward G-d, which can never have its fill.




Section 5 · ¶15–20
Why the manna stopped on Shabbos
15וזהו ענין המן64 שהיה מבחי׳ טל העליון בחי׳ אני ה׳ לא שניתי65 שלמעלה מהזמן כו׳.66
This is the concept of the manna, which was from the level of the supernal dew, the level of “I, Havayah, have not changed,” which is above time, etc.
This is the manna: it came from the “supernal dew,” the level of “I, Havayah, have not changed,” which is above time.


ולכן היה צ״ל דבר יום ביומו ולכן היום לא תמצאוהו בשדה.67 שדה היינו בחי׳ עולם ו״ק [ו׳ קצוות] מעלה ומטה מזרח כו׳
Therefore there had to be “each day’s portion on its day,” and therefore “today you will not find it in the field.” “Field” is the level of the world of the six extremities: above and below, east, etc.;
Because it came from above time, it had to be “each day’s portion on its day,” always new. And so “today you will not find it in the field”: the “field” is the world of the six extremities, the directions of space, up and down, east and the rest.


כי שבת היום לה׳ שבחי׳ שם הוי״ה הוא ג״כ בבחי׳ שבת שחוזר למקורו אלא אז תתענג על הוי״ה68 שהוא אתעדל״ע [אתערותא דלעילא] שאינו תלוי באתעדל״ת [באתערותא דלתתא]69
“for today is a Shabbos to Havayah”: the level of the Name Havayah, too, is in a state of Shabbos, returning to its source. Rather, “then you shall delight upon Havayah,” which is an arousal from above that does not depend on an arousal from below,
On Shabbos, “a Shabbos to Havayah,” even the Name Havayah, which brings the worlds into being, rests and returns to its source, so the manna does not come down into the “field.” In its place there is “then you shall delight upon Havayah,” an arousal from above that does not depend on any arousal from below.


וכמ״ש ישא ה׳ פניו אליך70 כי למטה יש בחי׳ פנים ובחי׳ אחוריים. משא״כ כשישא ה׳ פניו שם אין בחי׳ אחוריים כלל.
as it is written, “May Havayah lift up His face to you.” For below there is the level of the face (panim) and the level of the back (achorayim); whereas when “Havayah lifts up His face,” there is no level of the back there at all.
The priestly blessing, “May Havayah lift up His face to you,” describes this. Below there is both “face” and “back,” an inner, wholehearted giving and an outer one; when G-d lifts up His face, there is no “back” at all.




16ולכן אכלוהו היום71 שהוא בחי׳ אכילה לשובע נפשו72 וקראת לשבת ענג.73 אבל בחול הגם שנמשך הטל ברדת טל על המחנה לילה. היינו בחי׳ קוצותיו רסיסי לילה קווצותיו בחי׳ שערות כמו קוצותיו תלתלים.747576
Therefore, “Eat it today,” which is the level of eating “to satisfy his soul”: “And you shall call the Shabbos a delight.” But on the weekday, although the dew is drawn down, [it is] “when the dew descended upon the camp at night.” That is the level of “his locks, the drops of the night”: “his locks” are the level of hairs, as in “his locks are wavy.”
This explains “Eat it today”: on Shabbos the eating is “to satisfy his soul,” the delight of Shabbos. On weekdays the dew also comes down, but “at night,” as the “drops of the night” on the beloved’s locks in the Song of Songs; and locks are hair, the faint flow described above as Seir.




17והיינו בחי׳ ה׳ בצאתך משעיר77 אבל בשבת ותעל שכבת הטל78 שהיה ביום. וזהו אכלוהו היום79 ולכן דוקא המן לבד לא ירד בשבת80
And this is the level of “Havayah, when You went forth from Seir.” But on Shabbos, “the layer of dew went up,” which was by day. And this is “Eat it today.” Therefore specifically the manna alone did not come down on Shabbos,
The weekday mode, the night dew, is “Havayah, when You went forth from Seir,” the flow through hair. On Shabbos there was instead “the layer of dew went up,” by day; this is “Eat it today,” and so the manna alone did not come down on Shabbos.


משא״כ שאר השפעות שבעוה״ז להיות כי בחי׳ עליית העולמות שבשבת זהו רק בפנימיות81 העולמות משא״כ בחיצוניות העולמות הרי אין שום שינוי בשבת מבחול.
which is not so with the other flows in this world, since the ascent of the worlds on Shabbos is only in the inner dimension (pnimiyus) of the worlds, whereas in the outer dimension (chitzoniyus) of the worlds there is no change at all on Shabbos from the weekday.
Other flows into the world continue on Shabbos, because the ascent of the worlds on Shabbos takes place only in their inner dimension, pnimiyus. In their outer dimension, chitzoniyus, Shabbos and weekdays are the same.




18וזהו ההפרש בין המן לשארי השפעות ששאר השפעות נמשכים למטה בעוה״ז מחיצוניות העולמות מהמזלות והשרים. משא״כ המן הוא נמשך ממקום גבוה מאד מבחי׳ טל.82
This is the difference between the manna and the other flows: the other flows are drawn down below, into this world, from the outer dimension (chitzoniyus) of the worlds, from the mazalos (constellations) and the princes, whereas the manna is drawn from a very high place, from the level of dew.
The other flows reach this world from the outer dimension of the worlds, through the mazalos, the heavenly constellations, and the angelic “princes.” The manna comes from a very high place, from the level of dew.


ולכן נאמר ברדת הטל על המחנה לילה ירד המן עליו83 שנמשך ע״י בחי׳ רסיסי לילה84 שהוא מבחי׳ שערות שזהו לפי שנמשך ממקום עליון שלמעלה מהשתלשלות עילה ועלול שלכך נמשך רק בבחי׳ שערות.
Therefore it is said, “When the dew descended upon the camp at night, the manna descended upon it”: it was drawn down through the level of “drops of the night,” which is from the level of hairs. This is because it is drawn from a supernal place that is above the chain (hishtalshelus) of cause and effect, which is why it is drawn down only through the level of hairs.
That is why the verse says the manna came down with the night dew. Its source is above the ordered chain of cause and effect, so it can reach the world only through the “drops of the night,” the level of hair.




19וע״ד דוגמא מעין מה שנאמר במ״ת [במתן תורה] הוי״ה בצאתך משעיר85 משא״כ שארי השפעות שנמשכים ע״י המזלות בהן שייך השתלשלות עילה ועלול
This is in the manner of a likeness, akin to what is said of the giving of the Torah, “Havayah, when You went forth from Seir.” The other flows, by contrast, which are drawn down through the mazalos: to them the chain (hishtalshelus) of cause and effect applies,
The manna’s descent is a small likeness of the giving of the Torah, “Havayah, when You went forth from Seir.” The other flows, which come through the constellations, belong to the chain of cause and effect.


כי הם בחי׳ חיצוניות ובבחי׳ זו אין שום שינוי בשבת מבחול שחיצוניות העולמות אין להם עלייה דהעלייה בבחי׳ פנימיות86 וכמ״ש כי שבת היום להוי״ה.87
for they are the level of the outer dimension (chitzoniyus), and at this level there is no change at all on Shabbos from the weekday, for the outer dimension of the worlds has no ascent, since the ascent is in the inner dimension (pnimiyus), as it is written, “for today is a Shabbos to Havayah.”
Those flows are the outer dimension of the worlds, which does not change on Shabbos, since the ascent of Shabbos is only in the inner dimension. This is the meaning of “for today is a Shabbos to Havayah.”




20וענין שביתה זו הוא מבחי׳ בצאתך משעיר88 שהוא ירידות וצמצומים למעלה מהצמצומים ולכך המן שנמשך מבחי׳ זו א״א לו לירד למטה בשבת
And this resting is from the level of “when You went forth from Seir,” which is descents and contractions (tzimtzumim) above the contractions. Therefore the manna, which is drawn from this level, cannot come down below on Shabbos.
What rests on Shabbos is the mode of “when You went forth from Seir”: descents and contractions that are above the ordinary contractions. Because the manna comes down through this mode, it cannot come down on Shabbos.


כי כדי שיומשך מבחי׳ המן למטה בשדה בגשמיות ממש א״א כ״א ע״י צמצומים גדולים הנק׳ רסיסי לילה89 שעי״ז יומשך השפעה עליונה זו למטה בגשמיות והרי בשבת היא השביתה ועלייה מבחינת צמצומים הנ״ל:
For in order that [something] from the level of the manna be drawn down below, into the field, into actual physicality, it is impossible except through great contractions, which are called “drops of the night,” through which this supernal flow is drawn down below into physicality; and on Shabbos there is the resting and ascent from the level of the aforementioned contractions.
For something as lofty as the manna to come down into the “field,” into actual physical food, it needs great contractions, the “drops of the night.” On Shabbos these contractions rest and rise, so the manna does not come down.



In one’s avodah
Every day a person must see himself as if he had left Egypt and receive the Torah anew: daily prayer is arranged to subdue and nullify the will of the animal soul and transform it into G-dliness, refining it as food is digested, with the waste pushed out in “Forgive us.” Like the manna, Torah and divine service must be “each day’s portion on its day,” new in one’s eyes every day, without worrying about tomorrow; and on Shabbos, prayer and eating are to be delight.
Questions for discussion
	Why does the Alter Rebbe say the manna tested whether Israel would “walk” in the Torah rather than “keep” it, and what are the two directions of this walking?
	How does the image of hair explain both the giving of the Torah and the manna coming down with the night dew?
	In what way is prayer like digestion, and why does the prayer of Shabbos leave no “waste”?
	Why do all the other flows into the world continue on Shabbos while the manna stopped?
	What does it mean for the Torah to be new in one’s eyes every day, and how is this connected to “I, Havayah, have not changed”?

Sources and references
Notes
Paragraph 1
1ויאמר משה אכלוהו היום
A transcript of this maamar written by the Mitteler Rebbe is printed there, with an explanation on p. 34.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ח ע׳ כח. ביאור בע׳ לד. והנחת הר״פ בס׳ הנחות הר״פ ע׳ עב באריכות. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות וקיצורים באוה״ת בשלח ע׳ תקצה. [הגהות הצ״צ הם ביאורים שמבארים כל ענין וענין מהמאמר]. עוד הגהות וקיצורים בע׳ תרח. קיצור מן גוף הדרוש שבת״א בע׳ תרכד. ועוד הגהות בע׳ תרכח. ביאור בע׳ תרלא בציון ”ביאור הדברים ע״פ ויאמר משה אכלוהו היום”. — והוא להנדפס בסה״מ תקס״ח ע׳ לד. ד״ה מי זאת הנשקפה תרל״ט ח״ב ע׳ שפט מיוסד על מאמר זה. באוה״ת שמות כרך ח ע׳ ב׳תתקסח. ובאוה״ת האזינו ע׳ א׳תרמו מציין הצ״צ שמאמר זה עם ד״ה אני ישנה הנדפס בלקו״ת שה״ש נאמרו בשבת אחד. וכן נראה בסה״מ תקס״ח שעל המאמר אני ישנה נרשם ליל שבת פ׳ בשלח על החתונה, ועל ד״ה ויאמר משה נרשם ”יום שבת פ׳ בשלח על החתונה הנ״ל”. בארוכה נתבאר במאמרי אדה״א שמות ע׳ קנו. שער האמונה לאדה״א ע׳ לג, ב. ד״ה ויענך וירעיבך בסה״מ תרל״ה ח״ב ע׳ תו וע׳ תטו מיוסד על מאמר זה. ד״ה ויאמר . . אכלוהו היום תשל״ו. וראה פלח הרמון שמות ע׳ רז. בלקו״ת אחרי מ, א מציין לכאן.
2ויאמר משה אכלוהו היום
Moshe tells the people on Shabbos, “Eat it today, for today is a Shabbos to Havayah; today you will not find it in the field.” The whole maamar is an explanation of this verse.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, כה. להעיר שבהנחת הר״פ מצטט מן הפסוק גם התיבות ”היום לא תמצאוהו” וכן בהקושיות על הפסוק מדייק תי׳ אלו. ובסה״מ תקס״ח מביא מן הפסוק ”כי שבת היום לה׳” וכן מדייק בתחילת המאמר ”ומה הטעם שאמר להעדר השפעת המן בשבת כי שבת היום לה׳”. באוה״ת מבאר ענין ג׳ סעודות דשבת. וראה שם ע׳ תרב ואילך בענין הנ״ל.
3להבין למה לא ירד המן בשבת . . אינן נעצרין אפי׳ בשבת
The Tzemach Tzedek states the question there: “Today you will not find it, for today is a Shabbos to G-d” implies that because Shabbos is a state of resting the manna cannot come down; how then is it different from all the flows that continue on Shabbos?
Kehot’s noteומפרש באוה״ת כאן ע׳ תקצה ”א״כ מהו ענין שנאמר גבי מן היום לא תמצאוהו כי שבת היום לה׳ דמשמע שמפני שהוא בחי׳ שביתה א״א להיות ירידת המן ומאי שנא מכל ההשפעות שנמשכין בשבת”. ובסה״מ תקס״ח ע׳ כח מדייק ”שהרי גם העשב צומח כמו בחול ואין לך עשב מלמטה שאין לו מזל מלמעלה המכה אותו וכו׳, וא״כ הכל נשפע מלמעלה מעילה לעילה גם בשבת ולמה המן דוקא לא נשפע ויורד בשבת ומה זה הטעם שאמר להעדר השפעת המן בשבת כי שבת היום לה׳ כו׳”. ובהנחת הר״פ ע׳ עב ”והלא כל ההשפעות גשמי׳ נשפעים גם בשבת גשם וכו׳ גם העשב בשדה צומח גם בשבת ואין לך עשב מלמטה שאין לו מזל מלמעלה וא״כ הכל נשפע מעילא לעילא גם בשבת ומה נשתנה המן אשר אמר כי שבת היום לא תמצאוהו”.
4כל השפעות שבעוה״ז הגשמי אינן נעצרין אפי׳ בשבת
The Mitteler Rebbe asks there what the resting of Shabbos is, since even on the first Shabbos all the flows continued below as on a weekday, so how can it say “and He rested”? He explains that the main resting above is in spirituality alone.
Kehot’s noteבמאמרי אדה״א שמות ע׳ קנו מקשה ”א״כ מה זו השביתה בשבת דגם בשבת ראשון היו כל השפעות והמשכות למטה כמו בחול ואיך אמר וישבות, ומפרש שעיקר השביתה למעלה היא ברוחניות בלבד ע״ש. ראה סידור קמא, ב ד״ה מצה זו תר״מ סעי׳ נז. וראה בארוכה בהמשך תער״ב ח״ב ע׳ א׳סא ואילך.
5אין לך עשב
Rabbi Simon teaches that there is no blade of grass that has no mazal (heavenly force) in the firmament that strikes it and tells it, “Grow.” The Alter Rebbe uses it to show that the flow from above to the physical world continues on Shabbos too.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פ״י, ו.
6אינן נעצרים אפי׳ בשבת
Kehot’s note points to Bereshit Rabbah 10:4 for these words.
Bereshit Rabbah 10:4בראשית רבה י׳:ד׳
Kehot’s noteב״ר י, ד.
7הנני ממטיר לכם
G-d promises to rain down bread from heaven, which the people will gather each day’s portion on its day, “that I may test them, whether they will walk in My Torah or not.” The Alter Rebbe asks what this test has to do with the Torah.
Exodus 16:4שמות ט״ז:ד׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הִנְנִי מַמְטִיר לָכֶם לֶחֶם מִן־הַשָּׁמָיִם וְיָצָא הָעָם וְלָקְטוּ דְּבַר־יוֹם בְּיוֹמוֹ לְמַעַן אֲנַסֶּנּוּ הֲיֵלֵךְ בְּתוֹרָתִי אִם־לֹא:
Then said the L-RD unto Moses: ‘Behold, I will cause to rain bread from heaven for you; and the people shall go out and gather a day’s portion every day, that I may prove them, whether they will walk in My law, or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ד.
Paragraph 2
8ס״ר אותיות כנגד ס״ר נשמות
The note gives this Kabbalistic work as a source for the correspondence between the Torah’s 600,000 letters and the 600,000 souls of Israel.
Kehot’s noteמגלה עמוקות אופן קפו. ראה הערת כ״ק אדמו״ר זי״ע בספר המאמרים תש״ח ע׳ רמא. לקו״ש ח״ב ע׳ 333 הערה 118.
9אותיות מלשון אתא בוקר
The watchman answers, “Morning comes (asa), and also night.” The Alter Rebbe derives otiyos, “letters,” from asa, “comes,” as an expression of drawing down.
Isaiah 21:12ישעיהו כ״א:י״ב
Kehot’s noteישעי׳ כא, יב. וראה גם לעיל מב, ב. לקמן עא, א. ובמ״מ לשם. וראה בד״ה ושבתי בשלום תשמ״ח (נדפס בסה״מ מלוקט ח״ב ע׳ קסד) הערה 86 שמצויין לכמה מקומות בדא״ח.
10אותיות סוסים
That earlier maamar of this parsha, “To my mare,” explains why letters are called horses: the rider steers the horse as he wishes, yet the horse carries him to a far place he could never reach without it; so the intellect guides the letters, yet through the letters a person rises higher than the intellect can grasp.
Kehot’s noteראה לעיל בד״ה לסוסתי.
11כי תרכב על סוסיך
The prophet describes G-d riding upon His horses, His chariots of salvation. The Alter Rebbe uses the verse for the letters, which are called horses because they carry the light down.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ח. בסה״מ תקס״ח ובהנחת הר״פ יש כאן אריכות דברים בהטעם שהאותיות נקראים סוסים.
12כי נשגב שמו לבדו
“Let them praise the Name of Havayah, for His Name alone is exalted; His glory is upon earth and heaven.” The Alter Rebbe reads it to say that the Name remains above, and only a radiance from it, “His glory,” reaches heaven and earth.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13אני ה׳ לא שניתי
“For I, Havayah, have not changed.” The Alter Rebbe brings it to show that creating the world brought no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
Paragraph 3
14הארה דהארה
On p. 609 the Tzemach Tzedek refers here to Iggeres HaKodesh, section 20; on p. 596 he adds that this glimmer is the level of letters and the revelation of a glimmer from the primordial thought.
Kehot’s noteבאוה״ת כאן ע׳ תרט: ראה באגה״ק סי׳ כ ד״ה איהו וחיוהי. ובע׳ תקצו מוסיף ”והוא בחי׳ אותיות והתגלות הארה מבחי׳ מחה״ק”.
15במי נמלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר בתחלתו.
16שעוסקים בבנינו של עולם
Rabbi Yochanan explains that the “builders” of a Mishnah are Torah scholars, who are occupied with the building of the world all their days. The Alter Rebbe applies the phrase to Israel, through whom the world is built.
Shabbat 114a:7שבת קי״ד א:ז׳
מַאי ״בַּנָּאִין״? אָמַר רַבִּי יוֹחָנָן: אֵלּוּ תַּלְמִידֵי חֲכָמִים שֶׁעוֹסְקִין בְּבִנְיָנוֹ שֶׁל עוֹלָם כׇּל יְמֵיהֶן. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמַּחְזִירִין לוֹ אֲבֵידָה בִּטְבִיעוּת הָעַיִן — זֶה הַמַּקְפִּיד עַל חֲלוּקוֹ לְהוֹפְכוֹ. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמְּמַנִּין אוֹתוֹ פַּרְנָס עַל הַצִּיבּוּר — זֶה שֶׁשּׁוֹאֲלִין אוֹתוֹ דָּבָר הֲלָכָה בְּכׇל מָקוֹם וְאוֹמֵר, וַאֲפִילּוּ בְּמַסֶּכֶת כַּלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
17כי . . וירם קרן לעמו
The psalm continues: “He has raised up a horn for His people, praise for all His pious ones, for the children of Israel, a people near to Him.” The Alter Rebbe reads it to say that Israel, near to G-d, draw down the radiance of the Name.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יד. בהנחת הר״פ ובסה״מ תקס״ח ובאוה״ת נתבאר הפסוק באריכות יותר.
18כשם שא״א לעולם בלא רוחות כך כו׳
On “For I have spread you out like the four winds of heaven,” the Talmud explains: just as the world cannot exist without winds, so it cannot exist without Israel. The Alter Rebbe goes on to explain the comparison.
Taanit 3b:2תענית ג׳ ב:ב׳
אֶלָּא רוּחוֹת מְנָא לַן דְּלָא מִיעַצְרִי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, דְּאָמַר קְרָא: ״כִּי כְּאַרְבַּע רוּחוֹת הַשָּׁמַיִם פֵּרַשְׂתִּי אֶתְכֶם נְאֻם ה׳״. מַאי קָאָמַר לְהוּ? אִילֵּימָא הָכִי קָאָמַר לְהוּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: דְּבַדַּרְתִּינְכוּ בְּאַרְבַּע רוּחֵי דְעָלְמָא, אִי הָכִי — ״כְּאַרְבַּע״? ״בְּאַרְבַּע״ מִיבְּעֵי לֵקהּ! אֶלָּא הָכִי קָאָמַר: כְּשֵׁם שֶׁאִי אֶפְשָׁר לָעוֹלָם בְּלֹא רוּחוֹת — כָּךְ אִי אֶפְשָׁר לָעוֹלָם בְּלֹא יִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar II, 5bזח״ב ה, ב
Kehot’s noteתענית ג, ב. זח״ב ה, ב. וראה לקו״ת אחרי כו, א. אוה״ת בראשית כרך ג תקנז, ב (מלק״ת לג״פ לב, ד). אוה״ת נ״ך ע׳ תקח. ספר החקירה ס, ב. מים רבים תרל״ו פרק קה ואילך. ד״ה חייב אדם לברך תרל״ח פרק יב. באוה״ת כאן ע׳ תרי ואילך מביא מד״ה עולת תמיד לאדה״ז ביאור ענין הרוח המנשב.
Paragraph 4
19אלא הענין כי
In this manuscript the sentence has an addition: “for according to the plain sense of Scripture, ruchos…,” that is, the words “according to the plain sense of Scripture” are added before the explanation of the winds.
Kehot’s noteבבוך 1053 יד, א נוסף: כי לפי פשוטו של מקרא: רוחות.
20כי רוחות הם ו״ק
It is written there that these directions, the six extremities, came into being from nothing through the “partition” that conceals, so that there can be physical space of six extremities; yet the root of the physical six extremities is drawn first from the spiritual six extremities, the supernal emotive attributes.
Kehot’s noteבספר החקירה ס, ב כ׳ ורוחות אלו דהיינו ו״ק נתהוו יש מאין ע״י מי ברא אלה בחי׳ הפרסא כנ״ל [בספר החקירה שם] המסתיר להיות מקום גשמי ו״ק, אמנם שרש ו״ק הגשמיים נמשך תחלה מבחי׳ ו״ק הרוחניים שהם מדות העליונות ע״ש. וראה באוה״ת בלק ע׳ א׳ח.
21שהם עיקר העולם
That chapter explains that space and time are themselves created things, brought into being through G-d’s attribute of Malchus, and that they are nullified before Him.
Kehot’s noteראה שער היחוד והאמונה פ״ז (פב, א). בלקו״ת אחרי מ, א מציין לכאן.
22שזהו גבול המקום
A further discussion of “place,” listed by the note.
Kehot’s noteראה ס׳ החקירה עו, א ובאוה״ת נ״ך ע׳ תה שכתב ”מפרש דבחי׳ מקום זהו ו״ק דז״א היינו ג״כ מפני שהם שרש ממכ״ע שמהם נשתלשל ו״ק הגשמיים צפון ודרום וכמ״ש עוד בתו״א פ׳ וארא בד״ה וארא אל אברהם בפי׳ הוי׳ אחד”. ע״ש.
23הנה מקום אתי
When Moshe asks to see G-d’s glory, G-d answers, “Behold, there is a place with Me.” The Alter Rebbe uses it for a “place” that exists in G-d’s presence, nullified before Him, unlike bounded space.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
… מפני מה מכנין שמו של הקב״ה וקוראין אותו מקום? שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על הסוס וכליו משופעים אילך ואילך, הסוס טפילה לרוכב …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteשמות לג, כא. ראה ב״ר פס״ח, ט. לקו״ת בהוספות לויקרא נא, ב. באוה״ת כאן ע׳ תרו כתב בשם הש״ך על התורה ”מן מ״ם נו״ן במילואו גימטריא מקום”. בסה״מ תר״מ ח״ב ע׳ תקסא: ורבינו ז״ל כ׳ שמפרש מקום מל׳ ממכ״ע כ״פ בד״ה והתהלכתי [=הנחת הר״פ ע׳ קנז] ובלקו״ת שלח בביאור מקושש [=מג, א]. ובפ׳ בחוקתי בד״ה בשברי [=לקו״ת בחוקתי מח, ב]. ובתו״א בד״ה אכלוהו היום [=כאן] ובד״ה וארא בפי׳ הוי׳ אחד [=קנה, ב]. ובד״ה כי אברהם לא ידענו [=צג, ב]. וראה בסה״מ תרס״ו ע׳ לו.
Paragraph 5
24The names of the twelve tribes were engraved on the two stones of the ephod, “six of their names on the one stone and the names of the remaining six on the second stone.” The Alter Rebbe reads the six as the six extremities that Israel draw down.
Exodus 28:10שמות כ״ח:י׳
שִׁשָּׁה מִשְּׁמֹתָם עַל הָאֶבֶן הָאֶחָת וְאֶת־שְׁמוֹת הַשִּׁשָּׁה הַנּוֹתָרִים עַל־הָאֶבֶן הַשֵּׁנִית כְּתוֹלְדֹתָם:
six of their names on the one stone, and the names of the six that remain on the other stone, according to their birth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25וכל נשמה יש לה אות אחת בתורה שהיא ממשכת אותו אות
There the letters are explained as an expression of “coming,” called horses because they draw from a high place, and through them G-dly light came down into the Ten Utterances with which the Holy One, blessed be He, created the world; and this, it says, is “Havayah, when You went forth.”
Kehot’s noteבהנחת הר״פ ע׳ עג מבאר: ”שהאותיות הוא לשון הבאה ונק׳ סוסים להמשיך ממקום גבוה כו׳ ועל ידם ירד אור אלקי בי׳ מאמרות ברא קוב״ה עלמא”: וזהו ה׳ בצאתך. באוה״ת כאן ע׳ תרכה הקשה ”הלא העולמות נבראו ע״י אותיות דע״מ ומה צורך להמשכת אותיות התורה”.
Paragraph 6
26ה׳ בצאתך משעיר כו׳ ארץ רעשה
Devorah sings, “Havayah, when You went forth from Seir, when You marched from the field of Edom, the earth trembled.” The next verse says “this is Sinai,” and the Alter Rebbe reads it of the giving of the Torah, which came through the level of hair (se’ar).
Judges 5:4שופטים ה׳:ד׳
Havayah בְּצֵאתְךָ מִשֵּׂעִיר בְּצַעְדְּךָ מִשְּׂדֵה אֱדוֹם אֶרֶץ רָעָשָׁה גַּם־שָׁמַיִם נָטָפוּ גַּם־עָבִים נָטְפוּ מָיִם:
L-RD, when Thou didst go forth out of Seir, When Thou didst march out of the field of Edom, The earth trembled, the heavens also dropped, Yea, the clouds dropped water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ה, ד. ראה אוה״ת נ״ך שופטים ע׳ ט ”שההמשכה עליונה להיות אותיות התורה נק׳ ג״כ שעיר בחי׳ שערות וכן פי׳ בד״ה תורה צוה ספ״א ענין וזרח משעיר”. וראה גם בלקו״ת קרח נג, א.
27שעיר היינו בחי׳ שערות
There Seir is read as hairs, into which only a very small glimmer is drawn, so that cutting them causes no pain; so the Written Torah, as clothed in our physical Torah, is the outer dimension of supernal Chochmah, yet within these “hairs” a glimmer of Chochmah shines, the yud inside the word Seir.
Kehot’s noteראה לקו״ת ברכה צד, ב. צה, ג.
Paragraph 7
28הנה גם המלאכים בקשו
That transcript lacks the word “too” (gam), and treats the angels’ request at greater length.
Kehot’s noteבהנחת הר״פ ליתא תי׳ ”גם”. ושם באריכות יותר. וראה באוה״ת כאן ע׳ תריב הג״ה לכאן ההפרש מה שמבאר כאן למה שמבאר לקמן בפ׳ יתרו בד״ה זכור ושמור בענין בקשת המלאכים.
29המלאכים בקשו תנה הודך על השמים
When Moshe went up to receive the Torah, the ministering angels protested, citing “who has placed Your glory upon the heavens,” that the Torah should stay in heaven, and Moshe answered them. The Alter Rebbe asks why Israel merited the Torah rather than the angels.
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
30תנה הודך על השמים
“How mighty is Your Name in all the earth, who has placed Your glory upon the heavens.” The angels quoted it to ask that the Torah remain above.
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31בחומר ובלבנים
The Egyptians embittered Israel’s lives “with hard labor, with mortar and with bricks.” The Alter Rebbe sees this labor as what subdued the sitra achra and prepared them to receive the Torah.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ובכל יום חייב אדם לראות
The Mishnah teaches, “In every generation a person is obligated to see himself as if he himself went out of Egypt.” The Alter Rebbe applies it to every day.
Pesachim 116b:3–4פסחים קט״ז ב:ג׳-ד׳
בְּכׇל דּוֹר וָדוֹר חַיָּיב אָדָם לִרְאוֹת אֶת עַצְמוֹ כְּאִילּוּ הוּא יָצָא מִמִּצְרַיִם, שֶׁנֶּאֱמַר: ״וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם״. לְפִיכָךְ אֲנַחְנוּ חַיָּיבִים לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרֵךְ, לְעַלֵּה וּלְקַלֵּס לְמִי שֶׁעָשָׂה לַאֲבוֹתֵינוּ וְלָנוּ אֶת כׇּל הַנִּסִּים הָאֵלּוּ. הוֹצִיאָנוּ מֵעַבְדוּת לְחֵרוּת, מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָה לְאוֹר גָּדוֹל, וּמִשִּׁעְבּוּד לִגְאוּלָּה. וְנֹאמַר לְפָנָיו הַלְלוּיָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קטז, ב.
33בכל לבבך ובכל נפשך
“And you shall love… with all your heart and with all your soul and with all your might,” in the first paragraph of the Shema. Prayer is arranged to bring a person to this love by nullifying the will of the animal soul.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34ונק׳ בזוהר לאשתאבא בגופא דמלכא
The Zohar speaks of a spirit that must be purified “in order to be absorbed into the body of the King.” The Alter Rebbe uses the phrase for the love of prayer, in which the soul is wholly included in G-d.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב. ראה גם לעיל ט, א.
35אכלתי יערי עם דבשי
“I have come into my garden… I have eaten my honeycomb with my honey.” The Alter Rebbe takes eating, in which the food becomes part of the eater, as the image of the soul absorbed into G-dliness.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
36לדם הוא הנפש
“For the blood is the soul (nefesh)”: the Torah’s reason for the prohibition of eating blood. The Alter Rebbe uses it to say that digested food, become blood, becomes the person’s very life.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
37מצרף לכסף
“The crucible is for silver and the furnace for gold, and a man according to his praise.” The Alter Rebbe reads “his praise” as prayer, which refines a person as the crucible refines silver.
Proverbs 27:21משלי כ״ז:כ״א
מַצְרֵף לַכֶּסֶף וְכוּר לַזָּהָב וְאִישׁ לְפִי מַהֲלָלוֹ:
The refining pot is for silver, and the furnace for gold, And a man is tried by his praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, כא.
38שהגו סיגים מכסף
“Remove the dross from the silver, and a vessel comes out for the smith.” Prayer removes the dross and leaves what is pure.
Proverbs 25:4משלי כ״ה:ד׳
הָגוֹ סִיגִים מִכָּסֶף וַיֵּצֵא לַצֹּרֵף כֶּלִי:
Take away the dross from the silver, and there cometh forth a vessel for the refiner;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כה, ד. וראה באוה״ת נ״ך כרך ב ע׳ תשלז: ”ופי׳ המ״צ הגו ענין הסרה כמו כאשר הוגה מן המסלה בשמואל ב׳ סי׳ כ׳ פסוק י״ג. ורש״י פי׳ הגו וכן הוגה לשון המשכה” ע״ש עוד. ראה סה״מ תרכ״ז ע׳ רנ. סה״מ תרכ״ט ע׳ שסב.
39ואהבת בכל לבבך
“And you shall love… with all your heart”: the choice part, refined in prayer, is absorbed into G-dliness in this love.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40בשמ״ע סלח לנו
There too it is explained why, after accepting the yoke of Heaven in the Shema, we say in the Shemoneh Esreh “Forgive us, our Father, for we have sinned; pardon us, our King, for we have transgressed”: transgression (pesha) is rebellion, throwing off the yoke, and only after taking G-d as King in the Shema does a person feel that the times he let this awe slip from his mind were like a rebellion.
Kehot’s noteראה לקמן צה, ג. לקו״ת בהעלותך ל, ב.
Paragraph 9
41צדיק אוכל לשובע נפשו
“The righteous one eats to satisfy his soul, but the belly of the wicked shall want.” The Alter Rebbe reads the two halves as two kinds of eating, of Shabbos and of the weekday.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יג, כה.
42ובחכמה אתברירו
The source of the phrase is given there.
Kehot’s noteנסמן לעיל ה, ד.
43ובכח זה מתפלל
That transcript reads “he prays and is stirred with self-sacrifice (mesirus nefesh).”
Kehot’s noteבהנחת הר״פ ע׳ עד: מתפלל ונתפעל במס״נ.
Paragraph 10
44לשובע נפשו
“The righteous one eats to satisfy his soul”: the Alter Rebbe applies this half of the verse to the eating of Shabbos.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45וקראת לשבת ענג . . אז תתענג
Isaiah’s call to honor Shabbos: “and you shall call the Shabbos a delight.” The Alter Rebbe makes delight (oneg) the mark of Shabbos eating and prayer.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג. יד.
46אז תתענג על ה׳
The promise to those who honor Shabbos: “Then you shall delight upon Havayah.” The Zohar reads it as the meal of Atika Kadisha.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47דא היא סעודתא דע״ק
The Zohar describes the Shabbos meals and says that at the daytime meal, of which it says “Then you shall delight upon Havayah,” Atika Kadisha is revealed, and the meal is his.
Zohar II, 88bזח״ב פח, ב
Kehot’s noteראה זח״ב פח, ב.
48ואין נמשך בו פסולת כלל
A further discussion by the Tzemach Tzedek of why Shabbos eating has no waste, listed by the note.
Kehot’s noteראה אוה״ת בשלח ע׳ תרו.
49וכך יש הפרש בין תפלת החול
This passage, on the difference between weekday and Shabbos prayer, is quoted there.
Kehot’s noteמובא באוה״ת ויצא כרך תתמג, א.
50כי בו שבת
“For on it He rested from all His work.” The Alter Rebbe explains this resting as a return to the source, like a person resting from his labor.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
51בצאתך משעיר
“Havayah, when You went forth from Seir”: the mode in which Havayah brings the worlds into being by way of hair, which rests on Shabbos.
Judges 5:4שופטים ה׳:ד׳
Havayah בְּצֵאתְךָ מִשֵּׂעִיר בְּצַעְדְּךָ מִשְּׂדֵה אֱדוֹם אֶרֶץ רָעָשָׁה גַּם־שָׁמַיִם נָטָפוּ גַּם־עָבִים נָטְפוּ מָיִם:
L-RD, when Thou didst go forth out of Seir, When Thou didst march out of the field of Edom, The earth trembled, the heavens also dropped, Yea, the clouds dropped water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52אז תתענג על הוי״ה
“Then you shall delight upon Havayah.” The Alter Rebbe reads “upon” as “above”: on Shabbos the delight reaches above the level of Havayah.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
53ותעל שכבת הטל
“And the layer of dew went up, and behold, on the face of the wilderness, a fine, flaky thing.” The manna appeared when the dew lifted, and the Alter Rebbe ties the manna to the level of dew.
Exodus 16:14שמות ט״ז:י״ד
וַתַּעַל שִׁכְבַת הַטָּל וְהִנֵּה עַל־פְּנֵי הַמִּדְבָּר דַּק מְחֻסְפָּס דַּק כַּכְּפֹר עַל־הָאָרֶץ:
And when the layer of dew was gone up, behold upon the face of the wilderness a fine, scale-like thing, fine as the hoar-frost on the ground.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, יד.
54טל שאין לו הפסק
The Talmud explains that the Sages did not require dew to be mentioned in prayer, because dew is never withheld. The Alter Rebbe calls this “dew that has no interruption,” an arousal from above that does not depend on man.
Taanit 3a:14תענית ג׳ א:י״ד
וְטַל מְנָלַן דְּלָא מִיעֲצַר — דִּכְתִיב: ״וַיֹּאמֶר אֵלִיָּהוּ הַתִּשְׁבִּי מִתֹּשָׁבֵי גִלְעָד אֶל אַחְאָב חַי ה׳ אֱלֹקֵי יִשְׂרָאֵל אֲשֶׁר עָמַדְתִּי לְפָנָיו אִם יִהְיֶה הַשָּׁנִים הָאֵלֶּה טַל וּמָטָר כִּי אִם לְפִי דְבָרִי״, וּכְתִיב: ״לֵךְ הֵרָאֵה אֶל אַחְאָב וְאֶתְּנָה מָטָר עַל פְּנֵי הָאֲדָמָה״, וְאִילּוּ טַל לָא קָאָמַר לֵקהּ, מַאי טַעְמָא — מִשּׁוּם
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ג, א.
55מבחי׳ אתעדל״ע שלמעלה מאתעדל״ת
There the root of the manna’s dew is said to be in the very highest lights, above Tohu and Tikkun, that is, above even Akudim and Nekudim; this is why it is an arousal from above that is higher than an arousal from below.
Kehot’s noteראה סידור קז, ג: ששרש הטל של המן הוא מבחי׳ אורות עליונים ביותר שלמעלה מבחי׳ התוהו והתיקון דהיינו שלמעלה גם מבחי׳ עקודים ונקודים.
Paragraph 13
56דבר יום ביומו
The people were to gather the manna “each day’s portion on its day, that I may test them, whether they will walk in My Torah or not.” The Alter Rebbe explains both the test and the word “walk.”
Exodus 16:4שמות ט״ז:ד׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הִנְנִי מַמְטִיר לָכֶם לֶחֶם מִן־הַשָּׁמָיִם וְיָצָא הָעָם וְלָקְטוּ דְּבַר־יוֹם בְּיוֹמוֹ לְמַעַן אֲנַסֶּנּוּ הֲיֵלֵךְ בְּתוֹרָתִי אִם־לֹא:
Then said the L-RD unto Moses: ‘Behold, I will cause to rain bread from heaven for you; and the people shall go out and gather a day’s portion every day, that I may prove them, whether they will walk in My law, or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ד. ראה אוה״ת פנחס ע׳ א׳קנה. ראה גם המשך תער״ב ח״ב ע׳ א׳סב. א׳פו.
57איש אל יותר ממנו עד בקר
Moshe told the people, “Let no one leave any of it over until morning.” The Alter Rebbe identifies this command as the test.
Exodus 16:19שמות ט״ז:י״ט
וַיֹּאמֶר מֹשֶׁה אֲלֵהֶם אִישׁ אַל־יוֹתֵר מִמֶּנּוּ עַד־בֹּקֶר:
And Moses said unto them: ‘Let no man leave of it till the morning.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58ארז״ל כי מי שיש לו פת בסלו
Rabbi Eliezer the Great teaches that whoever has bread in his basket and says, “What will I eat tomorrow?” is one of the small in faith. The Alter Rebbe links this smallness of faith to katnus.
Sotah 48b:19סוטה מ״ח ב:י״ט
וּפָסְקוּ אַנְשֵׁי אֲמָנָה. אָמַר רַבִּי יִצְחָק: אֵלּוּ בְּנֵי אָדָם שֶׁהֵן מַאֲמִינִין בְּהַקָּדוֹשׁ בָּרוּךְ הוּא. דְּתַנְיָא, רַבִּי אֱלִיעֶזֶר הַגָּדוֹל אוֹמֵר: כָּל מִי שֶׁיֵּשׁ לוֹ פַּת בְּסַלּוֹ וְאוֹמֵר ״מָה אוֹכַל לְמָחָר״ — אֵינוֹ אֶלָּא מִקְּטַנֵּי אֲמָנָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מח, ב.
59דאיתא בס״י
There, in the maamar “To my mare,” which begins on that column, the two kinds of letters are explained: female letters are the ascent from below to above through an arousal from below, and male letters are the drawing down from above to below, from the light that encompasses all worlds, through the letters of the Torah.
Kehot’s noteראה פ״ג מ״ה. וראה לעיל סג, ד.
Paragraph 14
60נער הייתי גם זקנתי
“I have been young and also grown old, yet I have not seen a righteous man forsaken.” The Alter Rebbe brings the Sages’ teaching on who said it.
Psalms 37:25תהילים ל״ז:כ״ה
נַעַר הָיִיתִי גַּם־זָקַנְתִּי וְלֹא־רָאִיתִי צַדִּיק נֶעֱזָב וְזַרְעוֹ מְבַקֶּשׁ־לָחֶם:
I have been young, and now am old; yet have I not seen the righteous forsaken, nor his seed begging bread.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61נער הייתי גם זקנתי שרו של עולם אמרו . . קמי קוב״ה מי איכא זקנה
The Talmud says this verse was said by the Prince of the World: if G-d had said it, is there old age before Him? The Alter Rebbe uses it to contrast the world, which ages, with G-d, who does not change.
Yevamot 16b:6יבמות ט״ז ב:ו׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן, פָּסוּק זֶה שַׂר הָעוֹלָם אֲמָרוֹ: ״נַעַר הָיִיתִי גַּם זָקַנְתִּי״. מַאן אַמְרֵיהּ? אִילֵּימָא קוּדְשָׁא בְּרִיךְ הוּא — מִי אִיכָּא זִקְנָה קַמֵּיהּ? וְאֶלָּא דָּוִד אַמְרֵיהּ — מִי קַשִּׁישׁ כּוּלֵּי הַאי? אֶלָּא שְׁמַע מִינַּהּ שַׂר הָעוֹלָם אֲמָרוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 162aזח״א קסב, א
Kehot’s noteיבמות טז, ב. זח״א קסב, א. ראה אוה״ת חנוכה כרך ב שב, ב.
62אני ה׳ לא שניתי
“For I, Havayah, have not changed.” Since G-d does not change, there is no old age before Him.
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)
63עיני האדם לא תשבענה
“The grave and destruction are never satisfied, and the eyes of man are never satisfied.” The Alter Rebbe reads it of the soul’s gaze toward G-d, which can never have enough.
Proverbs 27:20משלי כ״ז:כ׳
שְׁאוֹל וַאֲבַדֹּה לֹא תִשְׂבַּעְנָה וְעֵינֵי הָאָדָם לֹא תִשְׂבַּעְנָה:
The nether-world and Destruction are never satiated; So the eyes of man are never satiated.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, כ.
Paragraph 15
64וזהו ענין המן
There, in the Tzemach Tzedek’s handwriting, the reading is man (“manna”) rather than ha-man (“the manna”).
Kehot’s noteבאוה״ת תצוה ע׳ א׳תרמט הגי׳ בגוכתי״ק אדמו״ר הצ״צ: מן.
65אני ה׳ לא שניתי
“For I, Havayah, have not changed”: the level above time from which the manna came.
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)
66שלמעלה מהזמן כו׳
The Tzemach Tzedek writes there that it can be understood that “each day’s portion on its day” is when the flow comes from the level of “I, Havayah, have not changed,” which is above time.
Kehot’s noteבאוה״ת שם ”נשמע אשר ענין דבר יום ביומו זהו כשההמשכה באה מבחי׳ אני ה׳ לא שניתי שלמעלה מהזמן” ע״ש.
67היום לא תמצאוהו בשדה
Moshe says, “for today is a Shabbos to Havayah; today you will not find it in the field.” The Alter Rebbe reads “field” as the world of the six extremities and “a Shabbos to Havayah” as the Name’s return to its source.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, כה.
68אז תתענג על הוי״ה
“Then you shall delight upon Havayah”: the delight of Shabbos, an arousal from above that does not depend on an arousal from below.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69שהוא אתעדל״ע שאינו תלוי באתעדל״ת
Maamarim of Likkutei Torah that discuss an arousal from above that does not depend on an arousal from below, listed by the note.
Kehot’s noteבענין זה ראה לקו״ת פ׳ ואתחנן ד״ה ואתחנן. לקו״ת האזינו הא׳.
70ישא ה׳ פניו אליך
In the priestly blessing: “May Havayah lift up His face to you and grant you peace.” The Alter Rebbe uses it for an arousal from above in which there is no “back” at all.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כו.
Paragraph 16
71אכלוהו היום
“Eat it today, for today is a Shabbos to Havayah.” The Alter Rebbe reads “today” as the Shabbos eating “to satisfy his soul.”
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72לשובע נפשו
“The righteous one eats to satisfy his soul”: the eating of Shabbos.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73וקראת לשבת ענג
“And you shall call the Shabbos a delight”: the delight that marks the eating of Shabbos.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ברדת הטל על המחנה
“And when the dew descended upon the camp at night, the manna would descend upon it.” The Alter Rebbe sees the weekday manna as coming through the night dew.
Numbers 11:9במדבר י״א:ט׳
וּבְרֶדֶת הַטַּל עַל־הַמַּחֲנֶה לָיְלָה יֵרֵד הַמָּן עָלָיו:
And when the dew fell upon the camp in the night, the manna fell upon it.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, ט.
75קוצותיו רסיסי לילה . . קוצותיו תלתלים
“My head is filled with dew, my locks with the drops of the night,” says the beloved in the Song of Songs. The Alter Rebbe links these drops of the night to the night dew of the manna, and the locks to hair.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב. יא.
76קוצותיו תלתלים
“His locks are wavy, black as a raven.” The Alter Rebbe cites it to show that “locks” means hair.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
77ה׳ בצאתך משעיר
“Havayah, when You went forth from Seir”: the flow by way of hair, which the Alter Rebbe identifies with the weekday manna that came with the night dew.
Judges 5:4שופטים ה׳:ד׳
Havayah בְּצֵאתְךָ מִשֵּׂעִיר בְּצַעְדְּךָ מִשְּׂדֵה אֱדוֹם אֶרֶץ רָעָשָׁה גַּם־שָׁמַיִם נָטָפוּ גַּם־עָבִים נָטְפוּ מָיִם:
L-RD, when Thou didst go forth out of Seir, When Thou didst march out of the field of Edom, The earth trembled, the heavens also dropped, Yea, the clouds dropped water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ה, ד.
78ותעל שכבת הטל
“And the layer of dew went up”: the Alter Rebbe applies this daytime ascent of the dew to Shabbos.
Exodus 16:14שמות ט״ז:י״ד
וַתַּעַל שִׁכְבַת הַטָּל וְהִנֵּה עַל־פְּנֵי הַמִּדְבָּר דַּק מְחֻסְפָּס דַּק כַּכְּפֹר עַל־הָאָרֶץ:
And when the layer of dew was gone up, behold upon the face of the wilderness a fine, scale-like thing, fine as the hoar-frost on the ground.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79אכלוהו היום
“Eat it today”: the eating of Shabbos, when the manna did not come down.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80המן לבד לא ירד בשבת
A further discussion of why the manna alone did not come down on Shabbos, listed by the note.
Kehot’s noteראה תו״ח (כת״י הר״ש) בשלח שב, א ואילך. אוה״ת בשלח ע׳ תרלט. המשך תער״ב ח״ב ע׳ א׳סא.
81עליית העולמות שבשבת זהו רק בפנימיות
That passage refers here: all ascents are in the inner dimension of the worlds, as is known from the ascent of Shabbos, for the physical earth does not become more refined; only the spirituality and life-force within the world ascend, not the outer dimension.
Kehot’s noteבלקו״ת תזריע כא, ג מציין לכאן.
Paragraph 18
82משא״כ המן . . מבחי׳ טל
A further discussion of the manna’s source in the level of dew, listed by the note.
Kehot’s noteראה ביאוה״ז לכ״ק אדמו״ר הצ״צ ע׳ תכב. באוה״ת כאן ע׳ תרה: ”בת״א מבואר הטעם שלא ירד מן בשבת כי הוא נמשך ממו״ס טלא דבדולחא, ולפי שבשבת עליות העולמות אי אפשר למן לירד, וא״כ קשה איך ימצאוהו לע״ל שהוא יום שכולו שבת ונק׳ שבת בשבתו שהוא עלייה יתירה משבת דעכשיו”, ומבאר שזהו ענין שלע״ל שחקים טוחנין מן לצדיקים. וראה גם ע׳ תרו.
83ברדת הטל על המחנה לילה ירד המן עליו
“And when the dew descended upon the camp at night, the manna would descend upon it.” The Alter Rebbe infers that the manna was drawn down through the night dew, the level of hair.
Numbers 11:9במדבר י״א:ט׳
וּבְרֶדֶת הַטַּל עַל־הַמַּחֲנֶה לָיְלָה יֵרֵד הַמָּן עָלָיו:
And when the dew fell upon the camp in the night, the manna fell upon it.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84רסיסי לילה
“My locks with the drops of the night”: the Alter Rebbe uses the drops of the night for the contracted channel, the level of hair, through which the manna came down.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
85הוי״ה בצאתך משעיר
“Havayah, when You went forth from Seir”: the revelation at Sinai, of which the manna is a likeness.
Judges 5:4שופטים ה׳:ד׳
Havayah בְּצֵאתְךָ מִשֵּׂעִיר בְּצַעְדְּךָ מִשְּׂדֵה אֱדוֹם אֶרֶץ רָעָשָׁה גַּם־שָׁמַיִם נָטָפוּ גַּם־עָבִים נָטְפוּ מָיִם:
L-RD, when Thou didst go forth out of Seir, When Thou didst march out of the field of Edom, The earth trembled, the heavens also dropped, Yea, the clouds dropped water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86שו״ה עלייה — דהעלי׳ בבחי׳ פנימיות
There all ascents are said to be in the inner dimension of the worlds, as with the ascent of Shabbos; the passage then asks how the outer dimension receives its light while the inner dimension ascends.
Kehot’s noteראה לקו״ת תזריע כא, ג. אוה״ת ויקרא כרך ב ע׳ תקיג: ”(שנתעלו המדות והדיבור להיות בבחי׳ חו״ב כו׳ מהרי״ל)”.
87כי שבת היום להוי״ה
“For today is a Shabbos to Havayah”: the Alter Rebbe brings it for the ascent of Shabbos, which takes place in the inner dimension of the worlds, not in their outer dimension.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
88בצאתך משעיר
“When You went forth from Seir”: the descent by way of hair and contraction that rests on Shabbos.
Judges 5:4שופטים ה׳:ד׳
Havayah בְּצֵאתְךָ מִשֵּׂעִיר בְּצַעְדְּךָ מִשְּׂדֵה אֱדוֹם אֶרֶץ רָעָשָׁה גַּם־שָׁמַיִם נָטָפוּ גַּם־עָבִים נָטְפוּ מָיִם:
L-RD, when Thou didst go forth out of Seir, When Thou didst march out of the field of Edom, The earth trembled, the heavens also dropped, Yea, the clouds dropped water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89רסיסי לילה
“The drops of the night”: the great contractions through which the manna comes down into the physical world.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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להבין ענין לחם משנה
“To understand the matter of lechem mishneh”
The two Shabbos loaves are placed one on top of the other according to the revealed Torah and side by side according to the Kabbalah because they mirror two levels: the chain of descent, in which every level stands above the next, and the Shabbos ascent into G-d’s encompassing essence, before which above and below are equal.
The maamar in brief
Why, according to the revealed Torah, are the two Shabbos loaves one on top of the other, and according to the Kabbalah side by side? The Alter Rebbe begins with Birkas HaMazon. Food lives by the divine word that created it, rooted in Tohu, the world of separate attributes that could not bear one another, while man is rooted in Tikkun, the Name Mah, where opposites unite through bittul. When a person eats and prays with the food’s strength, he raises the sparks of Tohu into Tikkun, and since the lights of Tohu are higher, added light is drawn into Tikkun. This is “bread from the earth” and the blessing of the land, which addresses G-d directly and thanks Him, conceding the view from above, then blesses, drawing that truth into revelation. The manna, “bread from heaven,” came in Moshe’s merit from Akudim, a unity above bittul; and because Moshe’s root is the hidden essence of Mah, his blessing HaZan speaks of G-d in the third person. Shabbos rises higher, into the encompassing essence of the Infinite, beyond any source tied to creation; that is why no manna fell on Shabbos. Stacked loaves express the descent of light; loaves side by side express Shabbos, where above and below are equal.

Outline
	1The questionsWhy are the Shabbos loaves held one way according to the revealed Torah and another according to the Kabbalah? And in Birkas HaMazon, why does the blessing of the land mention food, while Moshe’s blessing HaZan mentions nothing of the others?¶1–2
	2The divine word in foodFood lives by the divine word that created it. Man too was created by a word, yet he needs bread, because eating adds light and life-force to his G-dly soul.¶3–4
	3Tohu and TikkunAnimals and plants are rooted in Tohu, whose attributes were separate points that could not bear one another and shattered; man is rooted in Tikkun, the partzuf of Adam and the Name Mah, where bittul joins opposites.¶5–14
	4Why man needs foodEating, and praying with the food’s strength, raises the sparks of Tohu into Tikkun; since the lights of Tohu are higher, this draws added light into man and into the supernal Adam. This is “bread from the earth” and the blessing after food.¶15–18
	5Bread from heavenThe manna came in Moshe’s merit from a higher root. Moshe’s level, the essence of Mah, could come down only through G-d’s essence, “I will be with your mouth,” and the manna stems from Akudim, where the attributes are united at full strength by the revealed Infinite Light.¶19–22
	6The two blessingsHaZan, Moshe’s blessing, speaks of G-d in the hidden third person; the blessing of the land addresses Him directly with hodaah, acknowledging the view from above, followed by blessing, which draws that truth into revelation.¶23–30
	7Shabbos and the mannaThe six days are the descent of light through contractions; on Shabbos the lights return into the encompassing essence of the Infinite, above Akudim, and that is why no manna fell on Shabbos.¶31–35
	8The two loavesLoaves one on top of the other show the chain of descent, direct light; loaves side by side show returning light and Shabbos, where above and below are equal, as “Remember” and “Keep” were said in one utterance.¶36


Key concepts
	Lechem mishnehלחם משנה
	The two whole loaves of each Shabbos meal, recalling the double portion of manna. According to the revealed Torah they are held one on top of the other, according to the Kabbalah side by side.

	Tohu and Tikkunתהו ותקון
	Tohu is the primordial world of intense, separate attributes that could not tolerate one another and shattered; plants and animals are rooted there. Tikkun is the ordered world of partzufim, in which the attributes are joined through bittul; man is rooted there.

	Inter-inclusionהתכללות
	The inclusion of each attribute in the others, so that opposites such as Chesed and Gevurah work together. In Tikkun it comes through bittul; in Akudim, through the revealed Infinite Light.

	The Name Mahשם מ״ה
	The Name Havayah spelled out with alefs, numerically 45, the value of adam. It is the force of Tikkun and of bittul, the “what” (mah) in Chochmah.

	Refinement (birur)בירור
	Raising the sparks of Tohu found in physical things into the order of Tikkun, as when one eats and then serves G-d with the food’s strength. It draws down added light from the higher lights of Tohu.

	Akudimעקודים
	The first stage of emanation, in which all the Sefiros are “bound in one vessel” and united at full strength by the revealed Infinite Light. It is the root of the manna, yet it still belongs to the order of the chain of descent.

	Acknowledgment and blessingהודאה וברכה
	Acknowledgment (hodaah) concedes that the truth is as it is before G-d, without revealing it; blessing (berachah) draws that truth down into open revelation.

	The general encompassing level (makif)מקיף הכללי
	The simple, general power of G-d’s essence, before which above and below are equal and every detail is included at once. On Shabbos the worlds ascend into it.


Section 1 · ¶1–2
The questions
1להבין ענין לחם משנה.12 שיש הפרש בין ע״פ נגלה. ובין ע״פ נסתר. שע״פ נגלה צ״ל זה על גבי זה. וע״פ הנסתר צ״ל זה בצד זה.34
To understand the matter of lechem mishneh (the double bread): for there is a difference between [the practice] according to the revealed [Torah] and according to the hidden [Torah]. According to the revealed [Torah], they must be one on top of the other; and according to the hidden [Torah], they must be one beside the other.
Lechem mishneh, the “double bread,” is the pair of whole loaves over which the blessing is said at the Shabbos meals, recalling the double portion of manna gathered on Friday. The Alter Rebbe notes that the two loaves are held differently according to the revealed Torah (one on top of the other) and according to the hidden Torah, the Kabbalah (one beside the other), and sets out to explain why.


צריך להקדים תחלה מה שנתקן בברכת המזון על הארץ ועל המזון שהטעם מה שחותמין בשתים מבואר בדברי רז״ל [רבותינו זכרונם לברכה] ארץ דמפקא מזון.5
We must first preface what was instituted in Birkas HaMazon (the Grace after Meals), “for the land and for the food,” where the reason for concluding with two [things] is explained in the words of our Sages, of blessed memory: “a land that brings forth food.”
Before turning to the loaves, he takes up the close of the second blessing of Birkas HaMazon: “Blessed are You… for the land and for the food.” A blessing is not normally concluded with two subjects; the Talmud answers that here the two are one, “a land that brings forth food.”




2וצריך להבין למה חותמין במזון כלל. וגם צ״ל מה שמבואר בדברי רז״ל [רבותינו זכרונם לברכה] ע״פ ואכלת ושבעת וברכת6 זו ברכת הזן משה תקן.78
And we need to understand why we conclude with “food” at all. And we also need to understand what is explained in the words of our Sages, of blessed memory, on [the verse] “And you shall eat and be satisfied, and you shall bless”: this is the blessing HaZan (“Who nourishes”); Moshe instituted [it].
A second question: if the blessing of the land is about the land, why mention food in it at all? The Alter Rebbe then cites the Talmud’s reading of “And you shall eat and be satisfied, and you shall bless”: “and you shall bless” is the first blessing, HaZan, which Moshe instituted (the Talmud adds: when the manna came down).


על הארץ זו ברכת הארץ9 יהושע תקן. הטובה זו ברכת בונה ירושלים שנאמר ההר הטוב10 כו׳.
“For the land”: this is the blessing of the land; Yehoshua instituted [it]. “The good”: this is the blessing “Who builds Jerusalem,” as it is said, “the good mountain,” etc.
The verse continues “for the good land.” “For the land” is the second blessing, which Yehoshua instituted (when Israel entered the land), and “the good” is the third, “Who builds Jerusalem,” because Jerusalem is called “the good mountain.”


ולמה בברכת הזן אין מזכירים כלל מעין ב׳ ברכות האחרות11 ובברכת הארץ מזכירים ג״כ על אכילת מזון כו׳. וגם מסיימין בה על הארץ ועל המזון:
And why, in the blessing HaZan, do we not mention at all anything resembling the other two blessings, while in the blessing of the land we also mention the eating of food, etc.? And we also conclude it with “for the land and for the food.”
The question is sharpened: the first blessing says nothing of the land or of Jerusalem, yet the blessing of the land also thanks G-d for the eating of food and even ends “for the land and for the food.” The answer will come from the different roots of the two blessings.




Section 2 · ¶3–4
The divine word in food
3אך להבין כל הנ״ל יש להקדים ענין כוונת אכילה ע״פ כי על כל מוצא פי12 ה׳ כו׳. שהפי׳ הוא מוצא פי הוי״ה שבמאכל כו׳ ממאמר תדשא הארץ13 הוא המחיה כו׳.
But to understand all the above, we must preface the matter of the intent in eating, based on [the verse] “But by all that comes forth from the mouth of G-d,” etc. The meaning is: that which comes forth from the mouth of G-d that is in the food, etc., from the utterance “Let the earth sprout,” is what gives life, etc.
To answer, the Alter Rebbe first explains the inner purpose of eating. The verse says that man lives not by bread alone but “by all that comes forth from the mouth of G-d”: the divine word that created the food (“Let the earth sprout” brought forth all vegetation) remains within it, and that word is what gives life.


והיינו בחי׳ נצוץ אלקות שמתלבש בלחם בהשתלשלות רבי רבבות מדרגות. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אין לך עשב141516 כו׳. וגבוה מעל גבוה17 כו׳.
That is, the aspect of a spark of G-dliness that is enclothed in the bread through a chain of descent (hishtalshelus) of myriads upon myriads of levels. As our Sages, of blessed memory, said, “There is no blade of grass,” etc.; and, “One higher than the high,” etc.
That word is a spark of G-dliness clothed in the bread after descending through countless levels. The Sages’ saying that every blade of grass has a force above it, and the verse about “one higher than the high,” show that each physical thing hangs from a chain of higher powers.




4והנה להבין הלא גם האדם נשתלשל ממאמר נעשה אדם1819 כו׳ ולמה האדם צריך ללחם ואין הלחם צריך לו.
Now, to understand: was not man, too, brought down by the chain of descent from the utterance “Let us make man,” etc.? Then why does man need bread, while bread does not need him?
The difficulty: man was also created by a divine word, “Let us make man,” so he has his own divine life-force. Why then should he depend on bread, which lives by another word, while the bread does not depend on him?


אך הנה פי׳ יחיה האדם20 לא קאי על נפש הבהמית לבדה כי הלא גם בהמה מקבלת חיות מן המאכל אלא קאי על נפש האלקית21 שנתוסף בה אור וחיות מהמאכל וזהו האדם בה׳ הידיעה.
However, the meaning of “man shall live” does not refer to the animal soul alone, for does not an animal, too, receive life-force from food? Rather, it refers to the G-dly soul, to which light and life-force are added from the food. And this is ha’adam (“the man”), with the definite article hei.
The answer begins here. “Man shall live” does not refer only to the animal soul’s bodily life, which an animal also gets from food, but to the G-dly soul, which gains added light and life-force through eating; the verse says ha’adam, “the man,” with the definite article, to point to this.




Section 3 · ¶5–14
Tohu and Tikkun
5ויובן בהקדים תחלה שרש ענין תהו ותקון22 כי שרש האדם הוא מבחי׳ תקון כי אדם בגימטריא שם מ״ה [שם מ״ה]23 שהוא שם מ״ה [שם מ״ה] החדש שהוא עיקר התקון. ושרש בהמות וחיות הם מבחי׳ תהו שקדם לתקון.
This will be understood by first prefacing the root of the matter of Tohu and Tikkun (Chaos and Rectification). For the root of man is from the level of Tikkun, since adam (man) is numerically equal to the Name Mah, which is the new Name Mah, the essence of Tikkun. And the root of domestic animals and wild beasts is from the level of Tohu, which preceded Tikkun.
Tohu (Chaos) is the primordial world whose intense lights shattered their vessels; Tikkun (Rectification) is the ordered world that followed. Man belongs to Tikkun: adam (1+4+40) equals 45, the value of the Name Mah, the Name Havayah spelled out with alefs, called “new” because it came forth to rectify; animals derive from Tohu, which came first.




6ושרש הדבר הוא כי הנה ידוע שבחי׳ תהו הוא בחי׳ נקודות זו תחת זו2425 בלי התכללות שכאו״א [שכל אחד ואחד] הוא מהות בפ״ע [בפני עצמו]
The root of the matter is this: it is known that the level of Tohu is the level of points, one beneath the other, without inter-inclusion, each one being an entity unto itself;
In Tohu the Sefiros were single “points,” arranged one beneath another in a single line rather than built into full configurations that interact. Each stood alone as its own entity, with nothing of the others in it.


ומזה נעשה ונמשך ברבוי השתלשלות מעילה לעילה עד שנתהוו דברים גשמיים כמו בהמות וחיות שאנו רואין בחוש שכל מין ומין יש לו טבע בפ״ע [בפני עצמו]. טבע הנשר הוא מבחי׳ רחמנות.
and from this was made and drawn down, through an extended chain of descent (hishtalshelus) from cause to cause, until physical things came into being, such as domestic animals and wild beasts. For we see with our own senses that each and every species has a nature of its own. The nature of the eagle is from the level of compassion.
Descending link by link, that separateness produced physical creatures, and it can be seen: each animal species has its own distinct nature. The eagle, for example, embodies compassion.




7ושור הוא מגבורות שור נגח כו׳ ואין בהם התכללות כלל והטעם הוא כי ראשית מציאותם הוא מבחי׳ התהו שאין בהם התכללות וכל מדה היא מהות בפ״ע [בפני עצמו]. וכאו״א [וכל אחד ואחד] אינו יכול לסבול חבירו.26
And the ox is from the Gevuros (severities): “a goring ox,” etc. And there is no inter-inclusion in them at all. The reason is that the beginning of their existence is from the level of Tohu, in which there is no inter-inclusion, and each attribute is an entity unto itself. And each one cannot bear its fellow.
The ox embodies severity (the Gevuros), as its goring shows. Neither creature’s nature holds anything of its opposite, because these creatures come from Tohu, where each attribute was a separate entity that could not tolerate another.




8וכמ״ש וימת וימלך27 תחתיו28 היינו שלא היה באפשרי להתהוות ספירה אחרת רק בהעדר ובטול ספירה הקודמת לה.
As it is written, “And he died, and there reigned in his stead”: that is, it was not possible for another Sefirah to come into being except through the absence and nullification of the Sefirah that preceded it.
The kings of Edom listed at the end of Vayishlach, each of whom “died” and was succeeded by another, are in Kabbalah the Sefiros of Tohu. Each could come into being only when the one before it ceased: they could not exist together.


והכל מצד הרגשת הגוף מהותו של כאו״א [כל אחד ואחד] ומצד תוקף הרגשת עצמותו לא היה יכול לסבול חבירו שהוא הפך מהותו
All this was because of the feeling of the self, the essence, of each one; and because of the strength of the feeling of its own being, it could not bear its fellow, which is the opposite of its essence,
The cause was each one’s intense sense of its own self. Feeling its own being so strongly, it could not tolerate the other, which was its opposite.


כמו חו״ג [חסד וגבורה] שהם הפכים לא היה בהן התכללות והיה בהן שבירה. עד שברבוי השתלשלות בעילה אחר עילה נתהוו מהם דברים גשמיים כמו דצח״מ [דומם צומח חי מדבר].
as with Chesed (kindness) and Gevurah (restraint), which are opposites: there was no inter-inclusion in them, and there was a shattering in them; until, through an extended chain of descent, cause after cause, physical things came into being from them, such as the inanimate, vegetative, animal and speaking [beings].
Chesed (giving) and Gevurah (restraint) are natural opposites; in Tohu neither held anything of the other, and so the vessels shattered. Descending from cause to cause, these shattered powers became the physical world of inanimate, plant, animal and speaking beings.




9והכל מפני שלא היה בהם הארת המוחין ולא היה בהם בחי׳ בטול. אבל בחי׳ התקון
All this is because there was no illumination of the intellect (mochin) in them, and there was no quality of self-nullification (bittul) in them. But the level of Tikkun,
Tohu lacked two things: the light of the intellect guiding the emotions, and bittul, the setting aside of self. Tikkun has both, as the next part describes.


שהיא בחי׳ אד״ם בחי׳ פרצוף בחי׳ הארת שם מ״ה [שם מ״ה] החדש29 במילוי אלפי״ן יו״ד לעילא יו״ד לתתא וי״ו באמצעיתא המחבר אותם להיות בהם בחי׳ התכללות.
which is the level of Adam (Man), the level of a partzuf (configuration), the level of the illumination of the new Name Mah, spelled out with alefs: “a yud above, a yud below, a vav in the middle” that joins them, so that there is inter-inclusion in them.
Tikkun is Adam, the human-shaped configuration (partzuf) in which each Sefirah becomes a full structure linked to the others, lit by the new Name Mah, Havayah with its letters spelled out using alefs. The shape of the letter alef, a yud above, a yud below and a vav joining them, pictures the joining of opposites that makes inter-inclusion possible.




10ועיקר בחי׳ התכללות הוא מצד בחי׳ הבטול. דהיינו בחי׳ חלישת הגוף הרגשת עצמותו. והיינו מבחי׳ שם מ״ה [שם מ״ה] שבחכמה שהוא ענין הארת המוחין להיות הנהגת המדות ע״פ שכל דוקא.
The essence of inter-inclusion comes from self-nullification (bittul), that is, the weakening of the self, of the feeling of its own being. And this is from the level of the Name Mah in Chochmah (wisdom), which is the illumination of the intellect (mochin), so that the conduct of the emotive attributes (middos) is specifically according to reason.
Inter-inclusion depends on bittul: each attribute must weaken its own sense of self to make room for its opposite. That comes from Mah in Chochmah: when the intellect shines into the emotions, they act by reason rather than by their own raw force.




11וכמ״ש לפי שכלו יהולל איש.30 ומצד בחי׳ כח מ״ה [מה] שבחכמה שהוא הבטול בחי׳ אין נעשה בחי׳ התכללות לחבר ב׳ הפכים כמו חו״ג [חסד וגבורה] יחד כו׳
As it is written, “A man is praised according to his intellect.” And by virtue of the level of ko’ach mah (“the power of ‘what’”) in Chochmah, which is self-nullification (bittul), the level of ayin (nothingness), inter-inclusion comes about, joining two opposites, such as Chesed and Gevurah, together, etc.
Proverbs praises a person according to his intellect: reason, not raw feeling, should rule. Chochmah is read as ko’ach mah, “the power of ‘what?’”, a self-effacing openness called ayin, and that bittul is what lets two opposites such as Chesed and Gevurah combine.


והיינו מצד השתלשלות אור א״ס בבחי׳ מ״ה [שם מ״ה] שבחכמה בחי׳ בטול הנ״ל כמ״ש עושה שלום במרומיו בין מיכאל וגבריאל מיכאל שר של מים31 כו׳.
That is, by virtue of the descent (hishtalshelus) of the Infinite Light (Or Ein Sof) into the level of Mah in Chochmah, the quality of self-nullification mentioned above. As it is written, “He makes peace in His heights”: between Michael and Gavriel; Michael is the prince of water, etc.
This is because the Infinite Light flows into this self-nullifying level of Chochmah. The Sages read “He makes peace in His heights” as peace between the angels Michael, prince of water, and Gavriel, prince of fire: opposites joined by a higher power.




12ולכן אנו רואים בבחי׳ אדם הגשמי שנשתלשל למטה מבחי׳ אדם דלעילא יש בו ג״כ בחי׳ התכללות מב׳ הפכים יחד וחבור והתכללות מחו״ג [מחסד וגבורה] יחד.
Therefore we see in the level of physical man, who came down by the chain of descent from the level of Adam above, that he too has inter-inclusion of two opposites together, and the joining and inter-inclusion of Chesed and Gevurah together.
Physical man, who descends from the supernal Adam, shows the same quality: a person can hold opposites together, combining kindness and severity.


ולכן אדם הוא פרצוף שלם בבחי׳ התכללות ברבוי קוין מבחי׳ שם מ״ה [שם מ״ה] בחי׳ אדם כנ״ל. וזהו מ״ש בזוהר דא איהו רזא לאכללא שמאלא בימינא.3233
Therefore man is a complete partzuf (configuration), in [a state of] inter-inclusion, with many lines, from the level of the Name Mah, the level of Adam, as explained above. And this is what is said in the Zohar: “This is the secret: to include the left in the right.”
Man is a complete partzuf with several lines (right, left and middle), rooted in the Name Mah, which equals adam. The Zohar’s “secret of including the left in the right” means that severity, the left, is folded into kindness, the right.


והיינו מצד הארת שם מ״ה [שם מ״ה] בחי׳ בטול הנ״ל שמאיר במדת חו״ג [חסד וגבורה] ויכולים להתכלל ולהתחבר ב׳ הפכים כנ״ל.
That is, by virtue of the illumination of the Name Mah, the quality of self-nullification (bittul) mentioned above, which shines into the attributes of Chesed and Gevurah, so that two opposites can be included [in each other] and joined, as explained above.
This is possible because the bittul of the Name Mah shines into Chesed and Gevurah, so the two opposites can merge.




13והנה ידוע שכל דצ״ח [דומם צומח חי] נשתלשלו ברבוי מדרגות בעילה אחר עילה עד שירדו למטה מטה ונתהוו מהם דברים גשמיים ושרשם הוא מבחי׳ התהו34 כנ״ל.
Now, it is known that all the inanimate, vegetative and animal [beings] came down through many levels, cause after cause, until they descended lower and lower and physical things came into being from them; and their root is from the level of Tohu, as explained above.
Everything in the inanimate, plant and animal kingdoms descended level by level until it became physical, and its root is in Tohu.


היינו מבחי׳ מרכבה העליונה פני אריה פני שור35 כו׳. והיינו בהמות מפני שור וחיות מפני אריה ועופות מפני נשר כו׳. וגם כל העשבים יש להם שרש למעלה כמו שכתוב ועשב לעבודת האדם.36
That is, from the level of the supernal Chariot (Merkavah): the face of a lion, the face of an ox, etc. That is, domestic animals [come] from the face of the ox, wild beasts from the face of the lion, and birds from the face of the eagle, etc. And all herbs, too, have a root above, as it is written, “and herbs for the service of man.”
That root is the supernal Chariot of Ezekiel’s vision, whose living creatures had the faces of a lion, an ox, an eagle and a man: domestic animals come from the face of the ox, wild beasts from the lion’s, birds from the eagle’s. Plants too have a root above, and the Alter Rebbe cites the verse “and herbs for the service of man.”




14והנה אף שבחי׳ מרכבה העליונה היא מבחי׳ תקון ג״כ כי יש להם בחי׳ בטול וכמ״ש וצבא השמים לך משתחוים37 ואומרים קדוש שמורה על הבטול שהוא בחי׳ התקון כנ״ל.
Now, although the level of the supernal Chariot is also from the level of Tikkun, for they have the quality of self-nullification (bittul), as it is written, “And the host of heaven bow down to You,” and they say “Holy,” which indicates self-nullification, which is the level of Tikkun, as explained above;
A qualification: the Chariot itself belongs to Tikkun, since its angels have bittul. They bow before G-d and proclaim “Holy,” and both express self-nullification.


וגם נאמר בהם ופני נשר לארבעתן38 כו׳ שכאו״א [שכל אחד ואחד] כלול מכל הד׳ פנים. מ״מ ברבוי השתלשלות מבחי׳ שמרים שבהם כמו שמרי האופנים כו׳ נתהוו מהם דברים גשמיים של כל בחי׳ דצ״ח [דומם צומח חי]:
and it is also said of them, “and the face of an eagle to the four of them,” etc.: each one is composed of all four faces. Nevertheless, through an extended chain of descent (hishtalshelus), from the level of the dregs in them, such as the dregs of the Ofanim, etc., physical things of all the levels of inanimate, vegetative and animal came into being from them.
Each of the four living creatures had all four faces, so they too have inter-inclusion. Physical beings came, through a long descent, not from the creatures themselves but from their “dregs,” the lowest residue, such as that of the Ofanim.




Section 4 · ¶15–18
Why man needs food
15והנה ע״י אכילת אדם שהוא מבחי׳ התקון בחי׳ שם מ״ה [שם מ״ה] שבו התלבשות אור א״ס כו׳
Now, through the eating of man, who is from the level of Tikkun, the level of the Name Mah, in which the Infinite Light (Or Ein Sof) is enclothed, etc.,
Man belongs to Tikkun, the level of the Name Mah in which the Infinite Light is clothed. That is why his eating can affect the food he eats.


מתעלה המאכל להיות בבחי׳ התכללות מפני שע״י אכילתו נתחזק כחו וחיותו ויוכל להתפלל בכח האכילה ולמסור נפשו באחד בבחי׳ בטול.
the food is elevated to be in [a state of] inter-inclusion. For through his eating his strength and life-force are reinforced, and he is able to pray with the strength of the eating and to give over his soul at [the word] “One,” with self-nullification (bittul).
The food becomes the eater’s strength, and he uses that strength to pray and to give himself over completely at “One” in the Shema. The food thereby shares in his bittul and is raised into inter-inclusion, the mark of Tikkun.


לכך גם המאכל מתעלה ומתכלל בבחי׳ בטול. וזהו ענין בירור כלים דתהו להעלות בבחי׳ התקון והתכללות כו׳.
Therefore the food, too, is elevated and included in [the state of] self-nullification. And this is the matter of the refinement of the vessels of Tohu: to raise [them] into the level of Tikkun and inter-inclusion, etc.
This is the Kabbalistic “refinement” (birur) of the vessels of Tohu: the sparks that fell into physical things are lifted into the order of Tikkun when they are used in divine service.




16והנה מצד ששרש התהו קדם בהשתלשלות לבחי׳ התקון וגם שנתעלו האורות דתהו בבחי׳ עצמות אור א״ס למעלה ממקור מציאותם
Now, since the root of Tohu precedes the level of Tikkun in the chain of descent (hishtalshelus), and also since the lights of Tohu ascended into the level of the very essence of the Infinite Light (Or Ein Sof), above the source of their existence,
Two facts about Tohu matter here. Its root comes before Tikkun in the chain of descent, and when its vessels shattered, its lights withdrew upward into the very essence of the Infinite Light, above their own source.


הנה אחר שנתעלו הכלים דתהו בבחי׳ התקון עי״ז נתוסף אור וחיות יותר גם בבחי׳ התקון להיות המשכת אור מאורות דתהו
then, after the vessels of Tohu have been elevated into the level of Tikkun, through this more light and life-force is added in the level of Tikkun as well, so that there is a drawing down of light from the lights of Tohu.
Therefore, once the fallen vessels of Tohu are raised into Tikkun, they bring Tikkun more light than it has of its own: a drawing down from the lights of Tohu.


כי נתבררו ונתכללו בחי׳ כלים דתהו בבחי׳ התקון ומצד שרש התהו הנה הוא קדם במעלה מבחי׳ התקון וכמ״ש לפני מלך מלך39 כו׳.
For the vessels of Tohu have been refined and included in the level of Tikkun; and as for the root of Tohu, it is prior in rank to the level of Tikkun, as it is written, “before any king reigned,” etc.
Tohu comes before Tikkun in rank, not only in time. The kings of Edom who reigned “before any king reigned over the children of Israel” are read in Kabbalah as the Sefiros of Tohu.




17וגם מצד שנתעלו האורות דתהו למעלה כו׳ הנה ע״י בירור כלים דתהו נמשך תוספת אור גם בבחי׳ התקון מבחי׳ אורות דתהו
And also, since the lights of Tohu ascended on high, etc., through the refinement of the vessels of Tohu an additional light is drawn into the level of Tikkun as well, from the level of the lights of Tohu
Since the lights of Tohu withdrew on high, refining its vessels draws into Tikkun added light from those lights, as they are in G-d’s essence.


כמו שהם למעלה בבחי׳ עצמותו. ומטעם זה צריך האדם למאכל40 כי האכילה היא צורך גבוה.
as they are above, in the level of His essence. For this reason man needs food: for eating is a need on High.
This answers the question of paragraph 4: man, though rooted in Tikkun, needs food because through it light from the higher lights of Tohu is added. Eating is therefore “a need on High,” serving a divine purpose and not only the body.




18וכמו״כ [וכמו כן] באדם דלעילא כמ״ש ועל דמות הכסא41 דמות כמראה אדם כו׳ נמשך בו ג״כ תוספת אור וחיות מבחי׳ אורות דתהו ע״י בירורי כלים דתהו.
Likewise in the Adam above, as it is written, “And upon the likeness of the throne, a likeness like the appearance of a man,” etc.: there is also drawn into him an addition of light and life-force from the level of the lights of Tohu, through the refinements of the vessels of Tohu.
The same holds for the supernal Adam, the human likeness Ezekiel saw upon the throne, that is, the configuration of Tikkun above. Refining the vessels of Tohu below adds light from the lights of Tohu to it as well.


וזהו וברכת את42 הוי״ה אלקיך כו׳ לשון ברכה הוא בחי׳ המשכה שנמשך תוספת אור להוי״ה אלקיך שהוא בבחי׳ התקון מבחי׳ אורות דתהו וזהו האדם בה׳ דקאי על אדם דלעילא.
And this is [the meaning of] “And you shall bless Havayah your G-d,” etc.: the term “blessing” denotes drawing down, for additional light is drawn to Havayah your G-d, which is in the level of Tikkun, from the level of the lights of Tohu. And this is ha’adam, with the hei, which refers to the Adam above.
This explains the command “you shall bless Havayah your G-d” after eating: blessing (berachah) means drawing down, so the blessing draws additional light from Tohu into Havayah, the level of Tikkun. Ha’adam, “the man,” in “man shall live” likewise refers to the supernal Adam.


וזהו פי׳ לחם מן הארץ כי בחי׳ ארץ היא בחי׳ שם ב״ן [שם ב״ן] בחי׳ תהו ולחם מן הארץ היינו בחי׳ בירורים דתהו:
And this is the meaning of “bread from the earth”: for the level of earth is the level of the Name Ban, the level of Tohu; and “bread from the earth” is the level of the refinements of Tohu.
The phrase “bread from the earth” fits this: “earth” is the Name Ban (Havayah spelled out with heis, numerically 52), which belongs to Tohu. Bread from the earth is therefore the refinement of Tohu.




Section 5 · ¶19–22
Bread from heaven
19והנה יש עוד בחי׳ לחם שנקרא לחם מן השמים והיינו לחם של המן כמ״ש הנני ממטיר לכם43 לחם מן השמים44 והוא ענין בחי׳ טל טלא דבדולחא.4546
Now, there is another level of bread, called “bread from heaven,” namely the bread of the manna, as it is written, “Behold, I will rain down for you bread from heaven.” And it is the matter of the level of dew, tala devedolcha (“the crystal dew”).
There is also “bread from heaven,” the manna, which comes from a higher source. The Zohar calls that source tala devedolcha, “the crystal dew,” a dew that descends from the highest, hidden level.


וכמ״ש ותעל שכבת הטל47 כו׳ והנה המן ירד בזכות משה48 שהוא מ״ה [שם מ״ה] שבחכמה והיינו עצם שם מ״ה [שם מ״ה]
As it is written, “And the layer of dew went up,” etc. Now, the manna came down in the merit of Moshe, who is Mah in Chochmah (wisdom), that is, the essence of the Name Mah,
The manna appeared beneath a layer of dew, and the Talmud says it fell in Moshe’s merit. Moshe embodies Mah, the bittul in Chochmah, in its very essence.


שהוא למעלה מהארת המוחין שנמשכו במדות לצורך הנהגתם והיינו בחי׳ פנימית כמו שהוא בעצם ולכן נאמר במשה כבד פה49 כו׳.
which is above the illumination of the intellect (mochin) drawn into the emotive attributes (middos) to direct them; that is, the level of the inner dimension (pnimiyus) as it is in essence. Therefore it is said of Moshe, “heavy of mouth,” etc.
Moshe’s level is higher than the light of the intellect that enters the emotions to guide them; it is the inner dimension as it is in itself. That is why he was “heavy of mouth”: his level did not readily come down into speech.




20ומבואר בזוהר שכבד פה היינו תושבע״פ [תורה שבעל פה].50 וכבד לשון היינו תושב״כ [תורה שבכתב]. כי שרש משה היה בבחי׳ פנימית אבא51
And it is explained in the Zohar that “heavy of mouth” refers to the Oral Torah, and “heavy of tongue” refers to the Written Torah. For the root of Moshe was in the level of the inner dimension (pnimiyus) of Abba
The Zohar reads Moshe’s two complaints as referring to the two Torahs: “heavy of mouth” in the Oral Torah, “heavy of tongue” in the Written Torah. Moshe’s root was the inner dimension of Abba (Chochmah) as it is in itself.


כמו שהוא בעצם למעלה מהארת המוחין במדות של התורה כשר פסול טהור כו׳ ולכך אמר כי כבד פה וכבד לשון אנכי.52
as it is in essence, above the illumination of the intellect (mochin) into the attributes (middos) of the Torah: kosher, unfit, pure, etc. Therefore he said, “For I am heavy of mouth and heavy of tongue.”
That level is above the light of Chochmah as it enters the Torah’s attributes, its rulings of kosher and unfit, pure and impure. Because his root stood above that descent, Moshe said he was heavy of mouth and tongue.




21ולכן אמר ג״כ מי אנכי כו׳ וכי אוציא את בנ״י [בני ישראל]53 כו׳. כלומר כי אוציא את בנ״י [בני ישראל] לקבל את התורה כי לא היה יכול להשפיל את עצמו למטה להיות נמשך ממנו שרש התורה.
Therefore he also said, “Who am I,” etc., “and that I should bring out the children of Israel,” etc. That is to say: that I should bring out the children of Israel to receive the Torah; for he was not able to lower himself below so that the root of the Torah would be drawn down from him.
Moshe’s reluctance at the burning bush, “Who am I… that I should bring out the children of Israel,” is read the same way. The Exodus was for the sake of receiving the Torah, and Moshe felt unable to lower himself so that the root of the Torah could be drawn down through him.




22והשיב לו הקב״ה אנכי אהיה עם פיך54 אנכי מי שאנכי55 הוא עצמות א״ס ב״ה שהוא למעלה מעלה מבחי׳ אבא ומעלה ומטה שוין אצלו ולפניו ית׳ כחשכה כאורה56 ממש
And the Holy One, blessed be He, answered him, “I (Anochi) will be with your mouth.” Anochi, “I, Who I am,” is the essence of the Infinite One (Ein Sof), blessed be He, who is far, far above the level of Abba; above and below are equal to Him, and before Him, may He be blessed, darkness is literally like light.
G-d’s answer, “I (Anochi) will be with your mouth,” brings in Anochi, read as “I, Who I am”: G-d’s very essence, far above Abba (Chochmah). For the essence, high and low are the same, as darkness is like light before Him.


ולכן ירד המן בזכות משה כי שרש המן הוא למעלה מאתעדל״ת [מאתערותא דלתתא] שבאתעדל״ת [שבאתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] היינו כי מבחי׳ הבירורים דתהו נמשכו המ״ד [המיין דוכרין] מאורות דתהו.
Therefore the manna came down in the merit of Moshe. For the root of the manna is above the arousal from below, whereby “through an arousal from below [comes] an arousal from above”: that is, from the refinements of Tohu the mayin duchrin (masculine waters) are drawn from the lights of Tohu.
This is why the manna came through Moshe. The ordinary pattern is an “arousal from below” that evokes an “arousal from above”: refining Tohu below draws down mayin duchrin, the flow from above, from the lights of Tohu.


אבל שרש המן הוא למעלה והוא אתעדל״ע [אתערותא דלעילא] שלא ע״י אתעדל״ת [אתערותא דלתתא] רק ע״י בחי׳ מי שאנכי כשנמשך בבחי׳ פנימית אבא בחי׳ משה.
But the root of the manna is higher: it is an arousal from above that does not come through an arousal from below, but only through the level of “Who I am,” when it is drawn into the level of the inner dimension (pnimiyus) of Abba, the level of Moshe.
The root of the manna is higher: an arousal from above that needs no arousal from below. It comes only from the divine essence, “Who I am,” as it enters the inner dimension of Abba, the level of Moshe.


אנכי אהיה עם פיך עי״ז יכול לירד ולהשפיל למטה ולהיות למטה כמו שהוא למעלה ממש כי שרש המן היה מבחי׳ עקודים שעקוד בכלי א׳ שבחי׳ התכללות שבבחי׳ עקודים אינה
“I will be with your mouth”: through this [he] can descend and lower [himself] below, and be below exactly as he is above. For the root of the manna was from the level of Akudim, which is “bound in one vessel”; for the inter-inclusion in the level of Akudim is not
Through “I will be with your mouth,” Moshe’s level could come down and be below exactly as it is above. The manna is rooted in Akudim, the first of three stages of emanation (Akudim, Nekudim, Berudim), in which all the Sefiros are “bound in one vessel,” and that unity differs from the unity of Tikkun.


כמו התכללות שבבחי׳ התקון ששרשו הוא עולם הברודים שהוא רבוי הכלים בהתחלקות קוין שאופן התכללותם הוא
like the inter-inclusion in the level of Tikkun, whose root is the World of Berudim, which is a multiplicity of vessels divided into lines, the manner of whose inter-inclusion is
Tikkun is rooted in Berudim, the third stage, where there are many vessels arranged in lines. The way they are united is described in the next parts.


ע״י בחי׳ בטול מהארת שם מ״ה [שם מ״ה] שבחכמה שהיא הארת המוחין במדות ע״י התלבשות אור א״ס בחכמה מטעם שע״י הארת המוחין במדות מתכללים גם ב׳ הפכים
through self-nullification (bittul), from the illumination of the Name Mah in Chochmah, which is the illumination of the intellect (mochin) into the emotive attributes (middos), through the enclothement of the Infinite Light (Or Ein Sof) in Chochmah. For through the illumination of the intellect into the emotive attributes even two opposites are included [in each other],
That unity comes through bittul: the light of Chochmah (the Name Mah), in which the Infinite Light is clothed, enters the emotions, and under its guidance even opposites combine.


כמו חו״ג [חסד וגבורה] יחד מצד חלישות המדות מהמוח השליט על הלב ומחליש את המדות שלא יהיו נרגשים בתקפם ומהותם.
such as Chesed and Gevurah together, because of the weakening of the attributes by the mind, which rules over the heart and weakens the attributes so that they are not felt in their full strength and essence.
The mind, which rules the heart, tempers the emotions so that they are not felt in their full force. Weakened in this way, Chesed and Gevurah can exist together.


אבל בחי׳ ההתכללות שבבחי׳ עקודים הוא כי אף גם בהיות המדות בתקפם אעפ״כ [אף על פי כן] מתאחדים ומתכללים יחד מצד גלוי אוא״ס [אור אין סוף] בהם בבחי׳ השלימות דוקא ומצד גלוי אוא״ס [אור אין סוף] שבהם לא שייך ב׳ הפכים כלל
But the inter-inclusion in the level of Akudim is such that even when the attributes are in their full strength, they nevertheless unite and are included together, because of the revelation of the Infinite Light in them, specifically in [a state of] perfection. And because of the revelation of the Infinite Light in them, two opposites do not apply at all,
In Akudim, by contrast, the attributes keep their full strength and are still united, because the Infinite Light is revealed in them in its perfection. Where the Infinite is revealed, opposition has no place.


וגם לא בחי׳ התחלקות כי בחי׳ התוקף שלהם אינו מצד תוקף המהות אלא מצד גלוי אוא״ס [אור אין סוף] שהוא שלימותא דכולא57
nor does division. For their strength is not from the strength of [their] essence, but from the revelation of the Infinite Light, which is “the perfection of all.”
Nor is there division into separate parts there. Their strength comes not from their own nature but from the revealed Infinite Light, called “the perfection of all” because it includes everything.


ולכן נק׳ עקוד בכלי א׳ שאינו מצד רבוי הכלים והתחלקות קוין שהוא ענין הבטול והחלישות כנ״ל אלא מצד גלוי אוא״ס [אור אין סוף] ותוקף השלימות שבהם:58
Therefore it is called “bound in one vessel”: it is not through a multiplicity of vessels and a division into lines, which is the matter of self-nullification and weakening, as explained above, but through the revelation of the Infinite Light and the strength of the perfection that is in them.
So “bound in one vessel” describes a unity of revealed, infinite perfection, not the unity of many vessels reached through self-nullification and weakening. This is why what is rooted in Akudim, like the manna, can come down unchanged.




Section 6 · ¶23–30
The two blessings
23והנה עם כל זה יובן מה שארז״ל [שאמרו רבותינו זכרונם לברכה] ברכת הזן תקן משה5960 כי בברכת הזן נאמר הכל בלשון נסתר כי הוא נותן לחם לכל בשר61 כו׳.
Now, with all this we will understand what our Sages, of blessed memory, said: Moshe instituted the blessing HaZan. For in the blessing HaZan everything is said in the third person (lashon nistar, the “hidden” form), as in “He gives bread to all flesh,” etc.
Now the opening questions can be answered. The blessing HaZan, which Moshe instituted, speaks of G-d only in the third person (“He gives bread to all flesh”), which Hebrew grammar calls the “hidden” form.


והיינו מפני כי משה הוא בבחי׳ שם מ״ה [שם מ״ה] כמו שהוא בעצם שאינו בבחי׳ גלוי והארת המוחין במדות רק בבחי׳ הבטול כו׳. לכן נאמר הכל לשון נסתר כו׳.
That is because Moshe is in the level of the Name Mah as it is in essence, which is not in [a state of] revelation and illumination of the intellect (mochin) into the emotive attributes (middos), but only in [a state of] self-nullification (bittul), etc. Therefore everything is said in the third person, etc.
This fits Moshe’s root: the essence of Mah, which does not reveal itself in the emotions but remains in bittul. So the blessing he instituted speaks of G-d as hidden.




24ובברכת הארץ נאמר לשון נוכח נודה לך כו׳. והיינו מפני שברכת הארץ קאי על לחם מן הארץ דהיינו לחם שע״י בירורי מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] שהוא הכל בבחי׳ ממכ״ע [ממלא כל עלמין].
And in the blessing of the land the second person (lashon nochach) is used: “We thank You,” etc. That is because the blessing of the land refers to bread from the earth, that is, bread [that comes] through the refinements of mayin nukvin and mayin duchrin (feminine and masculine waters), all of which is in the level of the light that fills all worlds (memalei kol almin).
The blessing of the land, by contrast, addresses G-d directly, in the second person: “We thank You.” It concerns bread from the earth, sustenance that comes through refinement, the raising of mayin nukvin from below and the drawing down of mayin duchrin from above, all within the light that fills the worlds.


ולכן נאמר בברכת הארץ ועל הכל אנו מודים לך כו׳ לשון הודאה כי ענין הודאה הוא
Therefore it is said in the blessing of the land, “And for everything we thank You,” etc., an expression of hodaah (thanks and acknowledgment). For the matter of hodaah is
So that blessing uses the language of hodaah, “we thank You,” a word that also means to acknowledge or concede.


ע״ד מודים חכמים לר״מ [לרבי מאיר] דהיינו ב׳ החולקים זע״ז [זה עם זה / זה על זה] כשא׳ מבטל דעתו נגד חבירו נק׳ בחי׳ הודאה.
like “the Sages concede (modim) to Rabbi Meir”: that is, when two disagree with each other and one sets aside his opinion before his fellow’s, this is called hodaah (acknowledgment).
Hodaah is like the Talmud’s phrase “the Sages concede to Rabbi Meir”: in a dispute, one side sets aside its own view before the other’s. Thanking G-d in this sense is a kind of bittul.




25וכמו״כ [וכמו כן] מודים אנחנו לך. כי הנה יש ב׳ דעות וכמ״ש כי אל דעות62 הוי״ה יש דעת שמלמטה למעלה שהגשמיות הוא היש והרוחניות הוא אין כי אינו מושג כו׳.
So too, “We thank You (modim anachnu lach).” For there are two views (de’os), as it is written, “For G-d is a G-d of de’os (knowledge).” There is the view from below to above, in which the physical is yesh (something) and the spiritual is ayin (nothing), for it is not grasped, etc.
The Alter Rebbe now explains modim, “we thank,” in the blessing of the land. Chanah’s verse calls G-d a G-d of de’os, “knowledges” in the plural, which he reads as two ways of seeing reality; seen from below, the physical seems real (yesh, “something”) and the spiritual seems to be nothing (ayin), because it cannot be perceived.


ומלמעלה למטה הוא בהפוך שהרוחניות הוא היש אמתי מצד שהוא עיקר המהוה והמחיה וכמ״ש להנחיל אוהבי יש63 והגשמיות בטל לאין בתכלית.
And from above to below it is the reverse: the spiritual is the true yesh, since it is the essential [power] that brings into being and gives life, as it is written, “To cause those who love Me to inherit yesh,” and the physical is utterly nullified into nothing.
Seen from above it is the reverse: the spiritual is the true existence, since it creates and sustains everything, and the physical is nothing. The verse “to cause those who love Me to inherit yesh” calls what they inherit, which is spiritual, yesh.




26וזהו ענין הודאה64 שאנחנו מודים שהגשמיות בטל והאמת הוא כמו שהוא קמיה. וזו היא מעלת כל העוסק בתורה ומצות רק להעלותן מיש לאין.
And this is the meaning of hodaah: we acknowledge (modim) that the physical is nullified and that the truth is as it is before Him. And this is the virtue of everyone who engages in Torah and mitzvos only to raise them from yesh to ayin.
Hodaah, “acknowledgment,” means accepting the view from above: conceding that the physical is nothing and that the truth is as things are before G-d. Those who engage in Torah and mitzvos for this purpose raise the physical from yesh to ayin.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] גדולים מעשה צדיקים65 ממעשה שמים וארץ. שמעשה שמים וארץ הוא מאין ליש והוא מסתיר את האין.
Therefore our Sages, of blessed memory, said, “Greater are the deeds of the righteous than the making of heaven and earth.” For the making of heaven and earth is from ayin to yesh, and it conceals the ayin.
Hence the Talmud’s saying that the deeds of the righteous are greater than the making of heaven and earth. Creation brought something out of nothing, and the something it made hides the nothing, its divine source.




27ומעשה צדיקים העוסקים בתומ״צ [בתורה ומצות] עושים מיש אין להיות הכל כמו שהוא קמיה וזהו גדולים כו׳. כי ידוע מארז״ל [מאמר רבותינו זכרונם לברכה] גמירא משמיא מיהב יהבי66 משקל לא שקלי.
But the deeds of the righteous, who engage in Torah and mitzvos, make ayin out of yesh, so that everything is as it is before Him; and this is [the meaning of] “greater,” etc. For it is known from the saying of our Sages, of blessed memory: “It is a tradition that from Heaven they give; they do not take.”
The righteous make ayin out of yesh, bringing the world back to how it is before G-d. The Talmud records a tradition that what Heaven gives it does not take back, and the Alter Rebbe applies it to the flow of creation.


והיינו שבחי׳ אור ושפע האלקית הנמשך מאין ליש להיות נמשך בבחי׳ ממכ״ע [ממלא כל עלמין] כח הפועל בנפעל67 לצורך התהוות העולמות וכמ״ש ואתה מחיה68 כו׳ המחדש בטובו כו׳.
That is, the G-dly light and flow drawn from ayin to yesh, so as to be drawn in the level of the light that fills all worlds (memalei kol almin), the power of the Maker within the made, for the sake of bringing the worlds into being, as it is written, “And You give life,” etc., “Who in His goodness renews,” etc.
That “giving” is the flow of G-dly light from ayin to yesh as the light that fills all worlds: the Creator’s power within each created thing, which constantly gives it life and renews creation.


פי׳ אתה אל״ף ותי״ו וה׳ מוצאות הפה. היינו שכל עיקר מציאות ההשתלשלות הוא מבחי׳ אותיות.
The meaning of atah (“You”): alef and tav, and the five (hei) articulations of the mouth. That is, the whole essence of the existence of the chain of descent (hishtalshelus) is from the level of letters.
The word atah, “You,” in “You give life” is read as alef to tav, all the letters, together with hei (five), the five places in the mouth where speech is formed. All of creation exists through letters, G-d’s “speech.”




28וכמ״ש בדבר69 ה׳ כו׳ והוא ע״י ה׳ מוצאות הפה ה״ג [חמש גבורות] מנצפ״ך. וזהו מיהב יהבי היינו שיהא נמשך תמיד אור ושפע אלקות מאין ליש להתהוות העולמות. וזהו דעה הא׳ שמלמעלה למטה שיהא נמשך תמיד אור וחיות כו׳.
As it is written, “By the word of G-d,” etc. And it is through the five articulations of the mouth, the five Gevuros, mem, nun, tzadi, pei, kaf. And this is “they give”: that G-dly light and flow should constantly be drawn from ayin to yesh, to bring the worlds into being. And this is the first view, from above to below: that light and life-force should constantly be drawn, etc.
“By the word of G-d the heavens were made”: creation is through speech, formed by the five articulations of the mouth, which are also the five Gevuros, the five final letters (mem, nun, tzadi, pei, kaf). This constant giving from above to below is the first view, in which the divine flow brings the worlds into being.




29וזהו מעשה שמים וארץ כו׳. אבל בחי׳ צדיקים גדולה ממעשה שמים וארץ שמהפכים ומבררים ע״י בחי׳ התקון פרצוף אדם בחי׳ יש הגשמי להיות עולה לבחי׳ אין דלעילא שהוא יש האמיתי כו׳.
And this is the making of heaven and earth, etc. But the level of the righteous is greater than the making of heaven and earth, for through the level of Tikkun, the partzuf (configuration) of Adam, they transform and refine the level of the physical yesh, so that it rises to the level of the ayin above, which is the true yesh, etc.
That flow is the making of heaven and earth. The righteous do more: through Tikkun, the partzuf of Adam with its bittul, they transform and refine physical yesh so that it rises to the ayin above, which is the true yesh.




30וזהו ענין אנחנו מודים לך. וענין ומברכים אותך הוא כי ההפרש בין ברכה להודאה70 כי הודאה הגם שמודים שהאמת הוא כמו שהוא קמיה מ״מ אינו בגלוי ממש.
And this is the meaning of “we thank You.” And the meaning of “and bless You” is this: the difference between blessing and acknowledgment is that in acknowledgment, although we acknowledge that the truth is as it is before Him, nevertheless it is not actually revealed.
The blessing of the land says “we thank You and bless You.” Thanks, hodaah, acknowledges the truth as it is before G-d, but that truth is not yet openly revealed.


וענין ברכה הוא שתהיה המשכה בגלוי ממש כמו שהוא למעלה כו׳ כי אחרי העלאת מ״ן [מיין נוקבין] ממעשה הצדיקים נמשך אח״כ המשכת מ״ד [מיין דוכרין] בתוספת גלוי אור מאורות דתהו כו׳. וזהו ומברכין כי ברוך ל׳ [לשון] המשכה כו׳:
Blessing, however, means that there is a drawing down in actual revelation, as it is above, etc. For after the raising of mayin nukvin (feminine waters) from the deeds of the righteous, there is afterwards a drawing down of mayin duchrin (masculine waters), with an additional revelation of light from the lights of Tohu, etc. And this is “and bless,” for baruch (blessed) is an expression of drawing down, etc.
Blessing goes further and draws that truth down into open revelation. After the deeds of the righteous raise mayin nukvin, mayin duchrin are drawn down, bringing an added revelation of light from the lights of Tohu; baruch, “blessed,” means drawing down.




Section 7 · ¶31–35
Shabbos and the manna
31ואחר שנתבאר כל הנ״ל מעתה צריך לבאר ענין השבת. כי הנה כתיב כי ששת ימים עשה כו׳. וביום השביעי שבת71 כו׳. וישבת ביום השביעי72 כו׳.
Now that all the above has been explained, we must now explain the matter of Shabbos. For it is written, “For in six days He made,” etc., “and on the seventh day He rested,” etc.; and, “And He rested on the seventh day,” etc.
Having explained the blessings, the Alter Rebbe turns to Shabbos, the setting of the double bread. He cites the verses about six days of making and the seventh day of rest.


וענין ששת ימים ידוע שהם ו״ק [ו׳ קצוות] בחי׳ ז״א מדות דאצי׳ שבכל יום נמשכה המשכה מיוחדת מבחי׳ ז״א ע״י בחי׳ מל׳ דאצי׳ היינו ביום א׳ ממדת החסד וביום ב׳ ממדת הגבורה כו׳
The matter of the six days is known: they are the six extremities (vav ketzavos), the level of Z’eir Anpin, the emotive attributes (middos) of Atzilus. On each day a particular drawing down was drawn from the level of Z’eir Anpin through the level of Malchus of Atzilus: on the first day from the attribute of Chesed, on the second day from the attribute of Gevurah, etc.,
The six days correspond to the six emotive attributes of Atzilus, Z’eir Anpin. Each day a particular attribute flowed down through Malchus of Atzilus: Chesed on the first day, Gevurah on the second, and so on.


לצורך התהוות בי״ע בבע״ג [בבעלי גבול / בבעל גבול] והאור משתלשל בצמצומים מעילה אחר עילה בכלים מכלים שונים עד שיוכל להיות בע״ג [בעלי גבול / בעל גבול] בתכלית כי רצון המאציל היה להיות לו דירה בתחתוני׳ [בתחתונים] דוקא.
for the sake of bringing [the worlds of] Beriah, Yetzirah and Asiyah into being as limited [existence]. And the light descends by stages through contractions (tzimtzumim), cause after cause, in vessels diverse one from another, until it can be utterly limited. For the will of the Emanator was to have a dwelling place among the lower realms specifically.
This flow brought the lower worlds, Beriah, Yetzirah and Asiyah, into being as finite existence. The light came down through contraction after contraction, in ever more varied vessels, until it could become fully finite, because G-d desired a dwelling place in the lowest realm.




32והענין מובן עד״מ מאדם שרוצה להעלות איזה שכל עמוק על הכתב הנה אור ההשכלה צריך לירד ולהשתלשל דרך צמצומים רבים דרך חו״ב [חכמה ובינה] ומחו״ב [ומחכמה ובינה] למדות כו׳ עד כח העשיה שביד המוגבלת באותיות הכתב.
The matter is understood by way of analogy from a person who wishes to set down some deep idea in writing: the light of the concept must descend and be drawn down by stages through many contractions, through Chochmah and Binah, and from Chochmah and Binah to the emotive attributes, etc., down to the power of action in the hand, which is limited to the letters of writing.
An analogy: when a person writes down a deep idea, the concept passes from Chochmah and Binah, the intellect, to the emotions and finally to the hand, where it is confined to written letters. Each stage contracts the idea further.




33והנה אנו רואים אחר שנח ממלאכתו חוזרים כל האורות וכל הכחות אשר היו נמשכים בהשתלשלות דרך עילה ועלול ויש להם עלייה להיות נכללים בכח השכל ובעצמות הנפש.73
Now, we see that after he rests from his work, all the lights and all the powers that had been drawn down in the chain of descent, by way of cause and effect, return and have an ascent, to be included in the power of the intellect and in the essence of the soul.
When the writer stops working, all the powers that had flowed down to the hand return upward and are absorbed into his intellect and the essence of his soul.


וכך עד״מ ששת ימים עשה בבחי׳ השתלשלות דרך עילה ועלול ברבוי רבבות מדרגות עד עולם השפל הגשמי הזה שהיא היותר תחתון במדרגה.74
So too, by way of analogy, “in six days He made,” in the manner of a chain of descent (hishtalshelus), by way of cause and effect, through many myriads of levels, down to this lowly physical world, which is the lowest in level.
So too with creation: during the six days the light descended through countless levels of cause and effect, down to this physical world, the lowest of all.




34וביום השביעי כתיב וישבת כו׳ שחוזרים האורות ונכללים בבחי׳ כח הכללי כי שם מעלה ומטה שוין שהוא כח כללי פשוט בתכלית הפשיטות. וזהו ענין מקיף מכל צד בשוה.
And of the seventh day it is written, “And He rested,” etc.: the lights return and are included in the level of the general power, for there above and below are equal, since it is a general power, simple in the utmost simplicity. And this is the matter of makif (encompassing): equally on every side.
On the seventh day “He rested”: the lights return upward and are absorbed into a general, utterly simple power in which above and below are equal. Such a power is makif, encompassing, present equally to every part.


וכמאמר צופה ומביט עד סוף כל הדורות כו׳75 שסובב ומקיף כל פרטי ההשתלשלות ונכללים בו בתכלית ההתכללות וכמו עד״מ אדם המרגיש עצמו בכל פרטי אבריו מראשו ועד רגלו בסקירה אחת.
As it is said, “He looks and gazes to the end of all generations,” etc.: it surrounds and encompasses all the particulars of the chain of descent (hishtalshelus), and they are included in it in utmost inter-inclusion; just as, by way of analogy, a person feels himself in all the particulars of his limbs, from his head to his foot, in a single glance.
The saying “He looks and gazes to the end of all generations” describes this all-encompassing view, in which every detail of creation is included at once. A person likewise feels his whole body, from head to foot, in a single glance.




35וזהו ענין שבת כי בו שבת76 הוא עליית העולמות בבחי׳ פנימית ונכללים בכח הכללי הפשוט בתכלית ההתכללות.
And this is the matter of Shabbos: for “on it He rested” is the ascent of the worlds in the level of the inner dimension (pnimiyus), and they are included in the simple, general power, in utmost inter-inclusion.
Now Shabbos itself: “on it He rested” means that the worlds ascend inward, into their inner dimension, and are absorbed into the simple, general power described above.


ועיקר ההפרש שבין שבת למן כי במן ההתגלות הוא מבחי׳ מקור השייך להשתלשלות כמו בחינת עקודים שעקוד בכלי א׳ שיש בו מכל פרטי ההשתלשלות הכל
The main difference between Shabbos and the manna is that in the manna the revelation is from the level of a source that pertains to the chain of descent (hishtalshelus), like the level of Akudim, which is “bound in one vessel,” which contains all the particulars of the chain of descent, all
Shabbos and the manna differ in their source. The manna comes from a source that still relates to the chain of descent: Akudim, which holds all the details of creation bound together in one vessel.


בבחי׳ התכללות ואופן בחי׳ התכללותו אשר נכללים בו כל פרטי פרטים שבהשתלשלות הוא מצד שהוא מקור השייך להשתלשלות והוא בעצמו ג״כ מערך ההשתלשלות רק שהוא ראשית המקור שלהם
in [a state of] inter-inclusion. And the manner of its inter-inclusion, in which all the most minute particulars of the chain of descent are included, is due to its being a source that pertains to the chain of descent; it is itself also within the scope of the chain of descent, only it is the very first source of them.
Akudim includes all the particulars because it is their source. It belongs to the same order as the chain of descent and is simply its first beginning.


לכן התגלות שלו הוא ע״ד התגלות הכלל אשר שייך להפרטים אשר נכללים בו (עיין בדרוש דור הפלגה מענין עקודים).77
Therefore its revelation is like the revelation of a general principle, which pertains to the particulars that are included in it. (See the discourse on the Generation of the Dispersion, on the subject of Akudim.)
So the revelation of Akudim is like that of a general principle, which exists in relation to its particulars. The parenthesis refers to the discussion of Akudim in the discourse on the Generation of the Dispersion, in Parshas Noach.


אבל בחי׳ שבת הוא עליית ההשתלשלות לבחי׳ מקיף הכללי לבחי׳ עצמות א״ס (עמ״ש ע״פ שבתותי תשמורו78 שבת עלאה) אשר לא שייך בו לומר שהוא מקור וכלל השייך להשתלשלות מצד
But the level of Shabbos is the ascent of the chain of descent to the level of the general encompassing [light], to the level of the essence of the Infinite One (see what is written on “My Sabbaths you shall keep”: the supernal Shabbos), of which one cannot say that it is a source and general principle pertaining to the chain of descent, because
Shabbos is higher: the chain of descent ascends to the general encompassing level, the essence of the Infinite One, which cannot be called a source or general principle of creation. The parenthesis refers to the discussion of the “supernal Shabbos” on the verse “My Sabbaths you shall keep.”


שהוא בבחי׳ א״ס ויכול להיות רבי רבבות השתלשלות באופנים אחרים. ולכן ההתגלות שלו הוא ג״כ עד״ז שנגלה הארת מקור הכללי הפשוט בתכלית הפשיטות.
it is in the level of the Infinite One (Ein Sof), and there could be myriads upon myriads of chains of descent in other ways. Therefore its revelation, too, is in this manner: the illumination of the general source, simple in the utmost simplicity, is revealed.
The Infinite is not defined by this creation; countless other chains of descent could exist. What is revealed on Shabbos is therefore the light of a general source of utter simplicity, not of a principle bound to its details.


(ומטעם זה עצמו שהוא מקור כללי בתכלית בבחי׳ א״ס מוכרח לומר שגם בחי׳ השתלשלות הנכללים בו היינו מצד השלימות ולא מצד שהוא מקור השייך להם ולא שייך לומר בבחי׳ ההשתלשלות שהם כמו הפרט לגבי הכלל
(For this very reason, that it is an utterly general source in the level of the Infinite One, one must say that the chain of descent included in it is also [included] by virtue of [its] perfection, and not because it is a source pertaining to them; and one cannot say of the chain of descent that it is like the particular in relation to the general,
A parenthetical gloss adds that because this source is infinite, the chain of descent is included in it only as a consequence of its perfection, not because it is their source. The relationship is not that of a general principle to its particulars.


כי כל כלל הוא שייך להפרטים רק מה שנכללים בו ההשתלשלות הוא דבר שממילא מפני שהוא שלימותא דכולא והוא רק בבחי׳ זיו והארה וכמו שבחי׳ האור עצמו הוא ג״כ רק גלוי ממילא מבחי׳ א״ס כו׳. ולכן הוא רק בבחי׳ זיו. מהרי״ל).
for every general principle pertains to its particulars. Rather, the inclusion of the chain of descent in it is something that comes of itself, because it is “the perfection of all,” and it is only in the level of radiance and illumination; just as the level of the light itself is also only a revelation that comes of itself from the level of the Infinite One, etc. Therefore it is only in the level of radiance. Maharil.)
A general principle exists in relation to its particulars, but creation is included in the Infinite only as a by-product of its being “the perfection of all,” at the level of mere radiance, just as the light itself is only a revelation that comes of itself from the Infinite. The gloss is signed “Maharil.”


ומטעם זה לא ירד המן בשבת כי בחי׳ המן שרשו מבחי׳ עקודים כמבואר לעיל ובחי׳ עקודים בערך השתלשלות הוא.
For this reason the manna did not come down on Shabbos. For the root of the manna is from the level of Akudim, as explained above, and the level of Akudim is within the scope of the chain of descent.
This is why no manna fell on Shabbos: the manna is rooted in Akudim, which belongs to the order of the chain of descent.


ולכן שייך בו לומר שהוא עקוד בכלי א׳ מצד שהוא בערך השתלשלות וכל בחי׳ השתלשלות הוא בערך פרט לגבי הכלל כנ״ל ומצד שבשבת
Therefore one can say of it that it is “bound in one vessel,” since it is within the scope of the chain of descent, and all of the chain of descent is like a particular in relation to the general, as explained above. And since on Shabbos
Akudim can be called “bound in one vessel” precisely because it relates to the chain of descent as a general principle relates to its particulars.


העלייה היא לבחי׳ מקיף הכללי הנ״ל אשר שם מעלה ומטה שוין ומקיף הכל בהשוואה אחת כו׳
the ascent is to the level of the general encompassing [light] mentioned above, where above and below are equal and it encompasses everything with one equality, etc.,
On Shabbos, however, the ascent is to the encompassing level where above and below are equal and everything is surrounded alike.


לכך המן שהוא מבחי׳ עקודים לא ירד בשבת מאחר שבחי׳ עקודים היינו מערך ההשתלשלות כנ״ל.
therefore the manna, which is from the level of Akudim, did not come down on Shabbos, since the level of Akudim is within the scope of the chain of descent, as explained above.
So the manna, rooted in Akudim, could not come down on Shabbos: its source is still within the order of the chain of descent, below the level that Shabbos reaches.




Section 8 · ¶36
The two loaves
36ואחר כל זה מובן ענין שתי הלחם שבשבת שע״פ נגלה צריך להניח זו ע״ג [על גבי] זו
After all this, the matter of the two loaves of Shabbos is understood: according to the revealed [Torah], one must place one on top of the other,
Now the opening question is answered. According to the revealed Torah, one loaf is placed on top of the other.


כי בחי׳ נגלה היא בבחינת השתלשלות בחי׳ או״י [אור ישר] וכאשר יניח זו ע״ג [על גבי] זו מורה על בחי׳ השתלשלות בדרך עילה ועלול כו׳.
for the level of the revealed is in the level of the chain of descent (hishtalshelus), the level of direct light (or yashar); and when one places one on top of the other, it indicates the chain of descent by way of cause and effect, etc.
The revealed Torah reflects the chain of descent, “direct light” flowing from above to below, from cause to effect; one loaf above the other mirrors that order.


ובחי׳ נסתר הוא בחי׳ או״ח [אור חוזר] עליית אורות להיות עולות ונכללות בתכלית ההתכללות בבחי׳ מקיף הכללי כנ״ל מטעם זה צריך שיהיו
And the level of the hidden is the level of returning light (or chozer), the ascent of lights, so that they rise and are included in utmost inter-inclusion in the level of the general encompassing [light], as explained above. For this reason they must be
The hidden Torah reflects “returning light,” the ascent of the lights back upward until they are absorbed into the general encompassing level, as on Shabbos.


זו בצד זו שתיהן בשוה שמורים על בחי׳ התכללות אמתי במקיף העליון שמקיף לכל פרטי פרטי ההשתלשלות בשוה כו׳ קמיה מעלה ומטה שוין כו׳ וד״ל [ודי למבין].
one beside the other, both equal, which indicate true inter-inclusion in the supernal encompassing [light], which encompasses all the most minute particulars of the chain of descent equally, etc.: before Him, above and below are equal, etc. And this suffices for one who understands.
So according to the Kabbalah the loaves are placed side by side and equal, showing the true inclusion of everything in the supernal encompassing light, before which above and below are equal. “This suffices for one who understands” leaves the rest to the reader’s reflection.


(ועמ״ש לקמן בד״ה זכור ושמור79 שהן זו״נ [זעיר אנפין ונוקבא] כי זכור לדכורא ושמור לנוקבא והן ב׳ חלות דלחם משנה. וע״פ סדר ההשתלשלות הרי המלכות מקבלת מז״א והוא למעלה ממנה במדרגה.
(And see what is written further on, in the discourse beginning “Zachor and Shamor,” that they are Z’eir Anpin and Nukva: for zachor (“Remember”) is for the masculine and shamor (“Keep”) is for the feminine; and they are the two loaves of lechem mishneh. According to the order of the chain of descent, Malchus receives from Z’eir Anpin, and he is above her in level.
The parenthesis points to the maamar “Zachor and Shamor,” where the two loaves are Z’eir Anpin, the masculine (“Remember”), and Nukva, the feminine (“Keep”). In the order of the chain of descent Malchus receives from Z’eir Anpin and stands below it.


וזהו כמו שהן באצי׳ אבל מצד עצמות א״ס ב״ה שניהן בדבור א׳ נאמרו כו׳ שכולל לשניהם בשוה וזהו שע״פ הנסתר צ״ל ב׳ חלות דלחם משנה זו בצד זו):
This is as they are in Atzilus. But from the perspective of the essence of the Infinite One (Ein Sof), blessed be He, “both were said in a single utterance,” etc., which includes both of them equally. And this is why, according to the hidden [Torah], the two loaves of lechem mishneh must be one beside the other.)
That order belongs to Atzilus. From the perspective of G-d’s essence, “Remember” and “Keep” were said in a single utterance, equally, and so according to the hidden Torah the two loaves are placed side by side.



In one’s avodah
Eat in order to serve: the strength that comes from food should be used to pray and to give oneself over completely at “One” in the Shema, and then the food itself is raised into holiness. More broadly, engage in Torah and mitzvos with the aim of raising the physical from yesh to ayin, acknowledging, as in “we thank You,” that the world as it appears is nothing before G-d; blessing then draws that truth down into revelation.
Questions for discussion
	Why does man, himself created by a divine word, need bread, while bread does not need man?
	How does the inter-inclusion of Akudim differ from the inter-inclusion of Tikkun, and why could the manna, rooted in Akudim, be below exactly as it is above?
	Why does Moshe’s blessing HaZan speak of G-d in the third person, while the blessing of the land addresses Him directly?
	What is the difference between acknowledgment and blessing, and how does each relate to the two views of reality, from below and from above?
	If the manna comes from so high a source, why did it not fall on Shabbos?

Sources and references
Notes
Paragraph 1
1להבין ענין לחם משנה
The note refers the reader to the Rebbe’s own source notes on this maamar, printed earlier in the Kehot edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. וראה גם פלח הרמון שמות ע׳ קצב.
2לחם משנה
The origin of the term: on the sixth day in the wilderness the Israelites “gathered double bread (lechem mishneh),” two omers of manna each, for Shabbos.
Exodus 16:22שמות ט״ז:כ״ב
וַיְהִי בַּיּוֹם הַשִּׁשִּׁי לָקְטוּ לֶחֶם מִשְׁנֶה שְׁנֵי הָעֹמֶר לָאֶחָד וַיָּבֹאוּ כׇּל־נְשִׂיאֵי הָעֵדָה וַיַּגִּידוּ לְמֹשֶׁה:
And it came to pass that on the sixth day they gathered twice as much bread, two omers for each one; and all the rulers of the congregation came and told Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3זה בצד זה
A compendium of the Arizal’s Kabbalah and practices, arranged in the style of the Mishnah; the note cites it together with Pri Etz Chaim for placing the loaves one beside the other according to the hidden Torah.
Kehot’s noteפע״ח שער השבת פי״ז מ״ח. ליל שבת פ״ד מ״ב. וראה מאמרי אדה״ז הקצרים ע׳ מ.
4זה בצד זה
Cited in the Kehot note for the custom according to the hidden Torah. Pri Etz Chaim describes how, at the blessing over bread, the two middle loaves are joined together, their undersides touching and their faces outward, so that they look like one loaf with two faces.
Pri Etz Chaim, Gate of the Sabbath 17פרי עץ חיים, שער השבת י״ז
5ארץ דמפקא מזון
Rebbi rules that a blessing is not concluded with two subjects. Challenged from “for the land and for the food,” the Talmud answers that these are one: “a land that brings forth food.”
Berakhot 49a:8–9ברכות מ״ט א:ח׳-ט׳
גּוּפָא. רַבִּי אוֹמֵר: אֵין חוֹתְמִין בִּשְׁתַּיִם. אֵיתִיבֵיהּ לֵוִי לְרַבִּי, ״עַל הָאָרֶץ וְעַל הַמָּזוֹן״! — אֶרֶץ דְּמַפְּקָא מָזוֹן. ״עַל הָאָרֶץ וְעַל הַפֵּירוֹת״! — אֶרֶץ דְּמַפְּקָא פֵּירוֹת. ״מְקַדֵּשׁ יִשְׂרָאֵל וְהַזְּמַנִּים״! — יִשְׂרָאֵל דְּקַדְּשִׁינְהוּ לִזְמַנִּים. ״מְקַדֵּשׁ יִשְׂרָאֵל וְרָאשֵׁי חֳדָשִׁים״! — יִשְׂרָאֵל דְּקַדְּשִׁינְהוּ לְרָאשֵׁי חֳדָשִׁים.
It has just been stated : "Rabbi says : We should not conclude with two." Levi quoted against Rabbi, "For the land and for the food" ! It means, "The land which yields food." "For the land and for the fruits"! It means "The land which yields fruits." "Who hallowest Israel and the seasons"! It means, "Israel who sanctify the seasons." "Who sanctifiest Israel and the beginnings of the months"! It means, "Israel who hallow the beginnings of the months."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 2
6“And you shall eat and be satisfied, and you shall bless G-d your G-d for the good land that He has given you”: the Torah’s command of Birkas HaMazon, from whose words the Talmud derives its blessings.
Deuteronomy 8:10דברים ח׳:י׳
וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת־ה׳ אֱלֹקֶיךָ עַל־הָאָרֶץ הַטֹּבָה אֲשֶׁר נָתַן־לָךְ:
And thou shalt eat and be satisfied, and bless the L-RD thy G-d for the good land which He hath given thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ברכת הזן משה תקן
The Talmud derives the blessings from the verse and reports that Moshe instituted the blessing HaZan for Israel when the manna came down, and Yehoshua the blessing of the land when they entered the land.
Berakhot 48b:2–3ברכות מ״ח ב:ב׳-ג׳
אָמַר רַב נַחְמָן: מֹשֶׁה תִּקֵּן לְיִשְׂרָאֵל בִּרְכַּת ״הַזָּן״ בְּשָׁעָה שֶׁיָּרַד לָהֶם מָן. יְהוֹשֻׁעַ תִּקֵּן לָהֶם בִּרְכַּת הָאָרֶץ כֵּיוָן שֶׁנִּכְנְסוּ לָאָרֶץ. דָּוִד וּשְׁלֹמֹה תִּקְּנוּ ״בּוֹנֵה יְרוּשָׁלַיִם״. דָּוִד תִּקֵּן ״עַל יִשְׂרָאֵל עַמֶּךָ וְעַל יְרוּשָׁלַיִם עִירֶךָ״, וּשְׁלֹמֹה תִּקֵּן ״עַל הַבַּיִת הַגָּדוֹל וְהַקָּדוֹשׁ״. ״הַטּוֹב וְהַמֵּטִיב״ בְּיַבְנֶה תִּקְּנוּהָ כְּנֶגֶד הֲרוּגֵי בֵּיתָר. דְּאָמַר רַב מַתְנָא: אוֹתוֹ הַיּוֹם שֶׁנִּיתְּנוּ הֲרוּגֵי בֵּיתָר לִקְבוּרָה תִּקְנוּ בְּיַבְנֶה ״הַטּוֹב וְהַמֵּטִיב״. ״הַטּוֹב״ — שֶׁלֹּא הִסְרִיחוּ, ״וְהַמֵּטִיב״ — שֶׁנִּיתְּנוּ לִקְבוּרָה. …
Rab Nahman said : Moses instituted for Israel the benediction "Who feedest" at the time the manna descended for them. Joshua instituted for them the benediction of "the land" when they entered the land [of Canaan]. David and Solomon instituted [what follows] until "Who... rebuildest Jerusalem." David instituted "[Have mercy, O L-rd our G-d] upon Israel Thy people, upon Jerusalem Thy city," and Solomon instituted "and upon the great and holy House." The benediction "Who art kind and dealest kindly" was instituted in Jabneh in connection with the slain of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מח, ב. זח״ג עדר, א. ראה בסידור בדרוש בהמ״ז ובהגהות ע״ז מכ״ק אדמו״ר הצ״צ באוה״ת פ׳ עקב. ראה לקו״ש חט״ז ע׳ 179 הערה 44.
8ואכלת ושבעת וברכת זו ברכת הזן משה תקן
The Zohar on Eikev, cited in the Kehot note, quotes the same teaching: “and you shall bless” is the blessing HaZan, which Moshe instituted for Israel when the manna came down.
Zohar, Eikev 4:61–5:65ספר הזהר, עקב ד׳:ס״א-ה׳:ס״ה
9על הארץ זו ברכת הארץ
As the note quotes it, the Rebbe remarks there that the plain meaning is that the blessing is on the land alone (“a land that brings forth food”), whereas Likkutei Torah (Eikev) and the Siddur take “food” in the blessing of the land to refer to bread from the earth.
Berakhot 48b:5–6ברכות מ״ח ב:ה׳-ו׳
תָּנוּ רַבָּנַן: מִנַּיִן לְבִרְכַּת הַמָּזוֹן מִן הַתּוֹרָה? — שֶׁנֶּאֱמַר: ״וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ״ — זוֹ בִּרְכַּת ״הַזָּן״, ״אֶת ה׳ אֱלֹקֶיךָ״ — זוֹ בִּרְכַּת הַזִּמּוּן, ״עַל הָאָרֶץ״ — זוֹ בִּרְכַּת הָאָרֶץ, ״הַטּוֹבָה״ — זוֹ ״בּוֹנֵה יְרוּשָׁלַיִם״, וְכֵן הוּא אוֹמֵר ״הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנוֹן״. ״אֲשֶׁר נָתַן לָךְ״ — זוֹ ״הַטּוֹב וְהַמֵּטִיב״. אֵין לִי אֶלָּא לְאַחֲרָיו, לְפָנָיו מִנַּיִן? — אָמְרַתְּ קַל וָחוֹמֶר: כְּשֶׁהוּא שָׂבֵעַ מְבָרֵךְ, כְּשֶׁהוּא רָעֵב — לֹא כׇּל שֶׁכֵּן. רַבִּי אוֹמֵר [אֵינוֹ צָרִיךְ]: ״וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ״ — זוֹ בִּרְכַּת הַזָּן, אֲבָל …
Our Rabbis have taught : Whence do we derive the Grace after meals from the Torah? As it is said, "And thou shalt eat and be satisfied and bless" (Deut. viii. 10) — this refers to the benediction "Who feedest"; "the L-rd thy G-d" (ibid.)— to the benediction of Zimmun; "for the land" (ibid.) — to the benediction of "the land" ; "the good" (ibid.) — to "Who. . . rebuildest Jerusalem," for so it states "That goodly hill-country and Lebanon" (ibid. iii. 25); "which He hath given thee" (ibid. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מח, ב. ובלקו״ש חט״ז ע׳ 179 הערה 45 מציין ע״ז ”כ״ה פירוש הפשוט שהברכה היא רק על הארץ (דמפקא מזון). וראה ב״ח לטור שם [או״ח סי׳ קפז] ס״א. שו״ע אדה״ז שם. אבל בלקו״ת עקב [יד, ב] סידור (קט, א) דמזון בברכת הארץ קאי על לחם מן הארץ. ולהעיר מברכ״י או״ח סי׳ רח סק״י שהביא מכפתור ופרח ואגודה דחותם בא״י ”על הארץ ועל מזונה”.
10ההר הטוב
Moshe asks to see “this good mountain and the Lebanon”; the Talmud reads “the good mountain” as Jerusalem, so “the good” in the verse of Birkas HaMazon is the blessing for Jerusalem.
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אין מזכירים כלל מעין ב׳ ברכות האחרות
The note points to this section of the Alter Rebbe’s code of law in connection with the blessing HaZan’s not mentioning the themes of the other two blessings.
Kehot’s noteראה בשו״ע אדה״ז סי׳ קפז סעי׳ ג.
Paragraph 3
12כי על כל מוצא פי ה׳
“Man does not live by bread alone, but by all that comes forth from the mouth of G-d does man live,” said of the manna. The Alter Rebbe reads it as the divine word within the food.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
13תדשא הארץ
The utterance of the third day of Creation that brought forth all vegetation; the word remains in the plants and gives them life.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14אין לך עשב
Maimonides quotes there the Sages’ saying in full: there is no blade of grass below without a constellation in the heavens that strikes it and says to it, “Grow!”
Zohar I, 251aזח״א רנא, א
Kehot’s noteזח״א רנא, א. מו״נ ח״ב פ״י. אגה״ק סוס״י כ.
15אין לך עשב
Cited in the Kehot note. The passage printed on this page of the Zohar (among the addenda) quotes the saying: there is no blade of grass below without a force appointed over it above, which guards it, strikes it and says to it, “Grow.”
Zohar, Addenda, Volume I 1:1ספר הזהר, תוספות, כרך א א׳:א׳
16אין לך עשב
The saying of the Sages, in the name of Rabbi Simon: “There is no blade of grass that does not have a constellation (mazal) in the firmament that strikes it and says to it, ‘Grow.’” The Alter Rebbe cites it for the chain of higher powers above every plant.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
17וגבוה מעל גבוה
“For one higher than the high watches, and there are higher ones above them.” Here: each level is governed by a higher one, all the way up the chain of descent.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
18הלא גם האדם נשתלשל ממאמר נעשה אדם
The Arizal’s Likkutei Torah on Eikev, cited by the note for the question why man, himself created by a divine utterance, needs food.
Kehot’s noteלקו״ת להאריז״ל פ׳ עקב. וראה לקו״ת לכ״ק אדמו״ר הזקן צו יג, ב. בהביאור לד״ה להבין שינוי הברכות תקס״ח. מאמרי אדמו״ר הזקן הנחות הר״פ ז״ל ע׳ צז. ובד״ה באתי לגני תשי״ד.
19נעשה אדם
“Let us make man in Our image”: man too was created by a divine utterance.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20יחיה האדם
The same verse, “by all that comes forth from the mouth of G-d does man (ha’adam) live,” here read as referring to the G-dly soul.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21אלא קאי על נפש האלקית
On that page (in the maamar “Vechol ha’am ro’im”) the Alter Rebbe explains that the life-force in the inanimate, plant and animal is rooted in “before any king reigned,” while “Let us make man” was the last utterance; man lives by the divine word in the food because it is higher than the divine word in man himself.
Kehot’s noteראה לקמן יתרו עד, א. לקו״ת צו יג, סע״ב ואילך. מסעי צו, א.
Paragraph 5
22שרש ענין תהו ותיקון
Likkutei Torah refers back to this maamar for the principle that the inanimate, plant and animal are rooted in the World of Tohu, which preceded the World of Tikkun, while man is rooted in Tikkun, whose essence is the Chochmah of Atzilus; the Tohu from which the animals come is the level of the attributes above that Chochmah, called “the great beast.”
Kehot’s noteבלקו״ת פ׳ צו יג, ב מציין לכאן, דבחי׳ דצ״ח שרשן הוא מבחי׳ עולם התהו והאדם שרשו מבחי׳ עולם התיקון ע״ש. וראה גם באוה״ת פ׳ אמור לז, ג ואילך.
23אדם בגימטריא שם מ״ה
The note says the sources for this gematria are given in the notes there.
Kehot’s noteנסמן לעיל נב, ב.
Paragraph 6
24שבחי׳ תהו הוא בחי׳ נקודות זו תחת זו
The note says the subject is explained at length there.
Kehot’s noteראה ע״ח שער י׳ פ״ה בארוכה נתבאר בתורת חיים בראשית ט, א ואילך. שם פ׳ נח סט, ג ואילך. וראה לעיל נב, א.
25נקודות זו תחת זו
Cited in the Kehot note (Etz Chaim, Gate 10, ch. 5). The Arizal describes the state before the rectification: each vessel held a single Sefirah alone, Chesed alone and Gevurah alone, and each was above the other, none enclothed in another at all; in the rectification vessels were added and enclothed in one another.
Sefer Etz Chaim 10:5עץ חיים י׳:ה׳
תחילה היו הי״ס כוללים כל עולם אצילות עצמות וכלים אלא שהעצמות היה שלם והכלים קטנים ולכן מתו פי׳ כי כלי נקודת עתיק היה חצי כתר דעתיק עד הטבור שלו וכלי נקודת א״א היה חצי התחתון של הכתר ובו נכללין כל הי״ס שלו וכן בעתיק וכלי אבא היה חכמה לבד ובו כלולים כל הי״ס וכלי אמא היה בינה לבד ובו כלולים כל הי״ס שלה וכלי זו״ן היו (נ״א ז״א היה) ז׳ כלים הא׳ מחסד לבד וב׳ מגבורה ג׳ מת״ת ד׳ מנצח ה׳ מהוד לבד ו׳ מיסוד לבד הז׳ ממלכות לבד וכל …
Sefer Etz Chaim (Public Domain)
Paragraph 7
26וכאו״א אינו יכול לסבול חבירו
As the note quotes it, the Sefiros of Tohu were each complete in itself and did not want to bestow on another Sefirah or to receive from it, and the root cause was their selfhood (yeshus); chapter 237 briefly explains why they did not want to bestow.
Kehot’s noteראה בהמשך תער״ב ח״א פרק רלז: ”דספי׳ דתהו היו בחי׳ שלימות כאו״א בפ״ע ולא רצו להשפיע אל הספי׳ האחרת ולא לקבל שפעה ממנה כו׳ ושרש סיבת הדבר הוא הישות”. ע״ש בקיצור מפני מה לא רצו להשפיע. וע״ש בפרק רלח.
Paragraph 8
27וימת וימלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף פ׳ וישלח.
28וימת וימלך תחתיו
The kings who reigned in Edom “before any king reigned over the children of Israel,” each of whom “died, and there reigned in his stead” another. In Kabbalah these are the Sefiros of Tohu, which shattered.
Genesis 36:33–35בראשית ל״ו:ל״ג-ל״ה
וַיָּמׇת בָּלַע וַיִּמְלֹךְ תַּחְתָּיו יוֹבָב בֶּן־זֶרַח מִבׇּצְרָה: וַיָּמׇת יוֹבָב וַיִּמְלֹךְ תַּחְתָּיו חֻשָׁם מֵאֶרֶץ הַתֵּימָנִי: וַיָּמׇת חֻשָׁם וַיִּמְלֹךְ תַּחְתָּיו הֲדַד בֶּן־בְּדַד הַמַּכֶּה אֶת־מִדְיָן בִּשְׂדֵה מוֹאָב וְשֵׁם עִירוֹ עֲוִית:
And Bela died, and Jobab the son of Zerah of Bozrah reigned in his stead. And Jobab died, and Husham of the land of the Temanites reigned in his stead. And Husham died, and Hadad the son of Bedad, who smote Midian in the field of Moab, reigned in his stead; and the name of his city was Avith.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
29שם מ״ה החדש
There the rectification and refinement are said to come from a level above the root of the shattering, the new Name Mah that issues from the forehead of Adam Kadmon.
Kehot’s noteראה לקמן קג, ב ובמ״מ לשם.
Paragraph 11
30לפי שכלו יהולל איש
“A man is praised according to his intellect.” Cited for emotions conducted according to reason.
Proverbs 12:8משלי י״ב:ח׳
לְפִי־שִׂכְלוֹ יְהֻלַּל־אִישׁ וְנַעֲוֵה־לֵב יִהְיֶה לָבוּז:
A man shall be commended according to his intelligence; But he that is of a distorted understanding shall be despised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ח.
31עושה שלום במרומיו . . מיכאל שר של מים
“Dominion and fear are with Him; He makes peace in His heights.” Read as the joining of opposite angelic powers, Michael and Gavriel.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב. וראה לעיל כב, ג.
Paragraph 12
32מ״ש בזוהר דא איהו . . לאכללא שמאלא בימינא
The Zohar (Va’eira), cited first in the Kehot note, speaks of studying Torah by day to complete the judgments (dinin), “in order to include the left in the right.”
Zohar II, 27aזח״ב כז, א
Kehot’s noteראה זח״ב כז, א. ראה לקו״ת נשא כה, ג שמציין לזח״ג ר״פ קרח קעח, א.
33דא איהו רזא לאכללא שמאלא בימינא
The Zohar (beginning of Korach) reads “Whatever your hand finds to do with your strength, do it” as the duty to include the left in the right, so that all one’s deeds are bound up with the right side.
Zohar, Korach 7:29–8:37ספר הזהר, קרח ז׳:כ״ט-ח׳:ל״ז
Thus we interpret, “all that thy hand findeth to do” of the left, and “that do with thy might” of the right. When a man is careful that all his acts should be towards the right side, and that he should include the left in the right, then G-d dwells within him in this world and brings him into the next world.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 13
34והנה ידוע שכל דצ״ח . . מבחי׳ התהו
Likkutei Torah explains that this is why “Let us make man” is the last of the ten utterances: those that brought forth plants and animals are rooted in Tohu, which preceded Tikkun.
Kehot’s noteראה גם לקו״ת צו יג, ב ושם מציין לכאן.
35פני אריה פני שור
The four faces of the living creatures in Ezekiel’s vision of the Chariot: a man, a lion on the right, an ox on the left, and an eagle.
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)
36כמו שכתוב ועשב לעבודת האדם
“He causes grass to grow for the cattle, and herbs for the service of man, to bring forth bread from the earth.”
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, יד.
Paragraph 14
37וצבא השמים לך משתחוים
“…and You give life to them all, and the host of heaven bow down to You.” The bowing of the heavenly hosts expresses their self-nullification.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
38ופני נשר לארבעתן
“…and the face of an eagle to the four of them”: each of the four living creatures had all four faces.
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)
Kehot’s noteיחזקאל א, י.
Paragraph 16
39לפני מלך מלך
“And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” In Kabbalah these kings are the Sefiros of Tohu, which preceded Tikkun.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
Paragraph 17
40ומטעם זה צריך האדם למאכל
Likkutei Torah asks the same question, why man, also created by a divine utterance, needs the food that lives by its own utterance.
Kehot’s noteראה לקו״ת מטות פא, ב.
Paragraph 18
41ועל דמות הכסא
Above the firmament Ezekiel saw “the likeness of a throne, and upon the likeness of the throne a likeness like the appearance of a man.” Here it is the supernal Adam.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
42וברכת את ה׳ אלקיך
The command of Birkas HaMazon, read here as drawing additional light down to “Havayah your G-d.”
Deuteronomy 8:10דברים ח׳:י׳
וְאָכַלְתָּ וְשָׂבָעְתָּ וּבֵרַכְתָּ אֶת־ה׳ אֱלֹקֶיךָ עַל־הָאָרֶץ הַטֹּבָה אֲשֶׁר נָתַן־לָךְ:
And thou shalt eat and be satisfied, and bless the L-RD thy G-d for the good land which He hath given thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, י.
Paragraph 19
43הנני ממטיר לכם
G-d tells Moshe: “Behold, I will rain down for you bread from heaven,” the manna.
Exodus 16:4שמות ט״ז:ד׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הִנְנִי מַמְטִיר לָכֶם לֶחֶם מִן־הַשָּׁמָיִם וְיָצָא הָעָם וְלָקְטוּ דְּבַר־יוֹם בְּיוֹמוֹ לְמַעַן אֲנַסֶּנּוּ הֲיֵלֵךְ בְּתוֹרָתִי אִם־לֹא:
Then said the L-RD unto Moses: ‘Behold, I will cause to rain bread from heaven for you; and the people shall go out and gather a day’s portion every day, that I may prove them, whether they will walk in My law, or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ד.
44לחם מן השמים
As the note says, Or HaTorah there explains the difference between bread from the earth and bread from heaven.
Kehot’s noteראה אוה״ת בשלח ע׳ תקפט ואילך, שמבאר ההפרש בין לחם מן הארץ ללחם מן השמים.
45טל טלא דבדולחא
The Idra Rabba describes a white dew, like crystal, that drips from the supernal head and is the manna ground for the righteous in the World to Come, citing “And the layer of dew went up.”
Zohar III, 128bזח״ג קכח, ב
Kehot’s noteזח״ג קכח, ב. קלה, ב.
46טל טלא דבדולחא
The Idra Rabba describes this dew again: white like crystal, with red seen within the white; with it the dead are to be revived.
Zohar, Idra Rabba 24:177–25:188ספר הזהר, האדרא רבא כ״ד:קע״ז-כ״ה:קפ״ח
47ותעל שכבת הטל
“And the layer of dew went up, and behold, on the face of the wilderness, a fine, flaky thing”: the manna appeared beneath the dew.
Exodus 16:14שמות ט״ז:י״ד
וַתַּעַל שִׁכְבַת הַטָּל וְהִנֵּה עַל־פְּנֵי הַמִּדְבָּר דַּק מְחֻסְפָּס דַּק כַּכְּפֹר עַל־הָאָרֶץ:
And when the layer of dew was gone up, behold upon the face of the wilderness a fine, scale-like thing, fine as the hoar-frost on the ground.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, יד.
48המן ירד בזכות משה
Three good providers arose for Israel: the well came in Miriam’s merit, the pillar of cloud in Aharon’s, and the manna in Moshe’s merit.
Taanit 9a:9תענית ט׳ א:ט׳
מֵיתִיבִי, רַבִּי יוֹסֵי בְּרַבִּי יְהוּדָה אוֹמֵר: שְׁלֹשָׁה פַּרְנָסִים טוֹבִים עָמְדוּ לְיִשְׂרָאֵל, אֵלּוּ הֵן: מֹשֶׁה וְאַהֲרֹן וּמִרְיָם. וְשָׁלֹשׁ מַתָּנוֹת טוֹבוֹת נִיתְּנוּ עַל יָדָם, וְאֵלּוּ הֵן: בְּאֵר, וְעָנָן, וּמָן. בְּאֵר — בִּזְכוּת מִרְיָם, עַמּוּד עָנָן — בִּזְכוּת אַהֲרֹן, מָן — בִּזְכוּת מֹשֶׁה. מֵתָה מִרְיָם — נִסְתַּלֵּק הַבְּאֵר, שֶׁנֶּאֱמַר: ״וַתָּמׇת שָׁם מִרְיָם״, וּכְתִיב בָּתְרֵיהּ: ״וְלֹא הָיָה מַיִם לָעֵדָה״, וְחָזְרָה בִּזְכוּת שְׁנֵיהֶן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 156aזח״ג קנו, א
Kehot’s noteתענית ט, א. זח״ג קנו, א.
49נאמר במשה כבד פה
Moshe tells G-d, “I am not a man of words… for I am heavy of mouth and heavy of tongue.”
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, י.
Paragraph 20
50ומבואר בזהר שכבד פה היינו תושבע״פ
In the Raaya Mehemna (Tzav), Moshe says that just as he was once “heavy of mouth and heavy of tongue,” so he will be “heavy of mouth” in the Oral Torah and “heavy of tongue” in the Written Torah.
Zohar III, 28aזח״ג כח, א
Kehot’s noteזח״ג כח, א. בלקו״ת במדבר יז ב מציין לכאן. וראה גם לקו״ת עקב יד, ד.
51שרש משה היה בבחי׳ פנימיות אבא
The note refers to a volume of the Rebbe’s talks for Moshe’s root in the inner dimension of Abba; the page number is missing in the note.
Kehot’s noteראה לקו״ש ח״ו ע׳ ...
52כי כבד פה וכבד לשון אנכי
“…for I am heavy of mouth and heavy of tongue.”
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
53מי אנכי כו׳ וכי אוציא את בנ״י
At the burning bush Moshe asks, “Who am I, that I should go to Pharaoh, and that I should bring the children of Israel out of Egypt?”
Exodus 3:11שמות ג׳:י״א
וַיֹּאמֶר מֹשֶׁה אֶל־הָאֱלֹקִים מִי אָנֹכִי כִּי אֵלֵךְ אֶל־פַּרְעֹה וְכִי אוֹצִיא אֶת־בְּנֵי יִשְׂרָאֵל מִמִּצְרָיִם:
And Moses said unto G-d: ‘Who am I, that I should go unto Pharaoh, and that I should bring forth the children of Israel out of Egypt?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יא.
Paragraph 22
54אנכי אהיה עם פיך
“Now go, and I (Anochi) will be with your mouth and teach you what you shall speak.”
Exodus 4:12שמות ד׳:י״ב
וְעַתָּה לֵךְ וְאָנֹכִי אֶהְיֶה עִם־פִּיךָ וְהוֹרֵיתִיךָ אֲשֶׁר תְּדַבֵּר:
Now therefore go, and I will be with thy mouth, and teach thee what thou shalt speak.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55אנכי מי שאנכי
The note says the source of this phrase is given there.
Kehot’s noteנסמן לעיל א, א.
56כחשכה כאורה
“Even darkness is not dark for You, and night shines like day; darkness is like light.”
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57שלימותא דכולא
A classic work of Kabbalah, given by the note for the expression “the perfection of all.”
Kehot’s noteעבוה״ק ח״א רפ״ח. וראה לקו״ת פ׳ אמור לח, א.
58שו״ה כי — עקודים שעקוד בכלי א׳
There the Alter Rebbe cites the Etz Chaim’s three stages: in Akudim all ten Sefiros are bound in one vessel with no division at all, in Nekudim they divided into ten points, and Berudim is the World of Tikkun; their source, Akudim, is far above Chochmah and Binah of Atzilus.
Kehot’s noteראה לעיל י, ג וש״נ.
Paragraph 23
59ברכת הזן תקן משה
The note says this is explained at length there.
Kehot’s noteראה בארוכה בלקו״ת פ׳ עקב יד, א ואילך.
60ברכת הזן תקן משה
“Moshe instituted the blessing HaZan for Israel when the manna came down for them.”
Berakhot 48b:2–3ברכות מ״ח ב:ב׳-ג׳
אָמַר רַב נַחְמָן: מֹשֶׁה תִּקֵּן לְיִשְׂרָאֵל בִּרְכַּת ״הַזָּן״ בְּשָׁעָה שֶׁיָּרַד לָהֶם מָן. יְהוֹשֻׁעַ תִּקֵּן לָהֶם בִּרְכַּת הָאָרֶץ כֵּיוָן שֶׁנִּכְנְסוּ לָאָרֶץ. דָּוִד וּשְׁלֹמֹה תִּקְּנוּ ״בּוֹנֵה יְרוּשָׁלַיִם״. דָּוִד תִּקֵּן ״עַל יִשְׂרָאֵל עַמֶּךָ וְעַל יְרוּשָׁלַיִם עִירֶךָ״, וּשְׁלֹמֹה תִּקֵּן ״עַל הַבַּיִת הַגָּדוֹל וְהַקָּדוֹשׁ״. ״הַטּוֹב וְהַמֵּטִיב״ בְּיַבְנֶה תִּקְּנוּהָ כְּנֶגֶד הֲרוּגֵי בֵּיתָר. דְּאָמַר רַב מַתְנָא: אוֹתוֹ הַיּוֹם שֶׁנִּיתְּנוּ הֲרוּגֵי בֵּיתָר לִקְבוּרָה תִּקְנוּ בְּיַבְנֶה ״הַטּוֹב וְהַמֵּטִיב״. ״הַטּוֹב״ — שֶׁלֹּא הִסְרִיחוּ, ״וְהַמֵּטִיב״ — שֶׁנִּיתְּנוּ לִקְבוּרָה. …
Rab Nahman said : Moses instituted for Israel the benediction "Who feedest" at the time the manna descended for them. Joshua instituted for them the benediction of "the land" when they entered the land [of Canaan]. David and Solomon instituted [what follows] until "Who... rebuildest Jerusalem." David instituted "[Have mercy, O L-rd our G-d] upon Israel Thy people, upon Jerusalem Thy city," and Solomon instituted "and upon the great and holy House." The benediction "Who art kind and dealest kindly" was instituted in Jabneh in connection with the slain of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
61הוא נותן לחם לכל בשר
“He gives bread to all flesh, for His kindness is forever”: the words of the blessing HaZan draw on this verse.
Psalms 136:25תהילים קל״ו:כ״ה
נֹתֵן לֶחֶם לְכׇל־בָּשָׂר כִּי לְעוֹלָם חַסְדּוֹ:
Who giveth food to all flesh, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
62כי אל דעות ה׳
From Chanah’s prayer: “For G-d is a G-d of de’os (knowledge).” The plural is read as two views of reality.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג.
63להנחיל אוהבי יש
Wisdom says: “To cause those who love Me to inherit yesh (substance), and I will fill their treasuries.” The spiritual is called yesh, true substance.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
Paragraph 26
64וזהו ענין הודאה
The note lists this maamar for the meaning of hodaah, and adds that it comes from Likkutei Torah L’Gimmel Parshiyos, Bereishis 33a.
Genesis 33:1בראשית ל״ג:א׳
וַיִּשָּׂא יַעֲקֹב עֵינָיו וַיַּרְא וְהִנֵּה עֵשָׂו בָּא וְעִמּוֹ אַרְבַּע מֵאוֹת אִישׁ וַיַּחַץ אֶת־הַיְלָדִים עַל־לֵאָה וְעַל־רָחֵל וְעַל שְׁתֵּי הַשְּׁפָחוֹת:
And Jacob lifted up his eyes and looked, and, behold, Esau came, and with him four hundred men. And he divided the children unto Leah, and unto Rachel, and unto the two handmaids.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה אוה״ת בראשית כרך ג ד״ה להבין ענין הברכות אות ה׳. (מלקו״ת לג׳ פרשיות בראשית לג, א). המשך חייב אדם לברך תרל״ח פרק יג.
65גדולים מעשה צדיקים
Bar Kappara taught: “Greater are the deeds of the righteous than the making of heaven and earth,” for of heaven and earth it is written “My hand,” but of the Sanctuary, the work of the righteous, “Your hands.”
Ketubot 5a:11כתובות ה׳ א:י״א
דָּרַשׁ בַּר קַפָּרָא: גְּדוֹלִים מַעֲשֵׂה צַדִּיקִים יוֹתֵר מִמַּעֲשֵׂה שָׁמַיִם וָאָרֶץ, דְּאִילּוּ בְּמַעֲשֵׂה שָׁמַיִם וָאָרֶץ כְּתִיב: ״אַף יָדִי יָסְדָה אֶרֶץ וִימִינִי טִפְּחָה שָׁמָיִם״, וְאִלּוּ בְּמַעֲשֵׂה יְדֵיהֶם שֶׁל צַדִּיקִים כְּתִיב: ״מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ ה׳ מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכתובות ה, א.
Paragraph 27
66גמירא משמיא מיהב יהבי
Rabbi Chanina ben Dosa was given a leg of a golden table from Heaven and, at his wife’s urging, prayed that it be taken back. The Talmud says the second miracle was greater than the first, “for we have a tradition that they give, but do not take back.”
Taanit 25a:4תענית כ״ה א:ד׳
אֲמַר לַהּ: נִיחָא לָךְ דְּמֵיכָל אָכְלִי כּוּלֵּי עָלְמָא אַפָּתוּרָא דְּמַשְׁלַם וַאֲנַן אַפָּתוּרָא דִּמְחַסַּר. אֲמַרָה לֵקהּ: וּמַאי נַעֲבֵיד? בְּעִי רַחֲמֵי דְּנִשְׁקְלִינְהוּ מִינָּךְ. בָּעֵי רַחֲמֵי וְשַׁקְלוּהוּ. תָּנָא: גָּדוֹל הָיָה נֵס אַחֲרוֹן יוֹתֵר מִן הָרִאשׁוֹן. דִּגְמִירִי, דְּמֵיהָב יָהֲבִי מִישְׁקָל לָא שָׁקְלִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כה, א.
67כח הפועל בנפעל
The note sends the reader to the sources given there.
Kehot’s noteראה לקמן צו, ג במ״מ.
68ואתה מחיה
“…and You give life to them all”: G-d’s ongoing life-giving power within creation, read in the next part through the word atah, “You.”
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
Paragraph 28
69בדבר ה׳
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.”
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
Paragraph 30
70ההפרש בין ברכה להודאה
The note points to this chapter for the difference between blessing and acknowledgment.
Kehot’s noteראה המשך חייב אדם לברך תרל״ח פרק יג.
Paragraph 31
71כי ששת ימים עשה כו׳. וביום השביעי שבת
“For in six days G-d made the heavens and the earth, and on the seventh day He rested and was refreshed.”
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72וישבת ביום השביעי
“And G-d finished on the seventh day His work that He had done, and He rested on the seventh day from all His work that He had done.”
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
73נכללים — השכל ובעצמות הנפש
A variant reading: Rabbi Asher’s gloss has “general, and in the general power” here, followed by a passage the note quotes only in fragments: it speaks of there being “no distinction or difference” with respect to “the lowest power,” so that even a lower power “has an ascent to the [general] power, for there above… are equal,” and so, by way of analogy.
Kehot’s noteבהגהת הרה״ח ר׳ אשר: ”כללי, ובכח הכללי”. ”אין שום היכר והפרש . . כח היותר תחתון . . דרגה לכח היותר . . מאחר שהוא כולו . . ולכן אף כח יותר . . יש לו עליי׳ לכח [כללי] כי שם מעלה . . שוין כו׳. וכך עד״מ”.
74בשער הספר רשם
The note adds that on the title page of that copy it is written: “Copied from the Torah Ohr of the Rebbe in Lubavitch,” that is, the glosses were copied from the Rebbe’s own volume of Torah Ohr.
Kehot’s note”הועתק מספר תו״א של כ״ק אדמו״ר בליובאוויטש”.
Paragraph 34
75צופה ומביט עד סוף כל הדורות כו׳
The note says the source of this saying is given there.
Kehot’s noteנסמן לעיל סב, ד.
Paragraph 35
76כי בו שבת
“And G-d blessed the seventh day and sanctified it, for on it He rested from all His work.”
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77בדרוש דור הפלגה מענין עקודים
The discourse on the Generation of the Dispersion in Parshas Noach.
Kehot’s noteראה לעיל י, ג ואילך.
78ע״פ שבתותי תשמורו
There the Alter Rebbe explains “My Sabbaths,” in the plural, through the Talmud’s “if Israel kept two Sabbaths properly, they would immediately be redeemed”: two levels present in every Shabbos, the lower Shabbos and the higher Shabbos of which the Zohar speaks.
Kehot’s noteלקו״ת בהר מא, א ואילך.
Paragraph 36
79בד״ה זכור ושמור
The maamar beginning “Zachor and Shamor,” cited in the parenthesis itself, where “Remember” and “Keep” are Z’eir Anpin and Nukva, the two loaves of lechem mishneh.
Kehot’s noteע, ד.

Torah Ohr · Parshas Yisro · Maamar 1
בחדש השלישי לצאת בני ישראל מארץ מצרים ביום…
“In the third month”
Receiving the Torah gave Israel what contemplation, even the Patriarchs’ love, could not guarantee: strength for the G-dly soul to break out of the body’s constraints. That strength comes through self-nullification, in which a person’s Torah is G-d’s own word speaking through him, as the moon has no light but the sun’s.
The maamar in brief
Scripture says Israel reached Sinai “on this day” without naming the day; the Sages show it was Rosh Chodesh. To explain why it is called “this day,” the Alter Rebbe asks what the giving of the Torah added to the Patriarchs. Avraham rose out of “Egypt,” the constraints of the body, to a love in which his soul longed to expire into G-d, by contemplating that all the worlds are only G-d’s “speech” and “handiwork,” while He Himself is unchanged. Most people contemplate this and remain unmoved, because the body’s physicality weakens the soul. The Torah, called “strength” and tushiyah, empowers the G-dly soul and weakens the sitra achra, because its source is G-d’s essence. The word “saying” in the Ten Commandments gave Israel the power to speak Torah as G-d’s own word, in self-nullification, which is why study calls for the awe of Sinai. Like the moon, which has no light of its own, Israel receive the light of Havayah, the sun. On Rosh Chodesh Sivan, the new moon after the preparation of the Omer, this self-nullifying love was revealed: “this day.”

Outline
	1“On this day” and what Sinai addedThe verse says only “this day,” and the Sages show it was Rosh Chodesh. To explain why, the Alter Rebbe asks what the Torah added to the Patriarchs, beginning with Avraham’s ascent to the higher love.¶1–2
	2Avraham’s love and the soul’s weaknessAvraham rose out of “Egypt,” the body’s constraints, to kelos hanefesh, by contemplating that the worlds are only G-d’s speech and handiwork while He is unchanged. Others contemplate the same and stay unmoved, because the body’s physicality weakens the soul.¶3–8
	3The Torah as strength and tushiyahThe Torah gives the G-dly soul strength and weakens the sitra achra, bringing peace above and below; its power comes from its source in G-d’s essence, with which it is one.¶9–10
	4“Saying”: G-d’s word in our mouths“Saying” in the Ten Commandments gave Israel the power to speak all of Torah as G-d’s word from Sinai, in self-nullification, like one who repeats after the speaker; hence the awe of Sinai in every study.¶11–14
	5Anochi and the way out of EgyptThrough the Torah, G-d’s essence (Anochi) reaches Israel through Havayah until it is “your G-d,” freeing the soul from its Egypt. Love born of the higher unity overcomes both inclinations, as in the Shema of the people of Jericho.¶15–17
	6The moon and the sunIsrael are like the moon, with nothing of their own: the Infinite Light, the “sun” of Havayah, dwells and speaks in their Torah and service. Through tzedakah and self-nullifying service it shines below as above.¶18–21
	7Rosh Chodesh SivanAfter the preparation of the Omer, Rosh Chodesh Sivan, the new moon, revealed self-nullifying love, “this day.” The “wilderness” of Sinai is speech nullified to G-d’s word, and leaving Refidim is the end of the soul’s weakness.¶22–23


Key concepts
	Self-nullification (bittul)ביטול
	Setting aside one’s own sense of self before G-d. Here it is the key to Torah study: one speaks the Torah only as one who repeats what G-d says, so that His word, not the person, is heard.

	The soul’s expiry (kelos hanefesh)כלות הנפש
	A love of G-d so intense that the soul longs to leave the body and be absorbed in Him. Avraham reached it; Malachi’s “you have not expired” is read as wonder that others do not.

	Egypt as constraintמצרים / מצר וגבול
	The narrowness (meitzar) that the body and the animal soul impose on the G-dly soul. Avraham’s going up from Egypt and the Exodus are read as the soul’s release from it.

	Strength (oz) and tushiyahעוז ותושיה
	Two names of the Torah: oz, the strength it gives the G-dly soul, and tushiyah, which the Talmud connects with weakening, its power to sap the sitra achra.

	“Saying” (leimor)לאמר
	The word that introduces the Ten Commandments. Since all Israel heard them directly, it is read as the power given to Israel to “say” the Torah themselves, so that a sage’s halachah is G-d’s word from Sinai.

	Anochiאנכי
	“I,” the first word of the Ten Commandments, read as G-d’s very essence, which through the Torah reaches Israel by way of the Name Havayah until it is “your G-d.”

	The moon that has nothing of its ownלית לה מגרמה כלום
	The moon receives all its light from the sun and shrinks to a point when it stands beneath it. Israel, whose Torah and service “have nothing of their own,” are like the moon to the sun of Havayah.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s light beyond the worlds, before whom above and below are equal and nothing changed with creation. Contemplating it gives rise to Avraham’s love, and it is the source of the Torah.


Section 1 · ¶1–2
“On this day” and what Sinai added
1בחדש השלישי12 לצאת בני ישראל מארץ מצרים ביום הזה באו מדבר סיני. הנה נאמר סתם ביום הזה ולא
“In the third month after the children of Israel went out of the land of Egypt, on this day they came to the wilderness of Sinai.” Now, it says simply “on this day,” and does not
The maamar opens with the verse that tells when Israel reached Mount Sinai: in the third month after the Exodus, “on this day.” The Alter Rebbe notes that the verse says only “this day” and does not name the day of the month.


פי׳ באיזה יום רק חז״ל [חכמינו זכרונם לברכה] דרשו שהוא בר״ח [בראש חודש].3 כתי׳ [כתיב] הכא ביום הזה וכתיב התם החדש הזה לכם.45
specify which day; only our Sages, of blessed memory, expounded that it was on Rosh Chodesh: it is written here, “on this day,” and it is written there, “This month shall be for you.”
The Sages identified the day by a verbal analogy (gezeirah shavah): the word “this” links our verse to “This month (hachodesh) shall be for you,” the verse about the new moon, so the day was Rosh Chodesh. The maamar will ask why Scripture calls Rosh Chodesh simply “this day.”




2ולהבין למה נק׳ ר״ח [ראש חודש] בכתוב בלשון ביום הזה. יובן בהקדים ענין מעלת קבלת התורה והלא קודם מ״ת [מתן תורה] היו כמה צדיקים6 והאבות7 הן הן המרכבה8 ג״כ9 קודם שנתנה התורה.
And [we need] to understand why Rosh Chodesh is called in Scripture by the expression “on this day.” It will be understood by first introducing the matter of the virtue of receiving the Torah. Yet surely, before the giving of the Torah there were a number of tzaddikim, and “the Patriarchs are themselves the chariot,” also before the Torah was given.
Before answering, the Alter Rebbe asks what the giving of the Torah added. There were righteous people before Sinai, and the Midrash says that “the Patriarchs are themselves the chariot”: they were wholly given over to G-d’s will, as a chariot has no will of its own apart from its rider.


אך הענין כי הנה מעלת אברהם הוא שהי׳ [שהיה] הולך ונסוע הנגבה.10 פי׳ שהי׳ [שהיה] הולך ונסוע ממדרגה למדרגה11 עד שבא הנגבה הוא בחי׳ ומדת אהבה12 העליונה.13
But the explanation is this: the virtue of Avraham is that he was “going on and journeying toward the south” (hanegbah). This means that he was going and journeying from level to level until he came to “the south,” which is the level and attribute of the higher love.
The answer begins with Avraham. The verse says he went “journeying toward the south,” and the Alter Rebbe reads it as an inner ascent: Avraham rose from level to level until he reached “the south,” the attribute of the higher love.




Section 2 · ¶3–8
Avraham’s love and the soul’s weakness
3וכ״כ [וכן כתב] היה הולך מעלייה לעלייה עד שהיה בבחי׳ מרכבה ממש לאהבה זו העליונה עד שהיתה בבחי׳ גילוי בנפשו ממש והליכה זו היא ממטה למעלה מבחי׳ מצרים
And he went so far, from ascent to ascent, that he was at the level of an actual chariot for this higher love, until it was in a state of revelation in his very soul. And this going is from below to above, out of the level of Egypt (Mitzrayim),
Avraham’s climb made him a “chariot” for this love, so that it was openly revealed in his soul. The climb was a going up out of “Egypt” (Mitzrayim), a name the Alter Rebbe reads as meitzar, constraint.


כמ״ש ויעל אברם ממצרים14 דהיינו בחי׳ מצר וגבול שמצד הגוף ונפש הבהמית המגבילים ומלבישים את נפש האלקית שבאדם עד שאע״פ [שאף על פי]
as it is written, “And Avram went up out of Egypt”: that is, the level of constraint (meitzar) and limitation that comes from the body and the animal soul, which limit and clothe the G-dly soul in a person, so that even though
The proof is the verse “And Avram went up out of Egypt.” Inwardly, “Egypt” is the narrowness and limitation that the body and the animal soul impose on the G-dly soul, which they hem in and clothe.


שנפשו האלקית היא משכלת ומתבוננת בגדולת א״ס ב״ה והתפשטותיו על הנבראים שהוא חיי החיים ואתה מחיה את כלם.15 את השמים ואת הארץ אני מלא ומכה״כ [ומלא כל הארץ כבודו].16
his G-dly soul understands and contemplates the greatness of the Infinite One (Ein Sof), blessed be He, and His extending over the created beings, that He is the Life of all life, and “You give life to them all,” “The heavens and the earth I fill,” and “the whole earth is full of His glory,”
Even when the G-dly soul grasps G-d’s greatness, that He is the life of all things and fills heaven and earth, as the verses say, that understanding alone does not set it free. The abbreviation at the end stands for “the whole earth is full of His glory,” from Isaiah’s vision.


אעפ״כ [אף על פי כן] אינו בכח נפשו לצאת מנרתקה הוא מאסר הגוף להיות בבחי׳ אתכפייא ואתהפכא כו׳ רק הגוף עומד על עמדו בתקפו ובגבורתו כתולדתו.
nevertheless it is not in the power of his soul to go out of its sheath, which is the prison of the body, so as to be at the level of subjugation (iskafya) and transformation (ishapcha), etc. Rather, the body stands in its place, in its strength and its might, just as it was born.
The soul still lacks the strength to leave its “sheath,” the prison of the body, and to bring the body’s drives to be subdued (iskafya) or transformed (ishapcha). The body remains as strong as it was at birth, untouched by what the soul understands.




4וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גנבא אפום מחתרתא17 כו׳. ומעלת אברהם היתה שעלה מבחי׳ מצר זה לדבקה נפשו באהבה עליונה עד שתחפוץ להתפשט מלבושי׳ [מלבושיה / מלבושים] שבנגה שמצד הגוף להיות בבחי׳ בטול אליו ית׳ לבדו בבחי׳ כלות הנפש ממש.
And as our Sages, of blessed memory, said: “The thief at the mouth of the tunnel,” etc. And the virtue of Avraham was that he rose up out of this level of constraint, so that his soul cleaved in a higher love, until it would desire to strip itself of its garments of nogah that come from the body, so as to be in a state of self-nullification (bittul) toward Him alone, blessed be He, in a state of the soul’s actual expiry (kelos hanefesh).
The Sages’ saying about the thief who, at the mouth of the tunnel he is digging, calls on G-d illustrates the point: a person can believe in G-d and still do what the body wants. Avraham was different: he rose out of these constraints until his soul longed to shed its “garments of nogah,” the layer bound to the body that is neither holy nor wholly evil, and to be nullified to G-d alone in kelos hanefesh, a yearning so strong that the soul would expire.




5והנה אהבה זו באה מחמת התבוננות18 באור א״ס ב״ה עצמו הסוכ״ע דלית מחשבה ת״ב [תפיסא ביה] כלל19 כי מלכותך מלכות כ״ע [כל עלמין]20 בחי׳ מלך לבד שהוא בחי׳ דבור כמ״ש דבר מלך שלטון.21
Now, this love comes from contemplating the Infinite Light (Or Ein Sof), blessed be He, itself, the light that encompasses all worlds (sovev kol almin), which no thought can grasp at all. For “Your kingship is a kingship over all worlds”: [this is] the level of King alone, which is the level of speech, as it is written, “The word of a king is sovereign.”
Avraham’s love came from contemplating the Infinite Light that “encompasses” all worlds (sovev kol almin), beyond any grasp. By contrast, G-d’s “kingship” over the worlds is only the level of “King,” whose instrument is speech, as a king rules by his word.


וכמאמר ברוך שאמר22 והיה העולם אמירה בלבד שמזה נמשך חיות כל העולמות וקיומם והתהוותם מאין ליש שאין זה אלא בחי׳ הארה בעלמא
And as in the saying, “Blessed is He who spoke, and the world came to be”: by an utterance alone, from which is drawn the life-force of all the worlds, their existence and their coming into being from nothing into something; and this is no more than the level of a mere glimmer.
The prayer “Blessed is He who spoke, and the world came to be” shows that all creation comes from mere speech. So all the life, existence and creation of the worlds from nothing is only a faint glimmer of G-d’s light.


וכמ״ש תתברך בשמים ממעל23 ועל הארץ מתחת על כל שבח מעשה ידיך24 שכל העולמות שמים וארץ מן הארץ לרקיע ת״ק שנה2526 אינה
And as it is said, “May You be blessed in the heavens above and on the earth below, for all the praise of the work of Your hands”: for all the worlds, heaven and earth — from the earth to the firmament is [a journey of] five hundred years — are nothing
A second proof comes from the blessing before the Shema, which calls heaven and earth “the work of Your hands.” Even worlds so vast that, according to the Talmud, the distance from the earth to the firmament is a five-hundred-year journey are only G-d’s handiwork.


אלא בחי׳ מעשה ידיך שכמו במעשה ידי אדם עד״מ אינו מלובש אלא כח המעשה27 שהוא לבוש החיצוני של הנפש.
but the level of “the work of Your hands.” For just as with the work of a person’s hands, by way of analogy, nothing is invested [in it] but the power of action, which is the outer garment of the soul,
The analogy: what a person makes with his hands holds only his power of action, the outermost of the soul’s garments of thought, speech and action. Nothing of the person’s inner self is in it.


כך החיות המלובש בכל העולמות אינן אלא בבחי׳ כח המעשה שהוא כח החיצוני והארה בעלמא שאינו נוגע לעצמות ומהות הנפש כלל.
so too the life-force invested in all the worlds is only at the level of the power of action, which is an outer power and a mere glimmer, which does not touch the essence and being of the soul at all.
So too the divine life-force in all the worlds is like that outer power of action, a mere glimmer that does not touch G-d’s essence. Contemplating this shows how far G-d Himself is beyond all the worlds.




6ובורא קדושים ישתבח שמך28 לעד כו׳ שהקדושים שהם מלאכים ונשמות הם בחינת שם בלבד שהוא ג״כ אינו אלא זיו והארה כו׳
And “Creator of holy beings, may Your Name be praised forever,” etc.: for the holy beings, which are angels and souls, are only the level of a name, which is also no more than a radiance and a glimmer, etc.,
Another phrase of the same blessing, “Creator of holy beings, may Your Name be praised,” points to a higher level. The angels and souls, the “holy beings,” relate to G-d’s “Name,” which is also only a radiance.


אלא שאינם בבחי׳ מעשה ידיך כמו חיצוניות העולמות כי הנה כח המעשה29 המלובש באיזה כלי או שאר דבר מעשה ידי אדם עד״מ
except that they are not at the level of “the work of Your hands,” like the outer dimension (chitzoniyus) of the worlds. For as for the power of action invested in some vessel, or in any other thing that is the work of a person’s hands, by way of analogy,
Yet they stand above the outer dimension of the worlds, which is “the work of Your hands.” To explain the difference, the Alter Rebbe returns to the analogy of a craftsman’s power of action invested in an object.


הנה הכח ההוא אין לו שייכות כלל עם עצמות ומהות הנפש כי נעשה נפרד מובדל ממנו וע״י אחיזת הכלי עם הכח המלובש בו אין נמשך עצמות אדם אחריו.
that power has no connection at all with the essence and being of the soul, for it has become separate and set apart from it. And by taking hold of the vessel with the power invested in it, the person’s essence is not drawn after it.
That power becomes separate from the craftsman: holding the object does not draw the person himself along with it.


משא״כ בקראו שמו נמשך ג״כ עצמות האדם שהשם הוא זיו והארה הנוגע לעצמות הנפש ועודנו קשור ומיוחד עמה.
This is not so when one calls him by his name: then the person’s essence is drawn as well, for the name is a radiance and a glimmer that touches the essence of the soul, and it is still bound and united with it.
A name is different. When a person is called by his name, he himself responds, because a name, though only a radiance, is still bound up with the essence of the soul.


אך עכ״ז [עם כל זה] אין זה אלא בחי׳ זיו. אבל הוא ית׳ בכבודו ובעצמו רם30 ונשא כו׳.
Nevertheless, this is only the level of radiance. But He, blessed be He, in His own glory and essence, is high and exalted, etc.
Still, a name is only a radiance. G-d Himself, “in His glory and essence,” is exalted far above both the worlds and the holy beings.




7והוא הוא הסוכ״ע ומעלה ומטה שוים לפניו כו׳. וכמ״ש אני ה׳ לא שניתי31 ואי לזאת תשפך הנפש אל חיק אביה32 ממש להיות נכספה
And it is He who is the light that encompasses all worlds (sovev kol almin), and above and below are equal before Him, etc. As it is written, “I, Havayah, have not changed.” And therefore the soul will pour itself out into the very bosom of its Father, so as to be “longing,”
G-d Himself is the level that “encompasses all worlds,” before whom above and below are the same; “I, Havayah, have not changed” teaches that He is no different after creation than before it. Grasping this, the soul pours itself out toward G-d like a child into its father’s embrace, and begins to “long.”


וגם כלתה נפשי33 להיות בבחינת בטול ממש אליו ית׳ לבדו וכמ״ש מי לי בשמים34 וז״ש [וזהו שכתוב] אני ה׳ לא שניתי ואתם בני יעקב לא כליתם.
“and indeed my soul expires,” so as to be in a state of complete self-nullification (bittul) toward Him alone, blessed be He, as it is written, “Whom do I have in heaven?” And this is [the meaning of] what is written, “I, Havayah, have not changed, and you, the children of Yaakov, have not expired.”
The psalm continues, “and indeed my soul expires”: the soul reaches complete self-nullification to G-d alone, as in “Whom do I have in heaven?” This is why the prophet joins “I have not changed” to “you have not expired.”


פי׳ שהנביא מתמה על ישראל הרי אני ה׳ לא שניתי ומפני מה לא כליתם שאין לכם כלות הנפש.35
That is, the prophet wonders at Israel: Behold, “I, Havayah, have not changed,” so for what reason “have you not expired,” [meaning] that you do not have the soul’s expiry (kelos hanefesh)?
Read this way, Malachi’s verse is a prophet’s astonished question: since G-d is unchanged by creation, why do Israel not reach kelos hanefesh, the soul’s longing to the point of expiry?


אך דבר הגורם להיות מונע ומעכב את הנפש מבחי׳ בטול זה כמו שהעיד הכתוב ואתם בני יעקב לא כליתם הגם שיתבונן בגדולת א״ס ב״ה
But as for the thing that causes the soul to be held back and hindered from this level of self-nullification, as the verse testified, “and you, the children of Yaakov, have not expired,” even though one contemplates the greatness of the Infinite One (Ein Sof), blessed be He,
The Alter Rebbe now asks what holds the soul back, as the verse testifies, even when a person contemplates G-d’s greatness.


כי אני ה׳ לא שניתי ולא כל האדם זוכה למעלת ומדרגת אברהם שנעשה מרכבה בבחי׳ בטול ממש באהבה עליונה מחמת התבוננות זו. הנה הסבה היא חלישת כח הנפש שאין בכחה לצאת מנרתקה ומאסרה.36
that “I, Havayah, have not changed,” and not every person merits the virtue and rank of Avraham, who became a chariot in a state of complete self-nullification in the higher love because of this contemplation: the cause is the weakness of the soul’s power, for it does not have the strength to go out of its sheath and its prison.
Not everyone becomes, like Avraham, a “chariot” of the higher love through such contemplation. The cause is the soul’s weakness: it lacks the strength to break out of its sheath, the prison of the body.




8והוא מ״ש כשל בעוני כח37 שע״י העונות נכשל ונתחלש כח הנפש38 וכמ״ש כי אם עונותיכם39 היו מבדילים ביניכם לבין אלהיכם ולא עונות ממש אלא גשמיות הגוף וחומריותו הוא שנעשה מסך מבדיל
And this is what is written, “My strength stumbles through my iniquity”: through iniquities the power of the soul stumbles and is weakened. And as it is written, “But your iniquities have separated between you and your G-d.” And [this means] not actual iniquities; rather, the physicality of the body and its materiality is what becomes a separating screen,
The soul’s weakness is tied to the verse “My strength stumbles through my iniquity” and to Isaiah’s “your iniquities have separated between you and your G-d.” The Alter Rebbe adds that the separating “screen” here is not actual sin but the body’s physicality and coarseness.


שהוא הוא המצר וגבול שמגביל ומלביש את הנפש עד שמורידה לימשך אחריה ואינה יכולה לעלות ולצאת ממנה40 וע״ז נאמר ותרא את עני אבותינו41 היינו מדות אהוי״ר [אהבה ויראה] כו׳ אברהם מדת האהבה כו׳:
which is itself the constraint and limitation that limits and clothes the soul, until it brings it down to be drawn after it, and it cannot rise and go out of it. And of this it is said, “And You saw the affliction of our fathers”: that is, the attributes of love and awe, etc., Avraham [being] the attribute of love, etc.
This physicality is the “constraint” of Egypt that hems in the soul and drags it after the body, so that it cannot rise. “And You saw the affliction of our fathers” in Egypt refers to the confinement of the attributes of love and awe, the attributes of the Patriarchs, with Avraham as the attribute of love.




Section 3 · ¶9–10
The Torah as strength and tushiyah
9ולזה נתנה התורה לישראל42 שהתורה נק׳ עוז43 שהיא הנותנת כח ועוז לנפש האלקית להתגבר על חומריות הגוף ונפש הבהמית וגסותן לצאת ממסגר אסיר.44
And for this the Torah was given to Israel. For the Torah is called ‘strength’ (oz), since it is what gives power and strength to the G-dly soul to overcome the materiality of the body and of the animal soul, and their coarseness, so as to go out from the prisoner’s confinement.
This is why the Torah was given. The Torah is called oz, “strength,” because it gives the G-dly soul the power to overcome the coarseness of the body and the animal soul and to go free, like a prisoner leaving his confinement.


וזהו ה׳ עוז לעמו יתן45 ה׳ יברך את עמו בשלום כי ע״י התורה שנק׳ עוז נעשה בשלום פי׳ ב׳ שלום.
And this is [the meaning of] “G-d will give strength to His people; G-d will bless His people with peace”: for through the Torah, which is called ‘strength,’ there comes about “with peace” (beshalom), meaning two (beis) [kinds of] peace.
The verse “G-d will give strength (oz) to His people; G-d will bless His people with peace” is read accordingly: through the Torah, “strength,” comes “peace.” The word beshalom is read as beis shalom, “two peaces,” since the letter beis stands for two.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] עושה שלום בפמליא של מעלה46 ובפמליא של מטה. שלום היינו התקשרות בפמליא של מעלה היינו בחי׳ גילוי אור א״ס ב״ה ממש בנפש האלקית להיות קשורה ומיוחדת בבחי׳ בטול ממש.
As our Sages, of blessed memory, said: “He makes peace in the household above and in the household below.” ‘Peace’ means connection. In the household above, that is, the level of the revelation of the very Infinite Light (Or Ein Sof), blessed be He, in the G-dly soul, so that it be bound and united in a state of complete self-nullification (bittul).
The two are the Sages’ “peace in the household above and in the household below.” Peace means connection; in the “household above,” the G-dly soul, the Infinite Light is revealed, so that the soul is bound to G-d in self-nullification.




10ובפמליא של מטה היינו הארת כחות נפש האלקית המלובשת בגוף ונה״ב [ונפש הבהמית] שלא יהיה מונע ומעכב מצד הגוף ונפשו הבהמית רק שיהיו כולם מסכימים ומתרצים ליחוד זה כד אתכפייא ואתהפכא חשוכא לנהורא
And in the household below, that is, the shining of the powers of the G-dly soul that is clothed in the body and the animal soul, so that there be no holding back or hindrance from the side of the body and its animal soul; rather, that all of them agree and consent to this union, when there is subjugation (iskafya) and darkness is transformed into light (ishapcha).
Peace in the “household below” is within the person himself: the powers of the G-dly soul shine through the body and the animal soul, so that they do not resist but consent to this union with G-d. This is the state of iskafya and ishapcha, when the other side is subdued and its darkness becomes light.


כי התורה שנק׳ עוז נק׳ ג״כ תושיה47 שמתשת כח הס״א [הסטרא אחרא] שמצד הגוף כי לאום מלאום יאמץ4849 וכשזה קם זה נופל.50
For the Torah, which is called ‘strength,’ is also called tushiyah, for it weakens (mateshes) the power of the sitra achra (the other side) that comes from the body; for “one nation shall prevail over the other nation,” and when this one rises, that one falls.
The Torah is also called tushiyah, which the Talmud connects with mateshes, “weakens”: it saps the strength of the sitra achra that comes from the body. As the verse said of Yaakov and Esav, “one nation shall prevail over the other”: when one rises, the other falls.


אך להבין כיצד הוא העוז של התורה ליתן כח לנפש האלקית ולהתיש כח גשמיות הגוף וחומריותו הלא גם התורה נתלבשה בענינים גשמיים51 תרומות ומעשרות כו׳.
But [we need] to understand how the Torah’s strength gives power to the G-dly soul and weakens the power of the body’s physicality and materiality. Is not the Torah, too, clothed in physical matters, terumos and tithes, etc.?
A question follows: how can the Torah strengthen the soul against physicality, when the Torah itself is clothed in physical matters, such as the laws of terumos (the portion of the harvest given to the kohanim) and tithes?


אמנם הנה נודע כי מקור התורה ויסודה בהררי קדש52 עליון מאא״ס [מאור אין סוף] ב״ה בעצמו ובכבודו הסוכ״ע אני ה׳ לא שניתי אורייתא וקוב״ה [וקודשא בריך הוא] כולא חד.5354
However, it is known that the source of the Torah and its foundation are in the “holy mountains” on high, from the Infinite Light, blessed be He, in His very self and His glory, which encompasses all worlds: “I, Havayah, have not changed.” “The Torah and the Holy One, blessed be He, are all one.”
The answer: the Torah’s source is in the “holy mountains” above, in G-d’s own essence, the level that encompasses all worlds and does not change. “The Torah and the Holy One, blessed be He, are all one,” so the Torah’s strength is G-d’s own.




Section 4 · ¶11–14
“Saying”: G-d’s word in our mouths
11והנה עיקר קבלת התורה הוא מ״ש בעשרת הדברות וידבר אלקים55 את56 כל הדברים האלה לאמר אנכי.
Now, the essence of the receiving of the Torah is what is written in the Ten Commandments: “And G-d spoke all these words, saying (leimor): I (Anochi)…”
The heart of receiving the Torah is in the opening of the Ten Commandments: “And G-d spoke all these words, saying: I (Anochi)….” The Alter Rebbe focuses on the word “saying” (leimor).


דלכאורה מלת לאמר אין לה הבנה57 ואינה58 כמו כל לאמר שבמקרא59 שפי׳ לאמר לזולתו. משא״כ בעשרת הדברות א״א לפרש כך
For seemingly the word ‘saying’ (leimor) cannot be understood. It is not like every ‘saying’ in Scripture, whose meaning is ‘to say [it] to someone else.’ But in the Ten Commandments it is impossible to explain it this way,
Elsewhere in Scripture, “saying” means “to say it to others,” as when G-d speaks to Moshe for him to pass the words on. That cannot be its meaning here.


שהרי כל ישראל שמעו60 ופב״פ [ופנים בפנים] דבר61 ה׳ את אשר ישנו פה62 ואת אשר איננו פה כו׳.
for all Israel heard, and “face to face G-d spoke,” “with the one who is here and with the one who is not here,” etc.
At Sinai all Israel heard G-d directly, “face to face,” and the covenant included even those “not here,” the generations to come. No one was left to whom the words still had to be told.


אך פי׳ הוא לאמר ולדבר את כל דברי התורה מה שכבר נאמר למשה מסיני כי כל מקרא ומשנה הלכות ואגדות כולם נאמרו למשה בסיני הגם שבגמרא הוזכרו שמות תנאים ואמוראים63 שאמרו הלכה זו
Rather, the meaning is: to say and to speak all the words of the Torah, what was already said to Moshe from Sinai. For all of Scripture and Mishnah, halachos and aggados, were all said to Moshe at Sinai. Even though the Gemara mentions the names of the Tannaim and Amoraim who said this halachah,
The new meaning: “saying” refers to Israel themselves saying and speaking all the words of Torah that had already been given to Moshe at Sinai. All of Scripture and Mishnah, halachos and aggados, were given at Sinai, even when the Talmud records them in the names of later sages.


כמו ב״ש [בית שמאי] אומר כך כו׳ היינו דבר ה׳ זו הלכה64 שנאמרה למשה מסיני שיצא מפי אותו תנא ואמורא.
as in “Beis Shammai say thus,” etc., that is, “the word of G-d — this is halachah,” which was said to Moshe from Sinai, which came out of the mouth of that Tanna or Amora.
So when the Talmud says “Beis Shammai say thus,” the ruling is still “the word of G-d,” which the Talmud defines as halachah, given at Sinai and now spoken through the mouth of that sage.




12וכענין דברי אשר שמתי בפיך65 וכח זה ניתן לישראל להיות הלכה היוצאת מפיהם דבר ה׳ ממש שנאמרה למשה מסיני ניתן בזמן קבלת התורה בעשרת הדברות לאמר מה שכבר נאמרה
This is like “My words which I have placed in your mouth.” And this power was given to Israel, that the halachah coming out of their mouths should be the very word of G-d that was said to Moshe from Sinai; it was given at the time of the receiving of the Torah, in the Ten Commandments: “saying” (leimor), [saying] what had already been said;
This is like Isaiah’s promise, “My words which I have placed in your mouth.” The power for halachah spoken by Jews to be G-d’s own word from Sinai was given at Sinai, in that one word “saying”: to say again what had already been said.


דהיינו בחי׳ בטול אליו ית׳ שאין הדבור נעשה נפרד66 אצל האדם להיות יוצא מפי עצמו כאלו הוא שלו רק
that is, the level of self-nullification (bittul) toward Him, blessed be He, so that the speech does not become something separate for the person, coming out of his own mouth as though it were his; rather,
That power is self-nullification: the words of Torah do not become the speaker’s own, as though he were their author.


כמ״ש תען לשוני אמרתך67 שהתורה היא אמרתך אלא שלשוני תען כעונה אחר האומר מה שהוא אומר.
as it is written, “My tongue shall answer Your word”: for the Torah is “Your word,” only that “my tongue answers,” like one who answers after the speaker with what he says.
The verse “My tongue shall answer Your word” describes this. The Torah is G-d’s word, and the person’s tongue only “answers,” repeating it after the One who speaks.




13ויו״ד הדברות הן כללות כל התורה שבקבלתן עשרת הדברות מפי הגבורה קבלו כל התורה להיות בחי׳ בטול אצלם לדבר ה׳ המדבר בפיהם ולהיות
And the Ten Commandments are the general and collective expression of the whole Torah, so that by receiving the Ten Commandments from the mouth of the Almighty they received the whole Torah: that there be in them the level of self-nullification (bittul) to the word of G-d that speaks in their mouths, and that they be
The Ten Commandments contain the whole Torah in general form, so receiving them from G-d’s mouth meant receiving the whole Torah. What Israel received was the self-nullification through which G-d’s word speaks in their mouths.


רק כעונה אחר האומר שהוא ענין גילוי אור א״ס למטה כמו למעלה בבחי׳ בטול ממש.
only like one who answers after the speaker, which is the revelation of the Infinite Light (Or Ein Sof) below as above, in a state of complete self-nullification.
They were to be only like one who repeats after the speaker. This is the revelation of the Infinite Light below just as above, in complete self-nullification.




14ומזה יתבונן המשכיל ויפול עליו אימה ופחד בעסק התורה בשומו ללבו כי דבר ה׳ הוא ממש שנאמרו למשה מסיני.
From this the thoughtful person will reflect, and dread and fear will fall upon him in his Torah study, when he takes to heart that it is truly the word of G-d, which was said to Moshe from Sinai.
A practical consequence: a thoughtful person who takes to heart that the Torah he studies is truly G-d’s word from Sinai will be filled with dread and fear as he learns.


וזהשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] ע״פ והודעתם לבניך ולבני בניך וסמיך ליה יום אשר עמדת68 כו׳ מה להלן באימה ויראה כו׳ אף כאן כו׳ שלכאורה אינו מובן דמיון זה מה להלן אף כאן כו׳
And this is what our Sages, of blessed memory, said on the verse “And you shall make them known to your children and your children’s children,” next to which is [written] “the day that you stood,” etc.: “Just as there [it was] in dread and awe, etc., so too here,” etc. For seemingly this comparison, “just as there, so too here,” etc., is not understood,
The Sages learned this from two adjacent verses: “make them known to your children,” followed by “the day that you stood” at Sinai. As Sinai was in dread and awe, so must Torah study be; but the Alter Rebbe asks how the comparison holds.


שהרי במעמד הר סיני וכל העם רואים את הקולות69 ופב״פ [ופנים בפנים] דבר70 ה׳. משא״כ בעסק התורה של כל אדם כשלומד בפני עצמו.
since at the standing at Mount Sinai “all the people saw the voices,” and “face to face G-d spoke.” This is not so with the Torah study of every person when he learns by himself.
At Sinai the people saw the voices and heard G-d face to face, while a person studying alone has no such experience. Why should he feel the awe of Sinai?


אלא הענין הוא כמש״ל [כמה שכתוב לעיל] כי גם עסק התורה שבכ״א ובכל זמן הוא דבר ה׳ ממש שנאמר למשה מסיני. ועל ידי זה תפול עליו אימה ויראה כאלו קבלה היום מהר סיני:71
But the explanation is as written above: that the Torah study of each person, at any time, is also truly the word of G-d that was said to Moshe from Sinai. And through this, dread and awe will fall upon him, as if he received it today from Mount Sinai.
The answer is the point just made: every person’s Torah study, at any time, is the very word of G-d given at Sinai. Knowing this brings awe, as if he were receiving the Torah from Mount Sinai today.




Section 5 · ¶15–17
Anochi and the way out of Egypt
15והנה עסק התורה בבחי׳ בטול זה הוא הנותן עוז ותעצומות72 לנפש האלקית73 ותושיה לסט״א [לסטרא אחרא].
Now, Torah study in this state of self-nullification (bittul) is what gives strength and might to the G-dly soul, and tushiyah to the sitra achra (the other side).
Torah study in this self-nullification is what gives the G-dly soul “strength and might” and acts as tushiyah, weakening the sitra achra.


וזהו אנכי ה׳ אלקיך אשר הוצאתיך מארץ מצרים74 כי בקבלת התורה נמשך בחי׳ אנכי דהיינו אנכי ממש עצמותו ומהותו ית׳ הסוכ״ע כו׳.
And this is [the meaning of] “I (Anochi) am Havayah your G-d, who brought you out of the land of Egypt”: for through receiving the Torah the level of Anochi is drawn down, that is, the very Anochi, His essence and being, blessed be He, which encompasses all worlds (sovev kol almin), etc.
This is hinted in the first commandment, “I (Anochi) am Havayah your G-d, who brought you out of Egypt.” Receiving the Torah drew down Anochi, “I” in the fullest sense: G-d’s own essence, which encompasses all worlds.




16וכמ״ש והיו הדברים האלה75 אשר אנכי מצוך היום כו׳ ובחי׳ אנכי זה נמשך לישראל בבחי׳ הוי״ה דהיינו ע״י צמצום והתפשטות כנ״ל עד שנעשה בבחי׳ אלקיך ממש
As it is written, “And these words which I (Anochi) command you today,” etc. And this level of Anochi is drawn to Israel through the level of Havayah, that is, through tzimtzum (contraction) and expansion, as mentioned above, until it becomes the level of ‘your G-d’ (Elokecha) itself.
The same Anochi appears in “these words which I (Anochi) command you today.” This essence reaches Israel through the Name Havayah, by contraction and expansion, until it becomes Elokecha, “your G-d,” in actuality.


ואזי אשר הוצאתיך מארץ מצרים מבחי׳ מצרים וגבולים שמצד הגוף ונה״ב [ונפש הבהמית] המגבילים ומלבישים את נפש האלקית ומעכבים לצאת מנרתקה
And then [comes] “who brought you out of the land of Egypt (Mitzrayim)”: out of the level of constraints (meitzarim) and limits that come from the body and the animal soul, which limit and clothe the G-dly soul and keep [it] from going out of its sheath.
Then comes “who brought you out of the land of Egypt”: out of the meitzarim, the constraints of the body and the animal soul that limit the G-dly soul and keep it from leaving its sheath.


וכמ״ש ואעלה אתכם מעני מצרים אל ארץ טובה ורחבה7677 כי ע״י קבלת אנכי דהיינו בחי׳ סוכ״ע ואני ה׳ לא שניתי בעסק התורה בבחי׳ בטול כו׳ הוא הנותן כח לנפש האלהית.
As it is written, “And I will bring you up out of the affliction of Egypt to a good and spacious land.” For through receiving Anochi, that is, the level of the light that encompasses all worlds (sovev kol almin) and “I, Havayah, have not changed,” in Torah study in a state of self-nullification (bittul), etc., it is this that gives power to the G-dly soul.
The verse “I will bring you up out of the affliction of Egypt to a good and spacious land” describes the result. Receiving Anochi, the transcendent level of “I have not changed,” through self-nullifying Torah study is what gives the G-dly soul its power.




17ותושיה לתאוות הגוף כו׳. וזהו ענין אנשי יריחו78 היו כורכין את שמע ולא היו מפסיקין בין אחד ואהבת.79
And [it is] tushiyah to the desires of the body, etc. And this is the matter of the people of Jericho, who would run together (korchin) the Shema, and would not pause between ‘One’ (echad) and ‘And you shall love’ (ve’ahavta).
The Torah also weakens the body’s desires. This explains the custom of the people of Jericho, who recited the Shema without a pause between “One” and “And you shall love,” that is, without saying “Blessed be the Name of the glory of His kingdom” in between.


כי ע״י קבלת בחי׳ אחד דהיינו בחי׳ יחודא עלאה שהוא בחי׳ בטול ממש לאור א״ס
For through receiving the level of ‘One,’ that is, the level of the higher unity (yichuda ila’ah), which is the level of complete self-nullification (bittul) to the Infinite Light (Or Ein Sof),
The reason: receiving “One” means receiving the higher unity (yichuda ila’ah), in which everything is nullified before the Infinite Light.


ב״ה הסוכ״ע כנ״ל תגדל האהבה ביתר שאת עד שתהיה בכל לבבך בשני יצריך80 דאתכפיא סט״א [סטרא אחרא] ואתהפכא חשוכא לנהורא שמבחי׳ בטול זה נמשך עוז ותושיה כנ״ל.
blessed be He, which encompasses all worlds (sovev kol almin), as mentioned above, the love will grow with surpassing loftiness, until it is “with all your heart,” with both your inclinations, when the sitra achra (the other side) is subdued (iskafya) and darkness is transformed into light (ishapcha); for from this level of self-nullification are drawn strength and tushiyah, as mentioned above.
From that self-nullification love grows until it is “with all your heart,” which the Mishnah explains as with both inclinations, the good and the evil, since the animal side is subdued and even transformed. So “One” leads straight into “And you shall love.”


משא״כ בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] הרי כתיב מלך אלהים על גוים כי שם זה הוא חיות העולמות ואפי׳ [ואפילו] עכו״ם [עובדי כוכבים ומזלות] בכלל.81
This is not so with ‘Blessed be the Name of the glory of His kingdom forever and ever’: for it is written, “Elokim reigns over the nations,” since this Name is the life-force of the worlds, and even idolaters are included.
“Blessed be the Name of the glory of His kingdom” is different. It refers to Elokim, G-d as the life-force of the worlds, which, as the verse “Elokim reigns over the nations” shows, gives life even to idolaters.


וכענין שארז״ל [שאמרו רבותינו זכרונם לברכה] לא כאברהם שיצא ממנו ישמעאל8283 כו׳ אלא שאנו אומרים בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] בחשאי כי ועד הוא ג״כ אחד אלא שהוא בחילופי דאתוון84 כמ״ש בזוהר:85
This is like what our Sages, of blessed memory, said: “Not like Avraham, from whom Yishmael came forth,” etc. Only, we say ‘Blessed be the Name of the glory of His kingdom forever and ever’ in a whisper, because ‘forever’ (va’ed) is also ‘One’ (echad), except that it is in an exchange of letters, as is written in the Zohar.
This connects to the Sages’ teaching about Yaakov’s sons, “not like Avraham, from whom Yishmael came”; in the Talmud’s telling, when they declared the Shema, Yaakov answered “Blessed be the Name….” We say it only in a whisper because, as the Zohar explains, its va’ed (“forever”) is echad (“One”) with its letters exchanged, so that “One” is not said openly.




Section 6 · ¶18–21
The moon and the sun
18ובזה יובן מה שישראל מונים ללבנה.86 כי הלבנה לית לה מגרמה כלום87 רק שמקבלת האור שלה מאור השמש להאיר על הארץ.
With this we can understand why Israel reckons by the moon. For the moon has nothing of its own; it only receives its light from the light of the sun, to shine upon the earth.
The maamar now turns to the moon, by which Israel reckon their calendar. The moon has no light of its own; all its light is received from the sun.


ולכן בכל חודש וחודש מתמעטת קודם חידושה עד שנעשית בבחי׳ נקודה88 מפני שבאה תחת אור השמש ממש לקבל ממנה
Therefore, every month it diminishes before its renewal until it becomes the level of a point, because it comes directly under the light of the sun to receive from it;
Each month, before its renewal, the moon shrinks to a mere point, because it stands directly beneath the sun to receive from it.


ולכן אינה מאירה על הארץ והולכת ואור עד מילוי הלבנה והכל מאור השמש ממש שהלבנה לית לה מגרמה כלום.
therefore it does not shine upon the earth. And it grows steadily brighter until the moon is full, and all of it is from the very light of the sun, for the moon has nothing of its own.
In that position it gives no light to the earth; afterward it grows brighter until it is full, and all of that light is the sun’s. Its waning and waxing show that it has nothing of its own.




19ואחר מילוי הלבנה חוזרת ומתמעטת להיות בבחינת נקודה בסוף החדש עד שחוזרת ומתחדשת. וככל הדברים האלה וכמשל הזה כך הוא ענין ישראל89
And after the moon is full, it diminishes again, becoming the level of a point at the end of the month, until it is renewed again. And in keeping with all these words and with this analogy, so it is with Israel,
After it is full, the moon wanes again to a point at the end of the month and is then renewed. Israel are like the moon in all of this.


שהם בחי׳ בטול לאור א״ס ב״ה הסוכ״ע ותורתם ועבודתם הם בבחינת דלית להון מגרמיהון כלום. שאינו בבחי׳ יש מי שלומד יש מי שאוהב כו׳.
who are the level of self-nullification (bittul) to the Infinite Light (Or Ein Sof), blessed be He, which encompasses all worlds (sovev kol almin); and their Torah and their divine service are at the level of ‘they have nothing of their own,’ that is, it is not at the level of ‘there is one who learns, there is one who loves,’ etc.
Israel are nullified to the Infinite Light, and their Torah study and service “have nothing of their own,” like the moon. There is no independent self who learns or who loves.


אלא הכל בבחי׳ בטול לאור א״ס ב״ה ממש ואור א״ס ב״ה ממש הוא השוכן בתוך
Rather, everything is in a state of self-nullification to the very Infinite Light, blessed be He, and it is the very Infinite Light, blessed be He, that dwells within
Everything is nullified to the Infinite Light, and it is the Infinite Light itself that dwells within their Torah and their service.


תורתם ועבודתם ודבר ה׳ זו הלכה90 היא המדברת בפיהם וזו היא בחי׳ שמש כמ״ש כי שמש ומגן הוי״ה אלקים.91 שבחי׳ הוי״ה נק׳ שמש.
their Torah and their divine service, and “the word of G-d — this is halachah” is what speaks in their mouths. And this is the level of ‘sun,’ as it is written, “For Havayah Elokim is a sun and a shield”: for the level of Havayah is called ‘sun.’
So the halachah they speak is “the word of G-d,” speaking through them. This is the “sun” of the verse “For Havayah Elokim is a sun and a shield”: the Name Havayah is the sun, the source of the light that Israel, like the moon, receive.




20ובחי׳ אלהים נק׳ מגן כו׳ כמ״ש במ״א. והתורה נמשך משם הוי״ה. וזהו ענין תורה ועבודה וגמ״ח [וגמילות חסדים] שצריך להיות שלשתן דוקא כי גמ״ח [גמילות חסדים] היינו צדקה.
And the level of Elokim is called ‘shield,’ etc., as explained elsewhere. And the Torah is drawn from the Name Havayah. And this is the matter of Torah, divine service and acts of kindness (gemilus chasadim), that all three of them, specifically, are needed. For acts of kindness means tzedakah.
The Name Elokim, which conceals and limits, is called the “shield”; the maamar only notes that this is explained elsewhere. The Torah comes from the Name Havayah, the “sun.” The maamar then turns to the three things on which, the Mishnah says, the world stands, Torah, divine service and acts of kindness, all three of which are needed; acts of kindness here means tzedakah, charity.


וצדקה היא כללות כל התורה שנק׳ בשם צדקה ובפרטות מעשה הצדקה ממש שהצדקה היא להחיות רוח שפלים92 היא בחי׳ שמש כמ״ש וזרחה לכם יראי שמי93 שמש צדקה. כי כמו שהצדקה היא להחיות רוח שפלים.
And tzedakah is the whole Torah in general, which is called by the name ‘tzedakah,’ and in particular the actual deed of tzedakah. For tzedakah, which is “to revive the spirit of the lowly,” is the level of ‘sun,’ as it is written, “And there shall shine for you who fear My Name a sun of tzedakah.” For just as tzedakah is “to revive the spirit of the lowly,”
Tzedakah has a broad sense, the whole Torah, which is called “tzedakah,” and a specific one, actual charity. Charity “revives the spirit of the lowly,” and so it is like the sun, as the verse speaks of “a sun of tzedakah.”




21וכן אור השמש הוא להאיר במקום חשך שאין בו אור שהיא בחי׳ השפעה מלמעלה למטה.
So too the light of the sun is to shine in a place of darkness that has no light, which is the level of influence from above to below.
Just as charity revives the lowly, sunlight shines into darkness where there is no light. Both are an influence from above to below.


והשפעה זו היא ע״י בחי׳ עבודה שהוא בחי׳ בטול ממטה למעלה אור א״ס ב״ה הסוכ״ע להיות השפעת אוא״ס [אור אין סוף] ב״ה ממש שורה ומתגלה למטה כמו למעלה דהיינו כמו בטול הלבנה לאור השמש ממש:
And this influence is through the level of divine service (avodah), which is the level of self-nullification (bittul) from below to above, [to] the Infinite Light (Or Ein Sof), blessed be He, which encompasses all worlds (sovev kol almin), so that the influence of the very Infinite Light, blessed be He, rest and be revealed below as above; that is, like the self-nullification of the moon to the very light of the sun.
This influence comes through divine service, which is self-nullification from below upward toward the Infinite Light. Through it the Infinite Light rests and is revealed below as it is above, just as the moon, nullified before the sun, receives its light.




Section 7 · ¶22–23
Rosh Chodesh Sivan
22וזהו בחדש השלישי לצאת בני ישראל מארץ מצרים ביום הזה94 כו׳ כי בצאת ישראל ממצרים התחילו לספור ספירת העומר כמ״ש שבעה שבועות תספר לך.95 והם הכנה להיות קבלת התורה בשבועות.
And this is [the meaning of] “In the third month after the children of Israel went out of the land of Egypt, on this day,” etc. For when Israel went out of Egypt they began to count the counting of the Omer, as it is written, “Seven weeks shall you count for yourself.” And these are a preparation for the receiving of the Torah on Shavuos.
The maamar returns to its opening verse. When Israel left Egypt they began counting the Omer, “seven weeks shall you count,” as a preparation for receiving the Torah on Shavuos.


דהיינו להיות גילוי אוא״ס [אור אין סוף] ב״ה למטה כמו למעלה בבחי׳ בטול אליו ית׳ לאמר אחר מה שיאמר הוא ולהיות דבר ה׳ ממש בתוך בני ישראל בעסק תורתם.
That is, so that there be a revelation of the Infinite Light (Or Ein Sof), blessed be He, below as above, in a state of self-nullification (bittul) toward Him, blessed be He: to ‘say’ after what He will say, and that the very word of G-d be within the children of Israel in their Torah study.
The goal of that preparation was the revelation of the Infinite Light below as above through self-nullification: that Israel “say” after G-d what He says, so that His very word is present in their Torah study.




23ובשבוע הז׳ ביום ג׳ בו הוא כאלו כבר נכנסה כל השבוע ונעשו אז ישראל מוכנים ועומדים96 לקבל בחי׳ בטול זה.
And in the seventh week, on its third day, it is as if the whole week had already come in, and Israel then became prepared and standing ready to receive this level of self-nullification (bittul).
Rosh Chodesh Sivan, the day Israel reached Sinai, is the third day of the seventh week of the Omer. By then it is as if the whole week had come, so Israel were already prepared to receive this self-nullification.


והיה אז מולד הלבנה שהוא גילוי אוא״ס [אור אין סוף] ב״ה אחר בטול הלבנה אליו. ולכן נק׳ ביום הזה סתם כי יום היינו אור וגילוי
And then was the birth of the moon (molad), which is the revelation of the Infinite Light (Or Ein Sof), blessed be He, after the moon’s self-nullification to Him. Therefore it is called simply “on this day,” for ‘day’ means light and revelation,
That day was also the birth of the new moon: after the moon’s nullification to the sun, when it shrinks to a point, comes a new revelation of light. This is why the verse calls it simply “this day,” since “day” means light and revelation.


כמ״ש ויקרא אלהים לאור יום והיינו גילוי ואהבה שבבחי׳ בטול אליו ית׳ (שבחי׳ אהבה זו נק׳ היום הזה כי פי׳ זה הוא בחי׳ יחו״ע [יחודא עילאה] שלכן משרע״ה [משה רבינו עליו השלום] נתנבא בזה.97
as it is written, “And G-d called the light ‘day.’” And this is the revelation and the love that is in a state of self-nullification toward Him, blessed be He. (For this level of love is called ‘this day’ (hayom hazeh), because the meaning of ‘this’ (zeh) is the level of the higher unity (yichuda ila’ah), which is why Moshe our teacher, peace be upon him, prophesied with ‘this.’
As in “G-d called the light ‘day,’” day is revelation, here the revelation of a love that comes from self-nullification. In a parenthesis the Alter Rebbe adds that this love is called “this day” because zeh, “this,” signifies the higher unity; the Sages teach that Moshe alone prophesied with the words “This is the thing.”


ובר״ח [ובראש חודש] מקבלת כנ״י [כנסת ישראל] מוחין מחכמה. עמ״ש בד״ה והיה מדי חדש.98 לכן האהבה היא בבחי׳ בטול)
And on Rosh Chodesh the Community of Israel (Knesses Yisrael) receives the intellect (mochin) from Chochmah (wisdom); see what is written in the discourse beginning “And it shall be, from one new moon to the next.” Therefore the love is in a state of self-nullification.)
On Rosh Chodesh the Community of Israel receives mochin, intellect, from Chochmah, as explained in the discourse beginning “And it shall be, from one new moon to the next.” Therefore the love of that day is a love of self-nullification.


כי ואהבת99 ב״פ [ב׳ פעמים] אור ואזי באו למדבר סיני שירדה שנאה100 כו׳ דהיינו ענין תושיה שמתשת כח הס״א [הסטרא אחרא] כו׳ ומדבר מלשון דבור
For ‘And you shall love’ (ve’ahavta) is twice ‘light’ (or) [in numerical value]. And then “they came to the wilderness of Sinai,” where hatred (sin’ah) descended, etc., that is, the matter of tushiyah, which weakens the power of the sitra achra (the other side), etc. And ‘wilderness’ (midbar) is from the word ‘speech’ (dibbur),
The numerical value of ve’ahavta, “And you shall love” (414), is twice that of or, “light” (207), which is why this love is called “day.” Then Israel came to Sinai, whose name the Talmud links to sin’ah, “hatred,” here meaning tushiyah, the weakening of the sitra achra; and midbar, “wilderness,” is related to dibbur, “speech.”


כמו ומדברך נאוה101 ונק׳ מדבר בתוספת מ׳ כי המ׳ הוא מאותיות האמנתי״ו שהן להקטין הענין102 כלומר שאין בזו בחי׳ דבור בפ״ע [בפני עצמו] רק בחי׳ שכבר נדבר
as in “and your speech (midbarech) is lovely.” And it is called midbar with an added mem, because the mem is one of the letters ‘he’emantiv,’ which serve to diminish the matter; that is to say, in this there is no level of speech in its own right, only the level of what has already been spoken,
As in “your speech (midbarech) is lovely,” midbar means speech, but with an added mem, one of the letters (remembered as he’emantiv) that are added to a root, which the Alter Rebbe says diminish its sense. Midbar is thus speech that is not independent, only a repetition of what has already been spoken.


דהיינו שהדבור הוא בחי׳ בטול בדבר ה׳ המדבר בו (ועמ״ש בד״ה הנ״ל) ואזי ויסעו מרפידים.103
that is, the speech is in a state of self-nullification within the word of G-d that speaks in him (and see what is written in the discourse mentioned above). And then “they journeyed from Refidim”:
Such speech is nullified within the word of G-d that speaks through the person, and the text again refers to the discourse on Rosh Chodesh for more. Then the verse says, “they journeyed from Refidim.”


בחי׳ רפיון ידים כמארז״ל [כמאמר רבותינו זכרונם לברכה] למה נק׳ שמה רפידים104 כו׳ דהיינו בחינת חלישת כח הנשמה רק שניתנה להם עוז ותעצומות לנשמה ותושיה לס״א [לסטרא אחרא] כו׳:
the level of slackness of hands (rifyon yadayim), as our Sages, of blessed memory, said, “Why was its name called Refidim?” etc., that is, the level of weakness of the soul’s power; only, they were given strength and might for the soul, and tushiyah to the sitra achra, etc.
The Talmud reads Refidim as rifyon yadayim, “slackness of hands,” here the weakness of the soul. Israel left that weakness behind because they were given strength and might for the soul and tushiyah against the sitra achra, the gift of the Torah described throughout the maamar.



In one’s avodah
A person who takes to heart that the Torah he is learning is truly the word of G-d given at Sinai will feel dread and awe as he studies, as if he were receiving it today. And Torah studied in self-nullification, as one who only repeats what G-d says, is what gives the G-dly soul the strength to overcome the body and weakens the sitra achra, where contemplation alone has left a person unmoved.
Questions for discussion
	Why does the Alter Rebbe say that contemplating G-d’s greatness is not enough to free the soul, and what does the Torah add that even the Patriarchs’ love did not?
	How does the word “saying” (leimor) in the Ten Commandments become the basis for saying that every halachah a sage speaks is G-d’s word from Sinai?
	How do a craftsman’s handiwork and a person’s name differ in their connection to the self, and how does the maamar apply this to the worlds and to angels and souls?
	What does the moon, which shrinks to a point when it stands closest beneath the sun, teach about self-nullification and receiving light?
	Why did the people of Jericho go straight from “One” to “And you shall love,” and why is “Blessed be the Name of the glory of His kingdom” said in a whisper?

Sources and references
Notes
Paragraph 1
1בחדש השלישי
The note records that this maamar was also printed in the Lemberg edition of Torah Ohr, on folio 5a.
Kehot’s noteנדפס גם בתו״א לעמבערג דף ה, א. הנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ז ע׳ קמו: בשבת שלפני שבועות. ובע׳ שעה ביאור נוסף. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות וקיצורים באוה״ת יתרו ע׳ תשעב. תשעג. תשצ. שייך לביאור ע׳ תשצב. קיצורים בכרך ח ע׳ ב׳תתקעה. עוד קטע לכאן ע׳ ב׳תתקעו. חלק נעתק גם בסה״מ תרל״ג כרך א ע׳ רצג עם הגהות ושינוים (מיוסד על הנדפס באוה״ת פ׳ יתרו ע׳ תשעג). וראה גם באוה״ת יתרו ע׳ תשסח ואילך. חלק מהמאמר הושווה לבוך 1052 כתי״ק מהרי״ל (רוב הכת״י דהה מאוד וא״א לפענח האותיות). לכללות מאמר זה ראה אוה״ת יתרו ע׳ תתסו. בסה״מ תרנ״ה ע׳ פח [שמיוסד על ד״ה בס׳ תרל״ג הנ״ל]. ד״ה באתי לגני תשל״ו. פלח הרמון שמות ע׳ רכ.
2בחדש השלישי
The verse that opens the account of the giving of the Torah: Israel reached the wilderness of Sinai in the third month after the Exodus, “on this day.” The maamar asks why it says only “this day,” and at its end reads the phrase as the revelation that came on the day of the new moon.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 86b:5שבת פ״ו ב:ה׳
תָּנוּ רַבָּנַן: בְּשִׁשִּׁי בַּחֹדֶשׁ נִיתְּנוּ עֲשֶׂרֶת הַדִּבְּרוֹת לְיִשְׂרָאֵל. רַבִּי יוֹסֵי אוֹמֵר: בְּשִׁבְעָה בּוֹ. אָמַר רָבָא: דְּכוּלֵּי עָלְמָא בְּרֹאשׁ חֹדֶשׁ אֲתוֹ לְמִדְבָּר סִינַי. כְּתִיב הָכָא: ״בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי״, וּכְתִיב הָתָם: ״הַחֹדֶשׁ הַזֶּה לָכֶם רֹאשׁ חֳדָשִׁים״ — מָה לְהַלָּן רֹאשׁ חֹדֶשׁ, אַף כָּאן רֹאשׁ חֹדֶשׁ. וּדְכוּלֵּי עָלְמָא, בְּשַׁבָּת נִיתְּנָה תּוֹרָה לְיִשְׂרָאֵל. כְּתִיב הָכָא: ״זָכוֹר אֶת יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ״, וּכְתִיב הָתָם: ״וַיֹּאמֶר מֹשֶׁה אֶל הָעָם זָכוֹר אֶת הַיּוֹם הַזֶּה״ — מָה לְהַלָּן בְּעִצּוּמוֹ שֶׁל יוֹם, אַף כָּאן בְּעִצּוּמוֹ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשמות יט, א. ראה בשיחת ש״פ שלח תשמ״ח בהערה 31 ההדגשה ”מה שמתן תורה הי׳ ”בחודש השלישי” ולא נזכר באיזה יום בחודש [עד שיש בזה ב׳ דיעות בגמרא (שבת פו, ב)] וכן בתושבע״פ (שם פז, א) — ”ירחא תליתאי” [ומש״נ (יתרו יט, טז) ”ביום השלישי”, ”יומא תליתאי” — ה״ז לא יום השלישי בחודש, כ״א מימי הכנה (הגבלה) למ״ת]”. ע״ש.
3ביום הזה . . שהוא בר״ח
Or HaTorah notes that the analogy from “this… this” is in the Gemara, Shabbat 86b, and adds at the foot of the page that this answers Tosafos’ question there: why the Talmud learns the day from “this… this” and not from “wilderness… wilderness” (midbar… midbar).
Shabbat 86b:5שבת פ״ו ב:ה׳
תָּנוּ רַבָּנַן: בְּשִׁשִּׁי בַּחֹדֶשׁ נִיתְּנוּ עֲשֶׂרֶת הַדִּבְּרוֹת לְיִשְׂרָאֵל. רַבִּי יוֹסֵי אוֹמֵר: בְּשִׁבְעָה בּוֹ. אָמַר רָבָא: דְּכוּלֵּי עָלְמָא בְּרֹאשׁ חֹדֶשׁ אֲתוֹ לְמִדְבָּר סִינַי. כְּתִיב הָכָא: ״בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי״, וּכְתִיב הָתָם: ״הַחֹדֶשׁ הַזֶּה לָכֶם רֹאשׁ חֳדָשִׁים״ — מָה לְהַלָּן רֹאשׁ חֹדֶשׁ, אַף כָּאן רֹאשׁ חֹדֶשׁ. וּדְכוּלֵּי עָלְמָא, בְּשַׁבָּת נִיתְּנָה תּוֹרָה לְיִשְׂרָאֵל. כְּתִיב הָכָא: ״זָכוֹר אֶת יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ״, וּכְתִיב הָתָם: ״וַיֹּאמֶר מֹשֶׁה אֶל הָעָם זָכוֹר אֶת הַיּוֹם הַזֶּה״ — מָה לְהַלָּן בְּעִצּוּמוֹ שֶׁל יוֹם, אַף כָּאן בְּעִצּוּמוֹ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמכילתא שם. שבת פו, ב. באוה״ת יתרו ע׳ תשעג שגז״ש הזה הזה בגמרא פ״ט דשבת דפ״ו ע״ב. וראה בסוף העמוד שם: ובזה מתורץ קושי׳ התוספות שם בשבת אמאי יליף הזה הזה ולא מדבר מדבר ע״ש.
4החדש הזה לכם
G-d’s words to Moshe and Aharon in Egypt: “This month shall be for you the head of months.” Because it speaks of the new moon, the shared word “this” shows that “this day” at Sinai was Rosh Chodesh.
Exodus 12:2שמות י״ב:ב׳
הַחֹדֶשׁ הַזֶּה לָכֶם רֹאשׁ חֳדָשִׁים רִאשׁוֹן הוּא לָכֶם לְחׇדְשֵׁי הַשָּׁנָה:
’This month shall be unto you the beginning of months; it shall be the first month of the year to you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, ב.
5למה נק׳ ר״ח . . ביום הזה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה בחיי כאן יט, א. בתקס״ז ע׳ קמו: ”למה נק׳ ר״ח זה”.
Paragraph 2
6שו״ה צדיקים — צדיקים
The manuscript reads “great tzaddikim” instead of “tzaddikim.”
Kehot’s noteבבוך 1052 (בכתי״ק מהרי״ל): צדיקים גדולים.
7היו כמה צדיקים והאבות
A later maamar on Yisro asks the same question more fully: before the giving of the Torah there were tzaddikim and prophets such as Adam, Chanoch and Mesushelach, and Avraham kept the whole Torah, though only spiritually; it too answers from Avraham’s “going on and journeying toward the south.” The passage on Megillas Esther (96c) names only Avraham.
Kehot’s noteלקמן עג, ג ”צדיקים ונביאים כמו אדם הראשון חנוך מתושלח כו׳, ואברהם קיים כל התורה”. ולקמן צו, ג מביא רק אברהם. בסה״מ תקס״ב ע׳ יא ”מתושלח נח ואברהם” (מובא גם באוה״ת פ׳ ראה ע׳ תשנד). בסה״מ תרל״ג ובסה״מ תרנ״ה ע׳ פח: כמו מתושלח ואברהם והאבות.
8והאבות הן הן המרכבה
On “And G-d went up from upon Avraham,” Reish Lakish says, “The Patriarchs are themselves the chariot.” The Alter Rebbe cites it to ask what the giving of the Torah added, if the Patriarchs were already a chariot for G-d before it.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 210bזח״א רי, ב
Zohar III, 182aזח״ג קפב, א
Kehot’s noteב״ר פמ״ז. זח״א רי, ב. זח״ג קפב, א.
9שו״ה צדיקים — ג״כ
The manuscript writes גם (“also”) in full instead of the abbreviation ג״כ; the meaning is the same.
Kehot’s noteבבוך 1052: גם.
10הלוך ונסוע הנגבה
“And Avram journeyed, going on and journeying toward the south (the Negev).” The Alter Rebbe reads the journey as Avraham’s inner ascent to the attribute of the higher love.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ט.
11שהי׳ הולך ונסוע ממדרגה למדרגה
The Zohar reads “going on and journeying toward the south” as “level after level,” until Avraham was crowned in the south, his portion. The Kehot note says the Mitteler Rebbe’s transcript gives this reading in the Zohar’s name.
Zohar I, 84aזח״א פד, א
Kehot’s noteבסה״מ תקס״ז כ׳ זה בשם הזהר, ראה זח״א פד, א. ראה לקמן צו, ג.
12שו״ה אהבה — מעלייה לעלייה
The manuscript reads מעילוי לעילוי (“from elevation to elevation”) instead of מעלייה לעלייה (“from ascent to ascent”).
Kehot’s noteבבוך 1052: מעילוי לעילוי.
13הנגבה הוא בחי׳ ומדת אהבה העליונה
Likkutei Torah reads the verse the same way: Avraham went from level to level, from below upward, until he cleaved to “the south,” the love of G-d, with attachment, desire and thirst.
Kehot’s noteוכ״ה בלקו״ת בהעלותך כט, ג.
Paragraph 3
14ויעל אברם ממצרים
“And Avram went up out of Egypt, he and his wife and all that he had.” The Alter Rebbe reads Avraham’s going up from Egypt as his rise out of the constraints (meitzarim) that the body places on the soul.
Genesis 13:1בראשית י״ג:א׳
וַיַּעַל אַבְרָם מִמִּצְרַיִם הוּא וְאִשְׁתּוֹ וְכׇל־אֲשֶׁר־לוֹ וְלוֹט עִמּוֹ הַנֶּגְבָּה:
And Abram went up out of Egypt, he, and his wife, and all that he had, and Lot with him, into the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יג, א.
15ואתה מחיה את כולם
From the Levites’ prayer: “You made the heavens… and You give life to them all.” It is one of the verses the G-dly soul contemplates about G-d as the life of all things.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
16את השמים ואת הארץ אני מלא ומכה״כ
“Do I not fill the heavens and the earth? says G-d.” Another verse of the soul’s contemplation, of G-d filling all of creation.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד. ישעי׳ ו, ג.
Paragraph 4
17גנבא אפום מחתרתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף ברכות ע״פ גירסת העין יעקב.
Paragraph 5
18והנה אהבה זו באה מחמת התבוננות
Kuntres Etz HaChaim explains that this passage shows why the service of the higher unity is needed by every person: though few truly reach it, each must strive for it, and then, at least for a time, he will desire it.
Kehot’s noteבקונטרס עץ החיים סעי׳ ז מבאר שכאן מבואר איך בהכרח שתהיה העבודה דיחו״ע בכאו״א, ובהקיצור שם כתב ”יסביר אשר אף דעבודה דיחו״ע באמיתית מועטים השייכים אלי׳, מ״מ הכרח לכאו״א להשתדל בזה, ואז, לפי שעה עכ״פ יחפוץ בזה” ע״ש.
19שו״ה ת״ב — כלל
The word כלל (“at all”) is missing in the manuscript.
Kehot’s noteתי׳ זו ליתא בבוך 1052.
20מלכותך מלכות כ״ע
“Your kingship is a kingship over all worlds.” The Alter Rebbe reads it to say that the worlds relate only to G-d as “King,” the level of speech, not to His essence.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
21דבר מלך שלטון
“The word of a king is sovereign.” A king rules through his word, so G-d’s kingship over the worlds is the level of speech.
Ecclesiastes 8:4קהלת ח׳:ד׳
בַּאֲשֶׁר דְּבַר־מֶלֶךְ שִׁלְטוֹן וּמִי יֹאמַר־לוֹ מַה־תַּעֲשֶׂה:
Forasmuch as the king’s word hath power; and who may say unto him: ‘What doest thou?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, ד. בסה״מ תקס״ז ע׳ קמז מבאר המשל.
22וכמאמר ברוך שאמר
An earlier maamar in Torah Ohr (Shemos) also brings “Blessed is He who spoke” as a subject for contemplation: with a single utterance all the worlds came into being.
Kehot’s noteראה גם לעיל נד, א.
23Shlomo’s prayer at the dedication of the Temple speaks of G-d “in the heavens above and on the earth below” (so too Deuteronomy 4:39). The blessing before the Shema that the Alter Rebbe quotes takes up these words.
I Kings 8:23מלכים א ח׳:כ״ג
וַיֹּאמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל אֵין־כָּמוֹךָ אֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת שֹׁמֵר הַבְּרִית וְהַחֶסֶד לַעֲבָדֶיךָ הַהֹלְכִים לְפָנֶיךָ בְּכׇל־לִבָּם:
and he said: ‘O L-RD, the G-d of Israel, there is no G-d like Thee, in heaven above, or on earth beneath; who keepest covenant and mercy with Thy servants, that walk before Thee with all their heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24תתברך . . שבח מעשה ידיך
Likkutei Torah (V’Zos HaBerachah) describes the six weekdays as G-d’s light descending into Beriah, Yetzirah and Asiyah to become “the power of action,” and refers back to this maamar on “all the praise of the work of Your hands.” A passage on Shir HaShirim also points here.
Kehot’s noteנוסח ברכות ק״ש. בלקו״ת ברכה צז, א. שה״ש מד, ג — מציין לכאן.
25מן הארץ לרקיע ת״ק שנה
The Talmud says that from the earth to the firmament is a journey of five hundred years. The Alter Rebbe cites it to show that even worlds this vast are only “the work of Your hands.”
Chagigah 13a:3חגיגה י״ג א:ג׳
כַּמָּה שְׁנוֹתָיו שֶׁל אָדָם — שִׁבְעִים שָׁנָה, שֶׁנֶּאֱמַר: ״יְמֵי שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרוֹת שְׁמוֹנִים שָׁנָה״. וַהֲלֹא מִן הָאָרֶץ עַד לָרָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְעוֹבְיוֹ שֶׁל רָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְכֵן בֵּין כׇּל רָקִיעַ וְרָקִיעַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
26שו״ה הארץ — ת״ק שנה
The manuscript repeats the phrase: “five hundred years, etc., five hundred years, etc.”
Kehot’s noteבבוך 1052: ת״ק שנה כו׳ ת״ק שנה כו׳.
27אינו מלובש אלא כח המעשה
The note identifies the power of action with the level of Asiyah, and says the transcript explains at length how the same holds in Yetzirah and Beriah.
Kehot’s noteבחי׳ עשי׳. בסה״מ תקס״ז ע׳ קמז-ח מבאר באריכות גם ביצירה ובבריאה.
Paragraph 6
28ובורא קדושים ישתבח שמך
A passage beginning here is quoted there.
Kehot’s noteקטע מכאן מובא בסה״מ תרל״ג ח״א ע׳ קפח.
29כי הנה כח המעשה
Tanya uses the same image: a silversmith’s vessel keeps its form after his hands leave it, because human making only changes the shape of existing matter, whereas creation from nothing depends on G-d’s power at every moment.
Tanya, Sha’ar HaYichud 2:1תניא, חלק שני; שער היחוד והאמונה ב׳:א׳
וְהִנֵּה, מִכָּאן תְּשׁוּבַת הַמִּינִים וְגִילּוּי שׁוֹרֶשׁ טָעוּתָם, הַכּוֹפְרִים בְּהַשְׁגָּחָה פְרָטִית וּבְאוֹתוֹת וּמוֹפְתֵי הַתּוֹרָה, שֶׁטּוֹעִים בְּדִמְיוֹנָם הַכּוֹזֵב, שֶׁמְּדַמִין מַעֲשֵׂה ה׳ – ״עוֹשֵׂה שָׁמַיִם וָאָרֶץ״ לְמַעֲשֵׂה אֱנוֹשׁ וְתַחְבּוּלוֹתָיו, כִּי כַּאֲשֶׁר יָצָא לַצּוֹרֵף כְּלִי – שׁוּב אֵין הַכְּלִי צָרִיךְ לִידֵי הַצּוֹרֵף, כִּי אַף שֶׁיָּדָיו מְסוּלָּקוֹת הֵימֶנּוּ וְהוֹלֵךְ לוֹ בַּשּׁוּק – הַכְּלִי קַיָּים בְּתַבְנִיתוֹ וְצַלְמוֹ מַמָּשׁ כַּאֲשֶׁר יָצָא מִידֵי הַצּוֹרֵף, כָּךְ מְדַמִּין הַסְּכָלִים הָאֵלּוּ מַעֲשֵׂה שָׁמַיִם וָאָרֶץ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פ״ב. לקו״ת קדושים ל, ג.
30שו״ה בכבודו — רם
The manuscript reads הוא רם, “He is high,” adding the word “He.”
Kehot’s noteבבוך 1052: הוא רם.
Paragraph 7
31אני ה׳ לא שניתי
“For I, Havayah, have not changed, and you, the children of Yaakov, have not been consumed (lo chelisem).” The Alter Rebbe reads lo chelisem as “you have not expired,” the prophet’s wonder that Israel lack kelos hanefesh though G-d is the same after creation as before.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו. בסה״מ תקס״ז ע׳ קמח מבאר ”פי׳ בלתי המצא שם שינוי כלל בין קודם הבריאה לאחר הבריאה, ואין שם חילוק ג׳ מדרגו׳ דבי״ע”. קטע מכאן מובא גם בד״ה פסל לך בסה״מ תרל״ד ע׳ קמ. ראה המשך תרס״ו ע׳ פז.
32אל חיק אביה
Tanya describes a love like fiery coals: contemplating the greatness of the Infinite One makes the soul thirst for Him, then grow love-sick, and finally reach kelos hanefesh, citing the same “and indeed my soul expires.”
Tanya, Likkutei Amarim 50:6תניא, חלק ראשון; ליקוטי אמרים נ׳:ו׳
… ״וְאִם רָץ לִבְּךָ – שׁוּב לְאֶחָד״, פֵּירוּשׁ ״וְאִם רָץ לִבְּךָ״ – הִיא תְּשׁוּקַת הַנֶּפֶשׁ שֶׁבַּלֵּב בֶּחָלָל הַיְמָנִי, כְּשֶׁמִּתְגַּבֶּרֶת וּמִתְלַהֶבֶת וּמִתְלַהֶטֶת בִּמְאֹד מְאֹד עַד כְּלוֹת הַנֶּפֶשׁ מַמָּשׁ, לְהִשְׁתַּפֵּךְ אֶל חֵיק אָבִיהָ חַיֵּי הַחַיִּים בָּרוּךְ־הוּא, וְלָצֵאת מִמַּאֲסָרָהּ בַּגּוּף הַגּוּפָנִי וְגַשְׁמִי לְדָבְקָה בּוֹ יִתְבָּרֵךְ – אֲזַי, זֹאת יָשִׁיב אֶל לִבּוֹ: מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה, כִּי ״עַל כָּרְחָךְ אַתָּה חַי״ בַּגּוּף הַזֶּה לְהַחֲיוֹתוֹ, כְּדֵי לְהַמְשִׁיךְ חַיִּים עֶלְיוֹנִים מֵחַיֵּי הַחַיִּים בָּרוּךְ־הוּא לְמַטָּה, עַל יְדֵי תּוֹרַת חַיִּים, …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״נ. וראה לעיל כז, א. לב, ב. מה, ג. לקמן פו, ב.
33נכספה וגם כלתה נפשי
“My soul longs, and indeed expires, for the courts of G-d.” The Alter Rebbe uses the verse’s two stages, longing and expiry, for the soul pouring itself out to G-d.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34מי לי בשמים
“Whom do I have in heaven? And besides You I desire nothing on earth.” It expresses the soul’s self-nullification to G-d alone.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
35שהנביא מתמה על ישראל . . שאין לכם כלות הנפש
The note says this talk refers to Likkutei Torah on Rosh Hashanah for the same reading of “you have not expired.”
Kehot’s noteבלקו״ש חי״ז ע׳ 116 מציין ללקו״ת ר״ה סא, ד. וראה בסה״מ תרל״ד ע׳ קמא ”והיינו כי ע״י ההתבוננות בבחי׳ אני ה׳ לא שניתי ואתה הוא קודם שנבה״ע ואתה הוא לאחר שנבה״ע בלי שום שינוי כלל וכלל, והיינו לפי שכללות ההשתלשלות הוא מבחי׳ הארה בעלמא שאינו נוגע כלל . . ואי לזאת באיזה יחפוץ אם בהארה הנפרשת או בעצמותו עיקר ומקור לכל, וע״ז מתמה הנביא על ישראל מדוע לא כליתם”. ראה גם בסה״מ תרס״ב ע׳ תטו.
36שאין בכחה לצאת מנרתקה ומאסרה
The note points to Kuntres Etz HaChaim on the soul’s inability to leave its sheath and its prison.
Kehot’s noteראה קונטרס עץ החיים פ״ז.
Paragraph 8
37כשל בעוני כחי
“My strength stumbles through my iniquity, and my bones waste away.” The Alter Rebbe reads it as the soul’s power weakened, so that it cannot rise.
Psalms 31:11תהילים ל״א:י״א
כִּי כָלוּ בְיָגוֹן חַיַּי וּשְׁנוֹתַי בַּאֲנָחָה כָּשַׁל בַּעֲוֺנִי כֹחִי וַעֲצָמַי עָשֵׁשׁוּ:
For my life is spent in sorrow, and my years in sighing; My strength faileth because of mine iniquity, and my bones are wasted away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לא, יא.
38שע״י העונות נכשל ונתחלש כח הנפש
That maamar adds that avon here is not necessarily an actual sin: the word means crookedness, bending one’s way to follow the body’s materiality and the animal soul’s desires until the G-dly soul too is caught and cannot get out.
Kehot’s noteבד״ה פסל לך תרס״ב ע׳ תטו מוסיף ”ולא דוקא עון ממש אלא הוא לשון עיוות ועקום מה שמעוות ומעקם דרכו לילך אחרי חומריות ותאוות הגוף ונה״ב עד שגם נה״א נסרך ונדבק שאינו יכול ליצא (אַרויסגיין) משם”. ראה גם בתרל״ג שם ע׳ רצה.
39כי אם עונותיכם
“But your iniquities have separated between you and your G-d.” The Alter Rebbe explains the separating screen as the body’s physicality rather than actual sins.
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)
Kehot’s noteישעי׳ נט, ב.
40ואינה יכולה לעלות ולצאת ממנה
The wording there goes further: “on the contrary, it brings him down.”
Kehot’s noteבקונטרס עץ החיים שם ”ואדרבה מורידו כו׳”.
41ותרא את עני אבותינו
“And You saw the affliction of our fathers in Egypt, and heard their cry at the Sea of Reeds.” The Alter Rebbe reads “our fathers” as the attributes of love and awe, confined by the body’s “Egypt.”
Nehemiah 9:9נחמיה ט׳:ט׳
וַתֵּרֶא אֶת־עֳנִי אֲבֹתֵינוּ בְּמִצְרָיִם וְאֶת־זַעֲקָתָם שָׁמַעְתָּ עַל־יַם־סוּף:
And Thou sawest the affliction of our fathers in Egypt, and heardest their cry by the Red Sea;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ט. בסה״מ תרל״ד הסיום ”ועז״נ ותרא את עני אבותינו אשר במצרים אין עני אלא בדעת שנחלק לחו״ג בחי׳ אהוי״ר הוא בחי׳ הכוסף והתשוקה הנ״ל, והוא ע״י שהם במצרים בחי׳ מיצר הגוף שמגביל ומלביש הנפש עד מאד” ולזה נתנה . . .
Paragraph 9
42ולזה ניתנה התורה לישראל
The note points to this maamar for a related discussion of why the Torah was given to Israel.
Kehot’s noteראה ד״ה ויתן לך ש״פ תולדות תרס״ו.
43שהתורה נק׳ עוז
Expounding “he brings down the strength (oz) in which it trusts” (Proverbs 21:22), Rabbi Yehudah, Rabbi Nechemiah and the Sages all say, “Oz, this is the Torah.” The Alter Rebbe builds on this name: the Torah gives strength to the G-dly soul.
Vayikra Rabbah 31:5ויקרא רבה ל״א:ה׳
Shir HaShirim Rabbah 1:4שיר השירים רבה א׳:ד׳
מָשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה, אָמַר רַבִּי מֵאִיר בְּשָׁעָה שֶׁעָמְדוּ יִשְׂרָאֵל לִפְנֵי הַר סִינַי לְקַבֵּל הַתּוֹרָה, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא אַלְעִיקֵי אֲנִי נוֹתֵן לָכֶם אֶת הַתּוֹרָה, אֶלָּא הָבִיאוּ לִי עֲרֵבִים טוֹבִים שֶׁתִּשְׁמְרוּהָ, וַאֲנִי נוֹתְנָהּ לָכֶם. אָמְרוּ לְפָנָיו רִבּוֹנוֹ שֶׁל עוֹלָם, אֲבוֹתֵינוּ עֲרֵבִים לָנוּ. אָמַר לָהֶם אֲבוֹתֵיכֶם צְרִיכִין עֲרֵבִים, לְמָה הַדָּבָר דּוֹמֶה לְאֶחָד שֶׁהָלַךְ לִלְווֹת מִן הַמֶּלֶךְ, אָמַר לוֹ הָבֵא לִי עָרֵב וַאֲנִי מַלְוֶה אוֹתְךָ, הָלַךְ וְהֵבִיא לוֹ עָרֵב אֶחָד, אָמַר לוֹ עֲרֵבְךָ צָרִיךְ עָרֵב, הָלַךְ וְהֵבִיא לוֹ עָרֵב שֵׁנִי, …
“Draw me; we will run after you . The king has brought me to his chambers; let us exult and rejoice in you. We will recount your love through wine; sincerely do they love you” (Song of Songs 1:4). “Draw me; we will run after you.” Rabbi Meir said: When the Israelites stood before Mount Sinai to receive the Torah, the Holy One blessed be He said to them: ‘Am I giving you the Torah without assurance? Rather, bring Me good guarantors that you will observe it, and I will …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה מדרש תלים ח, ג. מכילתא בשלח טו, ב. ויק״ר פל״א, ה. יל״ש בשלח רמז רמ״ד. שהש״ר פ״א, ד. וראה הערת כ״ק אדמו״ר זי״ע בסה״מ תשי״א [לכ״ק אדמו״ר מהוריי״צ נ״ע] ע׳ 181.
44ממסגר אסיר
G-d’s servant is sent “to bring the prisoner out of the dungeon.” The Alter Rebbe borrows the phrase for the G-dly soul set free from the body by the strength of the Torah.
Isaiah 42:7ישעיהו מ״ב:ז׳
לִפְקֹחַ עֵינַיִם עִוְרוֹת לְהוֹצִיא מִמַּסְגֵּר אַסִּיר מִבֵּית כֶּלֶא יֹשְׁבֵי חֹשֶׁךְ:
To open the blind eyes, To bring out the prisoners from the dungeon, And them that sit in darkness out of the prison-house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45ה׳ עוז לעמו יתן
“G-d will give strength to His people; G-d will bless His people with peace.” The Alter Rebbe reads “strength” as the Torah and beshalom as two kinds of peace.
Psalms 29:11תהילים כ״ט:י״א
Havayah עֹז לְעַמּוֹ יִתֵּן Havayah יְבָרֵךְ אֶת־עַמּוֹ בַשָּׁלוֹם:
The L-RD will give strength unto His people; The L-RD will bless his people with peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, יא.
46עושה שלום בפמליא של מעלה
Rabbi Alexandri says that whoever studies Torah for its own sake makes peace in the household above and in the household below. The Alter Rebbe applies the two kinds of peace to the G-dly soul and to the body and animal soul.
Sanhedrin 99b:10–11סנהדרין צ״ט ב:י׳-י״א
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״. רַב אָמַר: כְּאִילּוּ בָּנָה פַּלְטֵרִין שֶׁל מַעְלָה וְשֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״וָאָשִׂים דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ״. רַבִּי יוֹחָנָן אָמַר: אַף מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ, שֶׁנֶּאֱמַר: ״וּבְצֵל יָדִי כִּסִּיתִיךָ״. וְלֵוִי אָמַר: אַף מְקָרֵב אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וְלֵאמֹר לְצִיּוֹן עַמִּי אָתָּה״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5) Rav said: it is as if he built the palace above and below, as it says “And I placed My words into your mouth, and with the shadow of My hand I covered you, to plant the heavens and to found the earth…” (Yeshayahu …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Bamidbar Rabbah 12:8במדבר רבה י״ב:ח׳
Kehot’s noteסנהדרין צט, ב. במד״ר יב, ח. ראה אגה״ק סי׳ יב. לקו״ת שה״ש ז, ד. בלקו״ת צו טו, ב. אוה״ת נ״ך כרך ב ע׳ תשפח מציין לכאן.
Paragraph 10
47כי התורה — נק׳ ג״כ תושי׳
Rabbi Chanin asks why the Torah is called tushiyah and answers, “because it weakens (mateshes) a person’s strength.” The Alter Rebbe turns this into the Torah’s power to weaken the sitra achra.
Sanhedrin 26bסנהדרין כ״ו ב
Kehot’s noteסנהדרין כו, ב. ראה אגה״ק סכ״ב. ערכי הכינויים (לבעל סה״ד) מע׳ תושי׳. ובאוה״ת יתרו ע׳ תשעח. תשצג. ראה סה״מ תרמ״א ע׳ טז.
48לאום מלאום יאמץ
The words here quote Pesachim 42b:6; the passage is shown below.
Pesachim 42b:6פסחים מ״ב ב:ו׳
וְעַכְשָׁיו אֵין יֵינָם שֶׁל אֲדוֹמִיִּים מַחְמִיץ עַד שֶׁנּוֹתְנִין לְתוֹכָן שְׂעוֹרִין, וְקוֹרִין אוֹתוֹ חוֹמֶץ הָאֲדוֹמִי, לְקַיֵּים מַה שֶּׁנֶּאֱמַר: ״אִמָּלְאָה הָחֳרָבָה״, אִם מְלֵאָה זוֹ — חֲרֵבָה זוֹ, וְאִם מְלֵאָה זוֹ — חֲרֵבָה זוֹ. רַב נַחְמָן בַּר יִצְחָק אָמַר, מֵהָכָא: ״וּלְאֹם מִלְּאֹם יֶאֱמָץ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים מב, ב. רש״י בראשית כה, כג.
49לאום מלאום יאמץ
G-d tells Rivkah of the twins in her womb: “one nation shall prevail over the other nation.” The Alter Rebbe applies it to the G-dly soul and the sitra achra.
Genesis 25:23בראשית כ״ה:כ״ג
וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ וּשְׁנֵי לְאֻמִּים מִמֵּעַיִךְ יִפָּרֵדוּ וּלְאֹם מִלְאֹם יֶאֱמָץ וְרַב יַעֲבֹד צָעִיר:
And the L-RD said unto her: Two nations are in thy womb, And two peoples shall be separated from thy bowels; And the one people shall be stronger than the other people; And the elder shall serve the younger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50וכשזה קם זה נופל
Rashi explains that the two nations will never be equal in greatness: “when this one rises, that one falls.” So too, as the G-dly soul grows strong, the sitra achra is weakened.
Rashi on Genesis 25:23רש"י על בראשית כ״ה:כ״ג
ויאמר ה׳ לה. עַל יְדֵי שָׁלִיחַ; לְשֵׁם נֶאֱמַר בְּרוּחַ הַקֹּדֶשׁ וְהוּא אָמַר לָהּ (בראשית רבה): שני גוים בבטנך. גיים כְּתִיב; אֵלּוּ אַנְטוֹנִינוּס וְרַבִּי, שֶׁלֹּא פָסְקוּ מֵעַל שֻׁלְחָנָם לֹא צְנוֹן וְלֹא חֲזֶרֶת לֹא בִימוֹת הַחַמָּה וְלֹא בִימוֹת הַגְּשָׁמִים (עבודה זרה י״א): ושני לאמים. אֵין לְאֹם אֶלָּא מַלְכוּת: ממעיך יפרדו. מִן הַמֵּעַיִם הֵם נִפְרָדִים זֶה לְרִשְׁעוֹ וְזֶה לְתֻמּוֹ: מלאם יאמץ. לֹא יִשְׁווּ בִּגְדֻלָּה, כְּשֶׁזֶּה קָם זֶה נוֹפֵל, וְכֵן הוּא אוֹמֵר אִמָּלְאָה הָחֳרָבָה (יחזקאל כ״ו), לֹא נִתְמַלְּאָה צוֹר אֶלָּא מֵחֻרְבָּנָהּ שֶׁל יְרוּשָׁלַיִם:
ויאמר ה' לה AND THE ETERNAL SAID UNTO HER through a messenger: it was told to Shem by holy inspiration and he told it to her (Genesis Rabbah 63:7). שני גויים בבטנך TWO NATIONS ARE IN THY WOMB —The word is written גיים (exalted, noble persons), an allusion to Antoninus and Rabbi (Rabbi Judah the Prince) from whose table neither radish nor lettuce was absent neither in summer nor in winter (Avodah Zarah 11a) ושני לאמים AND TWO RACES — The word לאם always denotes a people that has all …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
51כיצד הוא העוז של התורה . . הלא גם התורה נתלבשה בענינים גשמיים
The transcript spells out the question: the laws of the Torah are clothed in physical things, such as terumos and maasros from grain and tzitzis from wool; how can they give the G-dly soul strength in its grasp of G-dliness, even to the point of self-sacrifice?
Kehot’s noteבתקס״ז ע׳ קמט מבאר הקושיא ”כיצד תהי׳ התורה עוז ותושי׳ והלא מצד גופי ענייני ההלכות שבתורה הרי הם מלובשים בענינים גשמיים כמו מצות תרומות ומעשרות בתבואות ומצות ציצית בצמר וכיוצא, ואיך יועילו להיות כח ועוז להשגה האלקי׳ בנפש האלקי׳ להיות לה עוז וכח במס״נ וכיוצא”, ע״ש.
52ויסודה בהררי קדש
“Its foundation is in the holy mountains.” The Alter Rebbe borrows the phrase for the Torah’s source and foundation, high above in G-d’s own essence.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53שו״ה התקשרות — היינו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבבוך 1052: הוא.
54אורייתא וקוב״ה כולא חד
The earlier maamar quotes this saying from the Zohar and stresses “the Holy One, blessed be He” itself: the level that is holy and wholly separate from the worlds, so far beyond them that they could not receive life even from its radiance.
Kehot’s noteנסמן לעיל נז, ג.
Paragraph 11
55וידבר אלקים
“And G-d spoke all these words, saying.” The opening of the Ten Commandments, whose word “saying” the Alter Rebbe reads as the power given to Israel to say the Torah themselves.
Exodus 20:1שמות כ׳:א׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר:
And G-d spoke all these words, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, א.
56Kehot’s note points to Exodus 20:1–2 for these words.
Exodus 20:1–2שמות כ׳:א׳-ב׳
וַיְדַבֵּר אֱלֹקִים אֵת כׇּל־הַדְּבָרִים הָאֵלֶּה לֵאמֹר: אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
And G-d spoke all these words, saying: I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57דלכאורה מלת לאמר אין לה הבנה
On 15c Likkutei Torah (Bamidbar) begins a maamar on this very verse, “And G-d spoke all these words, saying: I…”; it explains “all these words” as everything revealed, the Oral Torah included, contained in the Ten Commandments.
Kehot’s noteראה לקו״ת במדבר טו, ג. שה״ש מ, ב. מה שנתבאר כאן ראה ד״ה בחודש השלישי תשל״ד (סה״מ מלוקט ח״ד ע׳ קנה) ושם בהערה 8 נוסף לסה״מ תקס״ז ותו״ח מציין לסה״מ תרנ״ה ע׳ צא-ב.
58שו״ה מלת — ואינה
The manuscript reads שאינה (“for it is not”) instead of ואינה (“and it is not”).
Kehot’s noteבבוך 1052: שאינה.
59כמו כל לאמר שבמקרא
Rabbi Akiva asks what “saying” (leimor) adds in “and they spoke, saying” at the Song of the Sea, and answers that Israel repeated the song after Moshe, phrase by phrase, as one answers when Hallel is read. The Kehot note points here; the Alter Rebbe likewise reads “saying” at Sinai as repeating after the One who speaks.
Sotah 27b:8–9סוטה כ״ז ב:ח׳-ט׳
בּוֹ בַּיּוֹם דָּרַשׁ רַבִּי עֲקִיבָא: ״וּמַדֹּתֶם מִחוּץ לָעִיר אֶת פְּאַת קֵדְמָה אַלְפַּיִם בָּאַמָּה וְגוֹ׳״, וּמִקְרָא אַחֵר אֹמֵר: ״מִקִּיר הָעִיר וָחוּצָה אֶלֶף אַמָּה סָבִיב״. אִי אֶפְשָׁר לוֹמַר אֶלֶף אַמָּה, שֶׁכְּבָר נֶאֱמַר אַלְפַּיִם אַמָּה. וְאִי אֶפְשָׁר לוֹמַר אַלְפַּיִם אַמָּה, שֶׁכְּבָר נֶאֱמַר אֶלֶף אַמָּה. הָא כֵּיצַד? אֶלֶף אַמָּה מִגְרָשׁ, וְאַלְפַּיִם אַמָּה תְּחוּם הַשַּׁבָּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה סוטה כז, ב. ובארוכה בלקו״ש ח״ו ע׳ 119 הערה *1. ובלקו״ת שה״ש (מ, ב) מפרט דהקושיא מ”שאר מצותי׳ של תורה” (לקוטי שיחות ח״ו ע׳ 119 הערה 3). ובאוה״ת יתרו ע׳ תתסו ”שאינו דומה לשאר לאמר שבתורה שהקב״ה מדבר למשה לאמר הדיבור לישראל, אבל כאן בעשה״ד אין לומר כן שהרי כל ישראל שמעו בעצמן הדיברות כו׳”. וראה שם ע׳ תתעג. ובכרך ח ע׳ ב׳תתקפד.
60שהרי כל ישראל שמעו
The maamar sharpens the question: Pirkei d’Rabbi Eliezer teaches that all the souls of Israel, from the first generation to the last, were at Mount Sinai and received the Torah, so the word “saying” is not understood here.
Kehot’s noteבד״ה וידבר כו׳ אנכי תש״ל (הנחה בלתי מוגה) ומפרט ”יותר מזה כמבואר בפדר״א שכל נש״י מראש כל הדורות עד סוף כל הדורות היו בהר סיני וכרתו ברית עם הקב״ה וקבלו את התורה, וא״כ אינו מובן כאן פירוש תיבת לאמר”.
61ופב״פ דיבר ה׳
“Face to face G-d spoke with you at the mountain, from the midst of the fire.” Since all Israel heard G-d directly, “saying” cannot mean passing the words on to others.
Deuteronomy 5:4דברים ה׳:ד׳
Kehot’s noteדברים ה, ד.
62את אשר ישנו פה
The covenant is made “with whoever is here with us today… and with whoever is not here with us today.” The Alter Rebbe adds it to show that every Jew was included at Sinai.
Deuteronomy 29:14דברים כ״ט:י״ד
כִּי אֶת־אֲשֶׁר יֶשְׁנוֹ פֹּה עִמָּנוּ עֹמֵד הַיּוֹם לִפְנֵי ה׳ אֱלֹקֵינוּ וְאֵת אֲשֶׁר אֵינֶנּוּ פֹּה עִמָּנוּ הַיּוֹם:
but with him that standeth here with us this day before the L-RD our G-d, and also with him that is not here with us this day—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כט, יד.
63שמות תנאים ואמוראים
Or HaTorah notes that this point is clearly implied in the Midrash Rabbah on Yisro, at the end of chapter 28.
Kehot’s noteבאוה״ת יתרו ע׳ תשפג מציין: הנה כן משמע בהדיא ברבות פ׳ יתרו ס״פ כח”.
64דבר ה׳ זו הלכה
The Talmud explains “the word of G-d” in Amos’s prophecy as halachah. The Alter Rebbe uses this to say that every halachah a sage speaks is G-d’s word given at Sinai.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
Paragraph 12
65דברי אשר שמתי בפיך
“My words which I have placed in your mouth shall not depart from your mouth, nor from the mouth of your children.” The Alter Rebbe cites it for G-d’s word speaking in the mouths of Israel.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
66שאין הדבור נעשה נפרד
Or HaTorah calls this “a wondrous matter” and refers to the end of the maamar beginning “Va’eira el Avraham,” where this is described as the level of Moshe.
Kehot’s noteבאוה״ת יתרו ע׳ תשפג מציין ”הוא ענין נפלא, וע׳ מזה לעיל סד״ה וארא אל אברהם שזהו בחי׳ משה”. ולהעיר שבתקס״ז אין תי׳ אלו.
67תען לשוני אמרתך
“My tongue shall answer Your word, for all Your commandments are righteous.” The Alter Rebbe reads “answer” as repeating after the speaker: the Torah is G-d’s word, and the tongue only repeats it.
Psalms 119:172תהילים קי״ט:קע״ב
תַּעַן לְשׁוֹנִי אִמְרָתֶךָ כִּי כׇל־מִצְוֺתֶיךָ צֶּדֶק:
Let my tongue sing of Thy word; For all Thy commandments are righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, קעב. ראה פי׳ הפסוק גם בלקו״ת שמע״צ פא, ג. שה״ש מד, ב. ספר המאמרים תש״ד ע׳ 139.
Paragraph 14
68יום אשר עמדת
The next verse: “the day that you stood before G-d your G-d at Chorev.” Placed beside the teaching of Torah to one’s children, it teaches that study must be like the standing at Sinai.
Deuteronomy 4:10דברים ד׳:י׳
יוֹם אֲשֶׁר עָמַדְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ בְּחֹרֵב בֶּאֱמֹר ה׳ אֵלַי הַקְהֶל־לִי אֶת־הָעָם וְאַשְׁמִעֵם אֶת־דְּבָרָי אֲשֶׁר יִלְמְדוּן לְיִרְאָה אֹתִי כׇּל־הַיָּמִים אֲשֶׁר הֵם חַיִּים עַל־הָאֲדָמָה וְאֶת־בְּנֵיהֶם יְלַמֵּדוּן:
the day that thou stoodest before the L-RD thy G-d in Horeb, when the L-RD said unto me: ‘Assemble Me the people, and I will make them hear My words that they may learn to fear Me all the days that they live upon the earth, and that they may teach their children.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69וכל העם רואים את הקולות
“And all the people saw the voices and the flames.” The Alter Rebbe cites it to contrast the open revelation at Sinai with a person learning on his own.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ופב״פ דבר ה׳
“Face to face G-d spoke with you at the mountain.” Part of the contrast between Sinai and private study.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71והודעת לבניך . . מה להלן באימה ויראה
Moshe warns Israel not to forget what they saw at Sinai, “and make them known to your children and your children’s children.” The Sages join this verse to the next to teach that Torah study requires the awe of Sinai.
Deuteronomy 4:9דברים ד׳:ט׳
רַק הִשָּׁמֶר לְךָ וּשְׁמֹר נַפְשְׁךָ מְאֹד פֶּן־תִּשְׁכַּח אֶת־הַדְּבָרִים אֲשֶׁר־רָאוּ עֵינֶיךָ וּפֶן־יָסוּרוּ מִלְּבָבְךָ כֹּל יְמֵי חַיֶּיךָ וְהוֹדַעְתָּם לְבָנֶיךָ וְלִבְנֵי בָנֶיךָ:
Only take heed to thyself, and keep thy soul diligently, lest thou forget the things which thine eyes saw, and lest they depart from thy heart all the days of thy life; but make them known unto thy children and thy children’s children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 22a:4ברכות כ״ב א:ד׳
דְּתַנְיָא: ״וְהוֹדַעְתָּם לְבָנֶיךָ וְלִבְנֵי בָנֶיךָ״, וּכְתִיב בָּתְרֵיהּ ״יוֹם אֲשֶׁר עָמַדְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ בְּחוֹרֵב״, מָה לְהַלָּן בְּאֵימָה וּבְיִרְאָה וּבִרְתֵת וּבְזִיעַ, אַף כָּאן בְּאֵימָה וּבְיִרְאָה וּבִרְתֵת וּבְזִיעַ.
for there is a teaching: "Thou shalt make them known unto thy children and thy children's children" (Deut. iv. 9) and it continues, "The day that thou stoodest before the L-rd thy G-d in Horeb" (Deut. iv. 10) — as [the Israelites stood at Horeb] with dread and fear aod trembling and shaking, so here [when teaching Torah] must it be with dread and fear and trembling and shaking.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteדברים ד, ט. ברכות כב, א. וראה לעיל כב, ב. ובמ״מ לשם.
Paragraph 15
72עוז ותעצומות
“The G-d of Israel, He gives strength and might to the people.” The Alter Rebbe uses the phrase for what Torah study gives the G-dly soul.
Psalms 68:36תהילים ס״ח:ל״ו
נוֹרָא אֱלֹקִים מִמִּקְדָּשֶׁיךָ אֵל יִשְׂרָאֵל הוּא נֹתֵן עֹז וְתַעֲצֻמוֹת לָעָם בָּרוּךְ אֱלֹקִים:
Awful is G-d out of thy holy places; The G-d of Israel, He giveth strength and power unto the people; Blessed be G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73עסק התורה . . הנותן עוז ותעצומות לנפש האלקית
Or HaTorah quotes this passage: the Torah gives power to the G-dly soul and weakens the animal soul, so that the G-dly soul can overcome it until it longs to leave its sheath, the body’s prison.
Kehot’s noteמובא באוה״ת נ״ך כרך ב ע׳ א׳קא: שנותנת כח לנפש האלקית ומתשת כח הנפש הבהמית, והיינו שתוכל הנפש האלוקית להתגבר על נה״ב עד שתכסוף לצאת מנרתקה מאסר הגוף, ע״ש. ראה בד״ה בחודש השלישי תשל״ד שם לצד הערה 21 ”שע״י לימוד התורה נעשה שינוי (רוממות) בהאדם הלומדה”. וראה שם בהערה הנ״ל.
74אנכי ה׳ אלקיך אשר הוצאתיך מארץ מצרים
The first of the Ten Commandments: “I am Havayah your G-d, who brought you out of the land of Egypt.” The Alter Rebbe reads Anochi as G-d’s essence drawn down to Israel through receiving the Torah.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
75והיו הדברים האלה
“And these words which I command you today shall be upon your heart.” The Alter Rebbe hears Anochi, the essence of G-d, in the commandments given to Israel.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
76ואעלה אתכם מעני מצרים אל ארץ טובה ורחבה
G-d’s promise to Moshe: “I will bring you up out of the affliction of Egypt.” The Alter Rebbe reads it as the G-dly soul brought out of the body’s constraints.
Exodus 3:17שמות ג׳:י״ז
וָאֹמַר אַעֲלֶה אֶתְכֶם מֵעֳנִי מִצְרַיִם אֶל־אֶרֶץ הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
And I have said: I will bring you up out of the affliction of Egypt unto the land of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite, unto a land flowing with milk and honey.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ג, יז. ח.
77אל ארץ טובה ורחבה
G-d promises to bring Israel “to a good and spacious land.” Joined to the previous verse, it describes the soul’s release from narrowness into breadth.
Exodus 3:8שמות ג׳:ח׳
וָאֵרֵד לְהַצִּילוֹ מִיַּד מִצְרַיִם וּלְהַעֲלֹתוֹ מִן־הָאָרֶץ הַהִוא אֶל־אֶרֶץ טוֹבָה וּרְחָבָה אֶל־אֶרֶץ זָבַת חָלָב וּדְבָשׁ אֶל־מְקוֹם הַכְּנַעֲנִי וְהַחִתִּי וְהָאֱמֹרִי וְהַפְּרִזִּי וְהַחִוִּי וְהַיְבוּסִי:
and I am come down to deliver them out of the hand of the Egyptians, and to bring them up out of that land unto a good land and a large, unto a land flowing with milk and honey; unto the place of the Canaanite, and the Hittite, and the Amorite, and the Perizzite, and the Hivite, and the Jebusite.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
78אנשי יריחו היו כורכין את שמע
The Mishnah lists six practices of the people of Jericho, among them that they “ran together” the Shema, which the Sages did not stop. The Alter Rebbe explains why they did not pause.
Pesachim 55b:15פסחים נ״ה ב:ט״ו
מַתְנִי׳ שִׁשָּׁה דְּבָרִים עָשׂוּ אַנְשֵׁי יְרִיחוֹ, עַל שְׁלֹשָׁה מִיחוּ בְּיָדָם וְעַל שְׁלֹשָׁה לֹא מִיחוּ בְּיָדָם. וְאֵלּוּ הֵן שֶׁלֹּא מִיחוּ בְּיָדָם: מַרְכִּיבִין דְּקָלִים כׇּל הַיּוֹם, וְכוֹרְכִין אֶת שְׁמַע, וְקוֹצְרִין וְגוֹדְשִׁין לִפְנֵי הָעוֹמֶר. וְאֵלּוּ שֶׁמִּיחוּ בְּיָדָם: מַתִּירִין גַּמְזִיּוֹת שֶׁל הֶקְדֵּשׁ,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נה, ב. וראה בקונטרס עץ החיים ע׳ לד. ובספר הערכים-חב״ד ערך אהבת ה׳.
79ולא היו מפסיקין בין אחד ואהבת
The Talmud explains that they said “Hear, O Israel… is One” without pausing, and tells how Yaakov, fearing an unworthy son as with Avraham and Yishmael, heard his sons declare the Shema and answered “Blessed be the Name…,” which is therefore said quietly.
Pesachim 56a:5פסחים נ״ו א:ה׳
וְכוֹרְכִין אֶת שְׁמַע. הֵיכִי עָבְדִי? אָמַר רַב יְהוּדָה: אוֹמְרִים ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״, וְלֹא הָיוּ מַפְסִיקִין. רָבָא אָמַר: מַפְסִיקִין הָיוּ, אֶלָּא שֶׁהָיוּ אוֹמְרִים ״הַיּוֹם עַל לְבָבֶךָ״, דְּמַשְׁמַע: הַיּוֹם עַל לְבָבֶךָ, וְלֹא מָחָר עַל לְבָבֶךָ. תָּנוּ רַבָּנַן: כֵּיצַד הָיוּ כּוֹרְכִין אֶת שְׁמַע? אוֹמְרִים ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״, וְלֹא הָיוּ מַפְסִיקִין, דִּבְרֵי רַבִּי מֵאִיר. רַבִּי יְהוּדָה אוֹמֵר: מַפְסִיקִין הָיוּ, אֶלָּא שֶׁלֹּא הָיוּ אוֹמְרִים ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
80בכל לבבך בשני יצריך
The Mishnah explains “with all your heart” as “with both your inclinations, the good inclination and the evil inclination.” The Alter Rebbe uses it for the love that subdues and transforms the animal soul.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
81מלך אלקים על גוים
“Elokim reigns over the nations; Elokim sits upon His holy throne.” The Alter Rebbe cites it to show that the Name Elokim, G-d’s kingship, sustains even the nations.
Psalms 47:9תהילים מ״ז:ט׳
מָלַךְ אֱלֹקִים עַל־גּוֹיִם אֱלֹקִים יָשַׁב עַל־כִּסֵּא קׇדְשׁוֹ:
G-d reigneth over the nations; G-d sitteth upon His holy throne.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ט. ”פי׳ גם על גוים מלך אלקי׳ לפי שהם מקבלים ממ״ח צירופים דאלקים” — תקס״ז ע׳ קנ.
82לא כאברהם שיצא ממנו ישמעאל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי דברים לב, ט.
83לא כאברהם שיצא ממנו ישמעאל
The Sifrei says that when Avraham came into the world, refuse came from him, Yishmael; but all of Yaakov’s sons were worthy. The Alter Rebbe cites it in explaining “Blessed be the Name….”
Sifrei Devarim 312:1–2ספרי דברים שי״ב:א׳-ב׳
… צְאוּ מִתּוֹךְ שֶׁלִּי, אִי אֶפְשִׁי שֶׁתִּהְיוּ בְתוֹכָהּ, תְּנוּ לִי חֶלְקִי שֶׁאֱהֵא מַכִּירוֹ. כָּךְ כְּשֶׁבָּא אַבְרָהָם אָבִינוּ לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, יִשְׁמָעֵאל וְכָל בְּנֵי קְטוּרָה. בָּא יִצְחָק לָעוֹלָם יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, עֵשָׂו וְכָל אַלּוּפֵי אֱדוֹם. חָזְרוּ לִהְיוֹת רָעִים יוֹתֵר מִן הָרִאשׁוֹנִים. וּכְשֶׁבָּא יַעֲקֹב לֹא יָצְאָה מִמֶּנּוּ פְּסוֹלֶת, אֶלָּא נוֹלְדוּ כָּל בָּנָיו כְּשֵׁרִים, כָּעִנְיָן שֶׁנֶּאֱמַר (בראשית כה כז): ״וְיַעֲקֹב אִישׁ תָּם יוֹשֵׁב אֹהָלִים״. מֵהֵיכָן הַמָּקוֹם מַכִּיר אֶת חֶלְקוֹ? מִיַּעֲקֹב, שֶׁנֶּאֱמַר: כִּי חֵלֶק ה׳ עַמּוֹ יַעֲקֹב חֶבֶל …
(Devarim 32:9) "For the portion of the L-rd is His people": An analogy: A king had a field and gave it to tenant-farmers, who began to steal from it — upon which he gave it to their sons — who began to be worse than the first. When a son was born to him, he said to them: Get out of what is mine. You cannot remain there. Give me my portion so that I can recognize it. Similarly, when our father Abraham came to the world, there issued from …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
84ועד הוא ג״כ אחד אלא שהוא בחילופי דאתוון
The Zohar says that va’ed in “Blessed be the Name… forever (va’ed)” is echad, “One,” with its letters exchanged, and that we exchange them so as not to say “One” openly. The Alter Rebbe cites it to explain why the line is said in a whisper.
Zohar, Terumah 12:134–143ספר הזהר, תרומה י״ב:קל״ד-קמ״ג
At present, as the “other side” still cleaves to the Shekinah, She is not entirely One, and therefore, although even in this present time we proclaim the unity, we do so silently, symbolizing it by the letters of the word wa’ed (ever), which are equivalent by certain permutations to those of the word ehad (one).
The Zohar; London, Soncino Press, 1933 (Public Domain)
85ועד . . אחד . . בחילופי דאתוון כמ״ש בזהר
The note points to the Rebbe’s note there on the Zohar’s teaching that va’ed is echad with its letters exchanged.
Kehot’s noteח״ב קלד, א. וראה הערת כ״ק אדמו״ר זי״ע בספר המאמרים תש״ח ע׳ 242.
Paragraph 18
86שישראל מונים ללבנה
The Talmud says that an eclipse of the moon is a bad sign for Israel, “because Israel reckon by the moon, and the nations by the sun.” The Alter Rebbe explains what Israel share with the moon.
Sukkah 29a:10סוכה כ״ט א:י׳
תָּנוּ רַבָּנַן: בִּזְמַן שֶׁהַחַמָּה לוֹקָה — סִימָן רַע לַגּוֹיִם. לְבָנָה לוֹקָה — סִימָן רַע לְשׂוֹנְאֵיהֶם שֶׁל יִשְׂרָאֵל. מִפְּנֵי שֶׁיִּשְׂרָאֵל מוֹנִין לַלְּבָנָה, וְגוֹיִם לַחַמָּה. לוֹקָה בַּמִּזְרָח — סִימָן רַע לְיוֹשְׁבֵי מִזְרָח. בַּמַּעֲרָב — סִימָן רַע לְיוֹשְׁבֵי מַעֲרָב. בְּאֶמְצַע הָרָקִיעַ — סִימָן רַע לְכׇל הָעוֹלָם כּוּלּוֹ.
Our Rabbis taught, When the sun is in eclipse it is a bad omen for idolaters; when the moon is in eclipse, it is a bad omen for Israel, since Israel reckons by the moon and idolaters by the sun. If it is in eclipse in the east, it is a bad omen for those who live in the east; if in the west, it is a bad omen for those who live in the west; if in the midst of heaven it is bad omen for the whole world.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Chullin 60b:3חולין ס׳ ב:ג׳
אמרה לפניו רבש״ע הואיל ואמרתי לפניך דבר הגון אמעיט את עצמי אמר לה לכי ומשול ביום ובלילה אמרה ליה מאי רבותיה דשרגא בטיהרא מאי אהני אמר לה זיל לימנו בך ישראל ימים ושנים אמרה ליה יומא נמי אי אפשר דלא מנו ביה תקופותא דכתיב (בראשית א, יד) והיו לאותות ולמועדים ולימים ושנים זיל ליקרו צדיקי בשמיך (עמוס ז, ב) יעקב הקטן שמואל הקטן (שמואל א יז, יד) דוד הקטן
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteסוכה כט, א. ראה חולין ס, ב. ובחדא״ג למהרש״א בחולין שם.
87כי הלבנה לית לה מגרמה כלום
The transcript adds that the moon’s upper half, facing the sun, gives no light because it is nullified in existence to the sun’s light, while its lower half shines on the earth with the sun’s light.
Zohar III, 33aזח״ג לג, א
Kehot’s noteראה זח״ג לג, א. רמט, ב. ”ולהיותה דבוקה בחצי העליון למול נגד אור השמש ע״כ אינה מאירה רק בחצי התחתון שלה ובחצי העליון שבה אינה מאירה כלל כי מפני אור השמש אשר לנגדה בטלה במציאות אל האור של השמש המאיר עלי׳, אך חצי התחתון שבה מאיר בארץ מחמת הארת השמש כידוע” — תקס״ז ע׳ קנ.
88עד שנעשית בבחי׳ נקודה
The note points to Or HaTorah on Yisro for the moon’s shrinking to a point.
Kehot’s noteראה אוה״ת כאן ע׳ תשצה.
Paragraph 19
89כך הוא ענין ישראל
The transcript states the comparison directly: Israel are likened to the moon because, as a whole, the souls of Israel have nothing of their own except what they receive from G-d’s light shining on them, the Infinite Light.
Kehot’s note”שנמשלי׳ ללבנה כי ישראל מונין ללבנה כנודע דגם כללות נ״י לית להו מגרמייהו כלום אלא רק מה שמקבלים מאור ה׳ המאיר עליהם והוא אור א״ס ב״ה” — תקס״ז ע׳ קנא.
90ודבר ה׳ זו הלכה
The Talmud explains “the word of G-d” as halachah. The Alter Rebbe uses it for G-d’s word speaking in the mouths of those who study.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
91כי שמש ומגן הוי״ה אלקים
“For Havayah Elokim is a sun and a shield; G-d gives grace and glory.” The Alter Rebbe reads the sun as the Name Havayah and the shield as the Name Elokim.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
Paragraph 20
92להחיות רוח שפלים
G-d dwells “with the crushed and lowly of spirit, to revive the spirit of the lowly.” The Alter Rebbe applies the phrase to charity, which revives the poor.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93וזרחה לכם יראי שמי
“And there shall shine for you who fear My Name a sun of righteousness (tzedakah), with healing in its wings.” The Alter Rebbe reads it as tzedakah being the level of the sun.
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, כ.
Paragraph 22
94בחדש השלישי לצאת בני ישראל מארץ מצרים ביום הזה
The maamar’s opening verse, now explained: “on this day” is the day of revelation for which the counting of the Omer prepared.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95שבעה שבועות תספר לך
“Seven weeks shall you count for yourself.” The counting of the Omer, which the Alter Rebbe calls the preparation for receiving the Torah on Shavuos.
Deuteronomy 16:9דברים ט״ז:ט׳
שִׁבְעָה שָׁבֻעֹת תִּסְפׇּר־לָךְ מֵהָחֵל חֶרְמֵשׁ בַּקָּמָה תָּחֵל לִסְפֹּר שִׁבְעָה שָׁבֻעוֹת:
Seven weeks shalt thou number unto thee; from the time the sickle is first put to the standing corn shalt thou begin to number seven weeks.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ט.
Paragraph 23
96ונעשו אז ישראל מוכנים ועומדים
The maamar explains that Israel were ready not only through the light drawn from above but also through their own service below.
Chullin 60bחולין ס׳ ב
Kehot’s noteבד״ה בחודש השלישי תשכ״ט מבאר ”שהיו מוכנים לא רק מצד ההמשכה מלמעלה, אלא גם מצד עבודת המטה”. ראה חולין ס, ב.
97ויקרא אלקים לאור יום
“And G-d called the light ‘day,’ and the darkness He called ‘night.’” The Alter Rebbe cites it to show that “day” means light and revelation.
Genesis 1:5בראשית א׳:ה׳
וַיִּקְרָא אֱלֹקִים לָאוֹר יוֹם וְלַחֹשֶׁךְ קָרָא לָיְלָה וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם אֶחָד:
And G-d called the light Day, and the darkness He called Night. And there was evening and there was morning, one day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ה.
98בד״ה והיה מדי חדש
This is the discourse the text refers to, on “And it shall be, from one new moon to the next.” It explains that on the weekdays the Community of Israel receives G-d’s “speech” by way of the emotions, while on Rosh Chodesh it receives it from Chochmah itself, so that its love is one of self-nullification, as in “My words which I have placed in your mouth”; there it refers back to this maamar.
Kehot’s noteראה לקו״ת ברכה צו, ד ואילך.
99ואהבת
“And you shall love G-d your G-d with all your heart.” The Alter Rebbe notes that the numerical value of ve’ahavta is twice that of or, “light.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100למדבר סיני שירדה שנאה
The Talmud reads the name Sinai as the mountain upon which sin’ah (hatred) came down. The Alter Rebbe, who quotes only “on which hatred descended, etc.,” applies it to the Torah’s power to weaken the sitra achra.
Shabbat 89a:7שבת פ״ט א:ז׳
… דְּרַב חִסְדָּא וְרַבָּה בְּרֵיהּ דְּרַב הוּנָא דְּאָמְרִי תַּרְוַויְיהוּ: מַאי ״הַר סִינַי״? הַר שֶׁיָּרְדָה שִׂנְאָה לְאֻמּוֹת הָעוֹלָם עָלָיו. וְהַיְינוּ דְּאָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: חֲמִשָּׁה שֵׁמוֹת יֵשׁ לוֹ: מִדְבַּר צִין — שֶׁנִּצְטַוּוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר קָדֵשׁ — שֶׁנִּתְקַדְּשׁוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר קְדֵמוֹת — שֶׁנִּתְּנָה קְדוּמָה עָלָיו; מִדְבַּר פָּארָן —
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, א.
101ומדברך נאוה
“Your lips are like a scarlet thread, and your speech (midbarech) is lovely.” The Alter Rebbe cites it to show that midbar can mean speech.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102ומדבר מלשון דבור . . בתוספת מ׳ . . להקטין הענין
Or HaTorah, noting this passage, refers to Likkutei Torah’s discourse on “These are the accounts of the Mishkan” and its explanation, and to a discourse on “There are sixty queens” about “where I cause My Name to be mentioned,” which speaks of speech in words of Torah.
Kehot’s noteבאוה״ת פ׳ במדבר ע׳ כג מציין ע״ז ”ועי׳ בלקו״ת סד״ה אלה פקודי המשכן ובהביאור שם ספ״ז ובד״ה ששים המה מלכות דרוש השני פ״ג בענין אשר אזכיר את שמי ושם מיירי בבחי׳ הדיבור בד״ת”, ע״ש.
103ויסעו מרפידים
“They journeyed from Refidim and came to the wilderness of Sinai.” The Alter Rebbe reads leaving Refidim as leaving the soul’s weakness.
Exodus 19:2שמות י״ט:ב׳
וַיִּסְעוּ מֵרְפִידִים וַיָּבֹאוּ מִדְבַּר סִינַי וַיַּחֲנוּ בַּמִּדְבָּר וַיִּחַן־שָׁם יִשְׂרָאֵל נֶגֶד הָהָר:
And when they were departed from Rephidim, and were come to the wilderness of Sinai, they encamped in the wilderness; and there Israel encamped before the mount.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ב.
104למה נק׳ שמה רפידים
Rabbi Yehoshua explains the name Refidim: “they slackened (rippu) their hold on the words of Torah,” citing “from slackness of hands (rifyon yadayim).” The Alter Rebbe reads it as the weakness of the soul’s power.
Sanhedrin 106a:14–15סנהדרין ק״ו א:י״ד-ט״ו
מַאי לְשׁוֹן ״רְפִידִים״? רַבִּי אֱלִיעֶזֶר אוֹמֵר: רְפִידִים שְׁמָהּ. רַבִּי יְהוֹשֻׁעַ אוֹמֵר: שֶׁרִיפּוּ עַצְמָן מִדִּבְרֵי תוֹרָה, שֶׁנֶּאֱמַר: ״לֹא הִפְנוּ אָבוֹת אֶל בָּנִים מֵרִפְיוֹן יָדָיִם״. אָמַר רַבִּי יוֹחָנָן: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״וַיֵּשֶׁב״ אֵינוֹ אֶלָּא לְשׁוֹן צַעַר, שֶׁנֶּאֱמַר: ״וַיֵּשֶׁב יִשְׂרָאֵל בַּשִּׁטִּים וַיָּחֶל הָעָם לִזְנוֹת אֶל בְּנוֹת מוֹאָב״. ״וַיֵּשֶׁב יַעֲקֹב בְּאֶרֶץ מְגוּרֵי אָבִיו בְּאֶרֶץ כְּנָעַן״, ״וַיָּבֵא יוֹסֵף אֶת דִּבָּתָם רָעָה אֶל אֲבִיהֶם״. וְנֶאֱמַר: ״וַיֵּשֶׁב יִשְׂרָאֵל בְּאֶרֶץ גֹּשֶׁן״, ״וַיִּקְרְבוּ יְמֵי יִשְׂרָאֵל לָמוּת״. ״וַיֵּשֶׁב יְהוּדָה …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין קו, א. תדא״ר פרק כד.

Torah Ohr · Parshas Yisro · Maamar 2
משה ידבר והאלהים יעננו בקול
“Moshe speaks, and G-d answers him with a voice”
At Sinai G-d gave Israel the power to unite His Infinite Light with this world of separation through physical mitzvos, something Avraham had achieved only in the higher worlds. This is “Moshe speaks, and G-d answers”: Moshe’s bittul, present in every Jew who learns and keeps the Torah, draws down the higher unity, and the world below “answers” by repeating it, in exact measure to that bittul.
The maamar in brief
The verse “Moshe speaks, and G-d answers him with a voice” raises two questions: what exchange it describes, and why it is in the present tense. Rav Yosef’s praise of Shavuos raises a third: Avraham kept the whole Torah, so what did its giving add? The mitzvos are “the limbs of the King”: each draws one of G-d’s Names, and through it the Infinite Light, into Chochmah or Chesed, until they are one with Him. Avraham did this through love, kindness and humility, but mainly in the higher worlds; this world remained a world of separation. At Sinai the Torah was given so that the Infinite Light would be united with physical mitzvos below. Of G-d’s two “knowledges,” the higher and lower unity, the positive and negative mitzvos make the lower match the higher, and the Torah within and the mitzvos around consume the coarseness that makes the world seem separate. Shavuos reveals the Crown of Torah, beyond the chain of descent. Moshe’s bittul draws down the higher unity; the lower unity, Elokim, answers it; and since Moshe’s bittul is in every person, G-d answers each one according to his own.

Outline
	1Two questionsWhat exchange does “Moshe speaks, and G-d answers” describe, and why the present tense? And if Avraham kept the whole Torah, even eruv tavshilin, what did the day of the Giving of the Torah add?¶1–2
	2The limbs of the KingEach mitzvah draws down one of G-d’s seven Names, which are only “names” toward Him. Through the mitzvos the Infinite Light is clothed in Chochmah and Chesed and becomes one with them, as the soul’s life is one with the body’s limbs.¶3–9
	3Avraham’s service aboveBy love, kindness and humility Avraham drew the Infinite Light into Chochmah and Chesed, but mainly in the higher worlds, through G-d’s own “mitzvos,” such as visiting the lovesick soul and putting on tefillin. This world remained a world of separation.¶10–14
	4What Sinai broughtThe Torah was given so that the Infinite Light would be clothed in and united with the Chochmah and Chesed of physical mitzvos below: “G-d descended upon Mount Sinai.”¶15
	5The two unities“A G-d of knowledges”: the higher unity, in which the lower is nothing, and the lower unity, in which the lower seems most real. The negative and positive commandments make them equal, so that the yesh takes up no space and no void is left.¶16–18
	6A consuming fireThe mitzvos surround the soul and the Torah fills it, like fire inside and around a vessel, consuming the animal soul’s coarseness; so Gehinnom has no hold on a Torah scholar. This power is a gift given to Israel.¶19–21
	7The Crown of TorahAfter seven weeks that match the seven Names, Shavuos reveals the Crown of Torah, from beyond the chain of descent where above and below are equal. Without it there are many “Yosefs,” adding only worldly knowledge.¶22
	8Moshe speaks, G-d answersMoshe’s bittul draws down the higher unity; ha-Elokim, the lower unity, “answers” by repeating it below. The tense is present because Moshe extends into every generation as the bittul in each person.¶23–25
	9The voice of MosheG-d reads and studies opposite each person according to his bittul. The Shechinah speaks from the throat of the one who is nullified, so a Torah scholar is called Moshe, and his voice carries hidden wisdom into the open.¶26–28


Key concepts
	The seven Names that may not be erasedז׳ שמות שאינן נמחקין
	The divine Names through which G-d’s attributes come into being, such as El for Chesed and Havayah pointed with patach for Chochmah. Toward G-d Himself they are only “names,” existing for others.

	The limbs of the Kingרמ״ח אברין דמלכא
	The mitzvos, so called because the Infinite Light is clothed in them and one with them, as a soul’s life is one with the body’s limbs.

	The higher and the lower unityיחודא עילאה ויחודא תתאה
	Two views of G-d’s oneness: from above, where the lower a thing is the more it is nothing, and from below, where the lower a thing is the more it seems to exist. Torah and mitzvos make the lower match the higher.

	Self-nullification (bittul)ביטול
	Moshe’s “What are we?”: the awareness that G-d fills the world as before creation. It is the channel through which the Torah is drawn down, and it extends into every Jew in every generation.

	The Crown of Torahכתר תורה
	The level above the Torah itself, revealed on Shavuos from beyond the chain of descent, where above and below are equal.

	An arousal from belowאתערותא דלתתא
	Human action, here the performance of the mitzvos, on which the drawing of the Infinite Light into the attributes depends.

	Encompassing and inner lightמקיף ופנימי
	The mitzvos surround the soul as garments; the Torah enters it as food. Together they consume the animal soul’s coarseness from without and within.


Section 1 · ¶1–2
Two questions
1משה ידבר12 והאלהים יעננו בקול. בקולו של משה.3 ולהבין כי לא פירש בכתוב מה דבר משה4 ומה ענהו ה׳ דלא קאי על עשרת הדברות
“Moshe speaks, and G-d answers him with a voice”: “with a voice,” with the voice of Moshe. [We need] to understand [this], for the verse does not specify what Moshe spoke and what G-d answered him, since it does not refer to the Ten Commandments,
The maamar opens with a verse from the Giving of the Torah at Sinai: “Moshe speaks, and G-d answers him with a voice.” The Gemara reads “with a voice” as Moshe’s own voice. The Alter Rebbe asks what Moshe said and what G-d answered, since the verse does not say, and it cannot be describing the Ten Commandments.


דהא אנכי ולא5 יהיה לך מפי הגבורה שמענו וכתיב אנכי עומד בין6 ה׳ וביניכם להגיד וגו׳.
for [the commandments] “I am” and “You shall have no” we heard from the mouth of the Almighty, and it is written, “I stand between G-d and you, to tell [you],” etc.
The Sages taught that the first two commandments, “I am” and “You shall have no [other gods],” the people heard directly from G-d. And Moshe himself describes his role as standing between G-d and the people to tell them G-d’s word, so he was the one conveying, not one whom G-d answered.


הרי שלא נאמר בזה הענין שמשה הוא המדבר והקב״ה העונה וגם להבין מהו ידבר ומהו יעננו לשון עתיד או הווה והוה ליה למימר משה דבר והקב״ה ענהו.
Thus in this matter it is not said that Moshe is the one who speaks and the Holy One, blessed be He, the one who answers. [We] also [need] to understand what yedaber (“speaks”) is and what ya’anenu (“answers him”) is, [being] in the future or present tense, when it should have said, “Moshe spoke, and the Holy One, blessed be He, answered him.”
Either way, nothing here fits a dialogue in which Moshe speaks and G-d answers. A second question: the verbs yedaber and ya’anenu are in a form that reads as future or as ongoing present, while a one-time event at Sinai should have been told in the past tense.


הענין הוא דאיתא בגמרא דאמר רב יוסף7 אי לאו האי יומא דקא גרים כמה יוסף איכא בשוקא.
The explanation is this. It is stated in the Gemara that Rav Yosef said, “Were it not for this day that brought it about, how many Yosefs are there in the marketplace!”
The answer begins with a saying in the Gemara. On Shavuos Rav Yosef had a choice calf prepared and said that were it not for this day, the day of the Giving of the Torah, which made him what he was, there would be many ordinary men named Yosef in the marketplace.




2ולהבין מעלת האי יומא דוקא שהוא יום מתן תורה ומהו ענין מתן התורה. והלא קיים אברהם אבינו ע״ה [עליו השלום]8 את כל התורה עד שלא ניתנה ואפי׳ [ואפילו] עירובי תבשילין9 מפני שלמד את כל התורה כו׳ עד שלא נתנה.
And [we need] to understand the distinction of “this day” specifically, which is the day of the Giving of the Torah, and what the Giving of the Torah is. For did not Avraham our father, peace be upon him, fulfill the entire Torah before it was given, even eruvei tavshilin, because he learned the entire Torah, etc., before it was given?
To reach the answer, the Alter Rebbe first asks what made the day of the Giving of the Torah special. The Sages say Avraham kept the whole Torah before it was given, down to eruv tavshilin (the rabbinic arrangement that allows cooking on Yom Tov for Shabbos), because he had learned all of it; so what did Sinai add?




Section 2 · ¶3–9
The limbs of the King
3וכמ״ש וישמר משמרתי10 מצותי חקותי ותורתי ובודאי לימד ג״כ ליצחק11 בנו12 ויצחק לימד ליעקב ובניו1314 ומה חדוש נתחדש בנתינתה.
As it is written, “and he kept My charge, My commandments, My statutes and My teachings.” And he surely also taught [it] to Yitzchak his son, and Yitzchak taught Yaakov and his sons. So what new thing was brought about by its being given?
The verse says Avraham kept G-d’s charge, commandments, statutes and teachings. The Alter Rebbe adds that he surely passed this on to Yitzchak, and Yitzchak to Yaakov and his sons, so the Torah was already known and kept by the Patriarchs; this sharpens the question of what its giving added.


אך הנה נודע ענין המצות דרמ״ח פקודין15 אינון רמ״ח אברין דמלכא. ולכאורה אינו מובן לשון אברין והלא אין לו דמות הגוף וכו׳
But now, the matter of the mitzvos is known: “The 248 commandments are the 248 limbs of the King.” At first glance the expression “limbs” is not understood, for surely He has no likeness of a body, etc.
The answer begins with what the mitzvos are. A known teaching calls the 248 commandments the 248 “limbs of the King,” but this is puzzling, since G-d has no body or likeness of a body.


אך יובן ע״פ מ״ש בזהר דכל מעשה המצות הן לאתקנא רזא דשמיה16 שבמצוה זו ממשיך שם זה ובמצוה זו ממשיך שם זה והענין כי שמותיו של הקב״ה הם שבעה שמותיו שאינן17 נמחקין.
But it will be understood from what is written in the Zohar, that all the performance of the mitzvos is “to rectify the mystery of His Name”: through this mitzvah one draws down this Name, and through that mitzvah one draws down that Name. The explanation is that the Names of the Holy One, blessed be He, are His seven Names that may not be erased.
The key is the Zohar’s statement that all the mitzvos are done “to rectify the mystery of His Name”: each mitzvah draws down a particular divine Name. These are the seven Names of G-d that may not be erased, which the next paragraphs explain.




4והם הם בחינת התפשטות החיות והשפעה להתהוות מדותיו ית׳ לך ה׳18 הגדולה והגבורה והתפארת וגו׳ שאינן
And these are precisely the level of the extension of the life-force and the flow of influence for His attributes, may He be blessed, to come into being: “Yours, G-d, are the greatness (gedulah), the might (gevurah) and the beauty (tiferes),” etc., which are nothing
The divine Names are what spread G-d’s life-force and influence so that His attributes come into being: the attributes listed in Chronicles, greatness, might, beauty and the rest. Toward G-d Himself, though, these attributes are nothing more than a “name.”


אלא בחי׳ שם לבד ע״ד משל כמו השם שאינו אלא לזולתו שיקראנו בשמו כי הוא ית׳ רם ונשא וכו׳.
but the level of a name alone; by way of analogy, like a name, which exists only for another, so that he may call him by his name. For He, may He be blessed, is high and exalted, etc.
A name is not the person himself; it exists only for others, so they can call him. So too G-d’s attributes do not capture His essence, which is “high and exalted” beyond them; they are how He is called and related to by what He creates.




5וכמ״ש בתקוני זוהר לאו מכל אלין מדות כלל ואנת הוא19 חכים ולא בחכמה ידיעא. כי החכמה הידיעא היא בנבראים שנק׳ בשם חכמה שהיא השכלה להשכיל דבר מושכל
As is written in Tikkunei Zohar: “Not of any of these attributes at all,” and “You are wise, but not with a known wisdom.” For the known wisdom is in created beings, which is called by the name “wisdom”: it is intellection, comprehending an intelligible thing.
Eliyahu’s prayer at the opening of Tikkunei Zohar says G-d is “not of any of these attributes at all,” and that He is wise but not with a known wisdom. “Known wisdom” is the wisdom of created beings: the mind grasping an idea.


אבל אצלו ית׳ לא שייך זה כי אפי׳ [אפילו] בחי׳ המחשבה שהיא למטה מחכמה נאמר עליה
But with Him, may He be blessed, this does not apply. For even of the level of thought, which is below Chochmah (wisdom), it is said,
Such wisdom cannot be ascribed to G-d. Even G-d’s “thought,” which ranks below Chochmah, is said to be utterly unlike ours, in the verse quoted next.


כי לא מחשבותי מחשבותיכם20 וגו׳ אלא שנק׳ חכמה ומחשבה לפי שהיא מקור המחשבה ומקור החכמה.21
“For My thoughts are not your thoughts,” etc. Rather, it is called Chochmah and thought because it is the source of thought and the source of Chochmah.
Isaiah has G-d say, “My thoughts are not your thoughts.” If even His “thought” is beyond ours, so is His “wisdom”; the divine level is called Chochmah and thought only because it is the source from which thought and wisdom come.




6וכמ״ש כי עמך מקור חיים22 באורך נראה אור. פירוש באורך כשנמשך האור למטה אזי נראה ומושג אור החכמה והמחשבה כו׳.
As it is written, “For with You is the source of life; in Your light we see (nir’eh) light.” The meaning of “in Your light” is: when the light is drawn down below, then the light of Chochmah and thought is seen (nir’eh) and grasped, etc.
The verse “in Your light we see light” is read as describing a descent: only when G-d’s light is drawn down below does the “light” of wisdom and thought become visible and graspable. Divine wisdom as it is in itself is not perceived.


וכן בחי׳ החסד כמ״ש ועשה חסד לאלפים.23 שיש אלפים מדרגות שהם רבוי הצמצומים והמשכות עד שיהיה התהוות חסד.
So too the level of Chesed (kindness), as it is written, “and showing kindness to thousands”: there are thousands of levels, which are the many contractions (tzimtzumim) and drawings-down, until Chesed comes into being.
The same is true of Chesed. “Showing kindness to thousands” hints at thousands of levels of contraction and drawing down that the light passes through before it becomes a kindness that can exist.




7וכמ״ש עולם חסד יבנה24 שצריך הוא להיות נבנה שיהיה חסד. והמשכה זו להיות התפשטות החיות בבחי׳ חכמה וחסד הוא מז׳ שמות שאינם נמחקין הוי״ה בנקוד פת״ח היא בחכמה25 ושם אל בחסד.
As it is written, “Kindness shall be built forever” (olam chesed yibaneh): that is, it has to be built in order for there to be Chesed. And this drawing down, for the life-force to extend into the level of Chochmah and Chesed, is from the seven Names that may not be erased: Havayah with the vowel patach is in Chochmah, and the Name El is in Chesed.
Psalms says “kindness shall be built forever”: kindness itself has to be built up, through the stages just described, before it exists. This drawing down into Chochmah and Chesed comes through two of the seven Names: Havayah pointed with the vowel patach, which belongs to Chochmah, and the Name El, which belongs to Chesed.


וכמ״ש חסד אל כל היום26 שהם בחי׳ שם בלבד. אך מ״מ אחר שנמשך ובא לידי גילוי מדת החסד והחכמה
As it is written, “The kindness of El is all the day”; and these are only the level of a name. Nevertheless, after it has been drawn down and come to the revelation of the attribute of Chesed and Chochmah,
The verse “The kindness of El is all the day” links the Name El with kindness. Yet these Names are still only “names,” outward expressions; the next part says what happens once they are drawn into Chesed and Chochmah.


הנה ההמשכה ההיא היא מלובשת ממש במדת החסד והחכמה עד שמתאחדת עמהם וזהו ענין איהו וחיוהי חד.27 איהו וגרמוהי חד.28
that drawing down is actually enclothed in the attribute of Chesed and Chochmah, until it becomes one with them. This is the meaning of “He and His life-forces are one; He and His vessels are one,”
Once drawn down, the divine flow is truly enclothed in these attributes and becomes one with them. This is what Tikkunei Zohar means in saying of the Sefiros of Atzilus, “He and His life-forces are one; He and His vessels are one.”


דהיינו כענין הוא המדע הוא היודע29 כו׳. וכמ״ש לך ה׳ הגדולה והגבורה30 פי׳ שמתאחדת ונעשית בבחי׳ לך ה׳ ממש.31
that is, like the concept of “He is the Knowledge, He is the Knower,” etc. And as it is written, “Yours, G-d, are the greatness and the might”: meaning, that it is united and becomes truly the level of “Yours, G-d.”
The comparison is to the classic statement that G-d is Himself the knowledge and the knower: His wisdom is not something apart from Him. So in “Yours, G-d, are the greatness and the might,” the attributes become truly “Yours,” one with G-d.




8והנה המשכת החיות32 להיות התפשטות אוא״ס [אור אין סוף] ב״ה והתלבשותו במדת החסד והחכמה שאין ערך אליו דאנת הוא חכים
Now, the drawing down of the life-force, so that there be an extension of the Infinite Light (Or Ein Sof), blessed be He, and its enclothing in the attribute of Chesed and Chochmah, which bear no comparison to Him — for “You are wise,
The Infinite Light must be drawn down to spread into Chesed and Chochmah and be enclothed in them. Yet these attributes bear no comparison to Him, as the words of Tikkunei Zohar quoted again here say.


ולא בחכמה ידיעא ולא מכל מדות אלין כלל33 באתערותא דלתתא תליא מילתא ע״י מעשה המצות שע״י מצוה שהיא בחכמה ממשיך אור א״ס ב״ה בחכמה.
but not with a known wisdom,” and “not of any of these attributes at all” — the matter depends on an arousal from below (isarusa dilesata): through the performance of the mitzvos. Through a mitzvah that is in Chochmah, one draws down the Infinite Light, blessed be He, into Chochmah.
The principle that “the matter depends on an arousal from below” gives the answer: human action, the performance of the mitzvos, brings it about. A mitzvah connected with Chochmah draws the Infinite Light into Chochmah.




9וע״י מצוה שבחסד ממשיך אור א״ס ב״ה בחסד. והן הן המשכת שמותיו ית׳ והתלבשותו בחכ׳ [בחכמה] וחסד הוי״ה בנקוד פת״ח בחכמה34 כו׳ ולכן נקראו המצות בשם אברין דמלכא דכמו שמלובש חיות הנפש באברין
And through a mitzvah that is in Chesed, one draws down the Infinite Light, blessed be He, into Chesed. These are precisely the drawing down of His Names, may He be blessed, and its enclothing in Chochmah and Chesed: Havayah with the vowel patach in Chochmah, etc. Therefore the mitzvos are called by the name “the limbs of the King”: for just as the life-force of the soul is enclothed in the limbs,
Likewise a mitzvah connected with Chesed draws the Infinite Light into Chesed. This is what it means that the mitzvos draw down G-d’s Names, and it is why they are called “the limbs of the King,” by the analogy of the soul’s life-force clothed in the body’s limbs, completed in the next part.


ע״ד משל עד שמתאחדת עמהם כך מלובש אור א״ס ב״ה המשכת בחי׳ שמותיו ית׳ בבחי׳ חכמה וחסד שבמעשה המצות עד שמתאחדת ממש באור א״ס ב״ה הנמשך בהם.
by way of analogy, until it becomes one with them, so the Infinite Light, blessed be He, the drawing down of the level of His Names, may He be blessed, is enclothed in the level of Chochmah and Chesed that is in the performance of the mitzvos, until [that level] is truly united with the Infinite Light, blessed be He, that is drawn into them.
In a person the life-force becomes one with the limbs it animates. In the same way the Infinite Light, drawn down through G-d’s Names, is clothed in the Chochmah and Chesed of the mitzvos until they are wholly united with it; this is how G-d, who has no body, can be said to have “limbs.”




Section 3 · ¶10–14
Avraham’s service above
10ובזה יובן ענין המצות שכתוב באברהם וישמר משמרתי מצותי35 וגו׳. דהיינו שגרם ירידת והמשכת אור א״ס ב״ה והתלבשותו במדת החכמה וחסד
With this, the matter of the mitzvos written of Avraham, “and he kept My charge, My commandments,” etc., will be understood. That is, he brought about the descent and drawing down of the Infinite Light, blessed be He, and its enclothing in the attribute of Chochmah and Chesed,
This explains the verse about Avraham, “he kept My charge, My commandments.” His mitzvos brought about the descent of the Infinite Light into Chochmah and Chesed.


ע״י שנעשה מרכבה אליו ית׳ במדת האהבה הלוך ונסוע הנגבה36 בבחי׳ רצוא ושוב37 כי רוח אייתי רוח38 ואמשיך רוח.
by becoming a chariot (merkavah) for Him, may He be blessed, through the attribute of love: “going and journeying toward the south,” in the mode of “running and returning” (ratzo vashov). For “spirit brings spirit and draws down spirit.”
He did so by becoming a “chariot” for G-d, wholly given over to Him, through the attribute of love. The Torah describes him “going and journeying toward the south,” the side Kabbalah links with Chesed, in the rhythm of “running and returning” that Yechezkel saw in the living creatures; and the Zohar teaches that a spirit from below brings and draws down a spirit from above.




11וכמ״ש אם ישים אליו לבו39 וגו׳. וגם מחמת שהרבה חסד בעולם. ויטע אשל40 וגו׳. וע״י שהיה שפל רוח מאד. וכמ״ש ואנכי עפר ואפר.41
As it is written, “If he sets his heart toward Him,” etc. And also because he increased kindness in the world: “And he planted an eshel,” etc. And through his being very lowly of spirit, as it is written, “and I am dust and ashes.”
Three of Avraham’s qualities are named. He set his heart toward G-d, the verse the Zohar connects with spirit drawing spirit; he increased kindness in the world, as with the eshel he planted in Be’er Sheva; and he was deeply humble, calling himself “dust and ashes.”


לכן עי״ז כמים הפנים42 וגו׳. ע״י מדת ענוה המשיך ירידת אור א״ס ב״ה בחכמה וחסד שהוא בחי׳ ירידה ושפלות לגבי אור א״ס ב״ה דאנת הוא חכים
Therefore, through this, “As water [mirrors] the face,” etc.: through the attribute of humility he drew down the descent of the Infinite Light, blessed be He, into Chochmah and Chesed, which is a descent and a lowering relative to the Infinite Light, blessed be He — for “You are wise,
“As in water face answers to face, so the heart of man to man”: the response from above mirrors the person’s stance below. Because Avraham lowered himself in humility, the Infinite Light likewise lowered itself into Chochmah and Chesed, which for it is a descent.


ולא בחכמה ידיעא ולאו מכל מדות אלין כלל43 שאין ערוך אליו. וכמאמר רז״ל [רבותינו זכרונם לברכה] במקום שאתה מוצא גדולתו44 של הקב״ה שם אתה מוצא ענותנותו כו׳:
but not with a known wisdom,” and “not of any of these attributes at all,” for they bear no comparison to Him. And as our Sages, of blessed memory, said, “In the place where you find the greatness of the Holy One, blessed be He, there you find His humility,” etc.
Chochmah and Chesed are a lowering for the Infinite Light because they bear no comparison to it, as Tikkunei Zohar says. The Sages’ saying that G-d’s greatness and His humility are found together fits this: His descent into the attributes is an act of divine humility.




12אך הנה עיקר המשכות אברהם אבינו45 ע״ה [עליו השלום] היה בעולמות עליונים46 הגם שהמשיך אור א״ס ב״ה למטה ג״כ להיות גילוי אלהות בעולם וכמ״ש ויקרא שם בשם4748 ה׳ אל עולם.
But the main [part] of the drawings-down of Avraham our father, peace be upon him, was in the higher worlds — even though he also drew the Infinite Light (Or Ein Sof), blessed be He, down below, so that there be a revelation of G-dliness in the world, as it is written, “And he called there in the Name of G-d, the G-d of the world.”
The maamar now sets Avraham’s work apart from what Sinai brought. Avraham did draw G-dliness down into this world, making G-d known, as the verse says he called there in the Name of G-d, the G-d of the world; but the main effect of his service was in the higher worlds.


וגם הנפש אשר עשו בחרן49 ונטע אמונת ה׳ בלבם מ״מ אין זה ערך לגבי המשכות
And also “the souls that they had made in Charan,” and he planted faith in G-d in their hearts. Nevertheless, this bears no comparison to the drawings-down
He also brought “the souls they had made in Charan” to faith, planting belief in G-d in their hearts. Yet all this effect on our world bears no comparison to what he drew down above.


שהמשיך למעלה בעולמות עליונים להיות תוספת גילוי אור א״ס ב״ה בבחינת חכמה וחסד עליון דאצי׳ ושם היה עיקר עבודת אברהם וישמר משמרתי מצותי5051 וגו׳.
that he drew down above, in the higher worlds, so that there be an added revelation of the Infinite Light, blessed be He, in the level of the supernal Chochmah and Chesed of the World of Atzilus (Emanation). And there was the main [focus] of Avraham’s service: “and he kept My charge, My commandments,” etc.
Above, he brought an added revelation of the Infinite Light into the supernal Chochmah and Chesed of Atzilus, the highest world. There lay the main point of his service, and this is what the verse means by his keeping G-d’s charge and commandments.


מצותי דוקא מצות שהקב״ה עושה בעצמו הקב״ה מבקר חולים52 שענין החולים בעולמות עליונים הוא כמ״ש סמכוני באשישות53 וגו׳ כי חולת אהבה אני.
“My commandments” specifically: commandments that the Holy One, blessed be He, does Himself. “The Holy One, blessed be He, visits the sick”; and the matter of the sick in the higher worlds is as it is written, “Sustain me with flagons,” etc., “for I am sick with love.”
“My commandments” means mitzvos that G-d Himself, as it were, performs, like the Sages’ “The Holy One, blessed be He, visits the sick.” In the higher worlds “the sick” are the lovesick soul of the Song of Songs: “Sustain me with flagons… for I am sick with love.”


שבחי׳ חולת אהבה היא מחמת ההסתר וההעלם שכל בחי׳ ממלא וסובב כל עלמין אינן אלא בחי׳ זיו ורק הודו על ארץ ושמים54 וגו׳.
For the state of being sick with love comes from the hiddenness and concealment: that the whole level of the light that fills all worlds and the light that encompasses all worlds (memalei and sovev kol almin) is nothing but the level of a radiance (ziv), and only “His splendor is over earth and heaven,” etc.
This lovesickness comes from G-d’s hiddenness: all the light that fills the worlds and all the light that encompasses them is only a radiance of Him. As the verse says, “His splendor is over earth and heaven”: only His splendor, not His essence.




13ואי לזאת תכסף ותכלה הנפש לדבקה בא״ס ב״ה ממש. ועל זה נאמר סמכוני באשישות רפדוני בתפוחים55 שהם ענין התגלות אור א״ס ב״ה מההסתר והעלם שגילוי זה הוא רפואה לחולת אהבה זו.
And therefore the soul yearns and pines to cleave to the Infinite One (Ein Sof), blessed be He, Himself. And of this it is said, “Sustain me with flagons, spread apples about me”: these signify the revelation of the Infinite Light, blessed be He, out of the hiddenness and concealment, for this revelation is the cure for this sickness of love.
Because of this hiddenness the soul yearns and pines to cleave to the Infinite One Himself, not only to His radiance. The “flagons” and “apples” that sustain the lovesick are the revelation of the Infinite Light out of its concealment; that revelation is the cure, and it is G-d’s “visiting the sick.”




14וכן אמרו הקב״ה מניח תפלין.56 כי תפלין מלשון התקשרות57 שהוא התקשרות אור א״ס ב״ה בחכמה. והיינו דאמרינן תפלין דמארי עלמא מה כתיב בהו ומי כעמך ישראל58 וגו׳.
So too they said, “The Holy One, blessed be He, puts on tefillin.” For tefillin is an expression of binding (hiskashrus), which is the binding of the Infinite Light, blessed be He, with Chochmah. And this is what we say: “The tefillin of the Master of the world — what is written in them? ‘And who is like Your people Israel,’” etc.
Another of G-d’s own mitzvos: the Gemara says He puts on tefillin. “Tefillin” is read as binding (hiskashrus), the Infinite Light binding itself with Chochmah; and the Gemara answers what is written in G-d’s tefillin with the verse praising Israel, “Who is like Your people Israel.”


כי ישראל עלו במחשבה59 בראשית בשביל ישראל60 שנקראו ראשית6162 והתפלין הם ההתקשרות של אור א״ס ב״ה בבחי׳ ישראל שנקראו ראשית הוא בחי׳ חכמה וע״ד זה שאר
For Israel arose in [G-d’s] thought; “In the beginning” (bereishis) [is] for the sake of Israel, who are called “beginning” (reishis). And the tefillin are the binding of the Infinite Light, blessed be He, with the level of Israel, who are called “beginning,” which is the level of Chochmah. And in this way the other
Israel “arose in G-d’s thought” before creation, and the Midrash reads “In the beginning” (bereishis) as “for the sake of Israel, who are called ‘beginning’ (reishis).” “Beginning” is the level of Chochmah, so G-d’s tefillin bind the Infinite Light with Israel, who are rooted in Chochmah.


המצות של הקב״ה הן המשכות מאור א״ס ב״ה בעולמות עליונים ושם גילוי המשכת אור א״ס ב״ה והתלבשותו בחכמה וחסד בבחי׳ איהו וחיוהי חד איהו וגרמוהי חד. אבל האי עלמא עלמא דפרודא כמ״ש ומשם יפרד63 וגו׳.
mitzvos of the Holy One, blessed be He, are drawings-down from the Infinite Light, blessed be He, in the higher worlds; and there is the revelation of the drawing down of the Infinite Light, blessed be He, and its enclothing in Chochmah and Chesed, in the mode of “He and His life-forces are one; He and His vessels are one.” But this world is a world of separation, as it is written, “and from there it divides,” etc.
The same holds for G-d’s other mitzvos: they draw down the Infinite Light in the higher worlds, where it is clothed in Chochmah and Chesed in complete unity. This world, though, is “a world of separation,” as the verse about the river that leaves Eden says, “and from there it divides.”




Section 4 · ¶15
What Sinai brought
15וכדי להיות המשכת אור א״ס ב״ה בבחי׳ איהו וחיוהי חד כו׳ גם למטה בעולם הפירוד נתנה התורה לישראל שתהא התלבשות והתאחדות אור א״ס ב״ה ממש בחכמה וחסד שלמטה במעשה המצות וקיומן בעשיה גשמית.
And in order for the drawing down of the Infinite Light, blessed be He, in the mode of “He and His life-forces are one,” etc., [to be] also below, in the world of separation, the Torah was given to Israel: so that there be an actual enclothing and uniting of the Infinite Light, blessed be He, in the Chochmah and Chesed below, in the performance of the mitzvos and their fulfillment in physical action.
To make that unity real below as well, in the world of separation, the Torah was given to Israel. Through physical mitzvos the Infinite Light itself is clothed in, and united with, the Chochmah and Chesed found below.


וכמ״ש וירד ה׳ על הר סיני.64 וע״ז אמרו דהאי יומא הוא דקא גרים:
As it is written, “And G-d descended upon Mount Sinai.” And of this they said that it is “this day that brought it about.”
This is the meaning of “G-d descended upon Mount Sinai”: the divine came down into the lowest world. That is what Rav Yosef meant by “this day that brought it about.”




Section 5 · ¶16–18
The two unities
16והענין הוא הנה כתיב כי אל דעות65 הוי״ה. פי׳ ב׳ דעות יחודא עלאה ויחודא תתאה.
The explanation is this. It is written, “For Havayah is a G-d of knowledges (El de’os).” Meaning: two [kinds of] knowledge, the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah).
To explain how this works, the Alter Rebbe turns to Chanah’s song: “Havayah is a G-d of knowledges,” in the plural. The two knowledges are two ways of seeing G-d’s unity: the higher unity and the lower unity.


יחודא עלאה מלמעלה למטה שכל מה שלמטה מטה הוא יותר כלא וכאין וכל מה שהוא למעלה יותר יותר נחשב ליש.
The higher unity is from above to below: the lower anything is, the more it is as naught and as nothing, and the higher anything is, the more it is considered to be something (yesh).
The higher unity looks from above downward. From that view, the lower a thing is, the more it is as nothing; only what is higher counts as real existence (yesh).




17וכמ״ש להנחיל אוהבי יש.66 ויחודא תתאה ממטה למעלה היא בחי׳ יש מאין שכל מה שלמטה מטה נחשב יותר ליש ונראה לעיני בשר דבר בפני עצמו ומורגש ומה
As it is written, “To cause those who love me to inherit yesh.” And the lower unity, from below to above, is the level of something from nothing (yesh me’ayin): the lower anything is, the more it is considered something, and it appears to eyes of flesh as a thing in its own right, and is felt; and what
Proverbs speaks of yesh, “substance,” as the inheritance of those who love wisdom: true existence belongs to the higher levels. The lower unity looks from below upward; it is the view of creation, something from nothing, in which the lower a thing is, the more it seems to exist, appearing to physical eyes as a thing in its own right.


שהוא למעלה מעלה הוא ענין שאינו נראה ולא מורגש ומושג ובשם זה של אל כולל ב׳ הדעות שכשם שמלמעלה
is higher is a matter that is not seen, nor felt and grasped. And in this Name, El, both kinds of knowledge are included: just as from above
From this view, what is higher is unseen, beyond feeling and grasp. Both views are included in the Name El of “a G-d of knowledges.”


למטה כל מה שלמטה הוא כלא ואינו תופס מקום כך הוא ממטה למעלה ג״כ מפני כי ולו נתכנו עלילות67 ולא כתיב באלף והקרי ולו בוי״ו.
to below whatever is below is as naught and takes up no space, so it is also from below to above. This is because of “and by Him (velo) actions are weighed”: velo is written with an alef [“not”], and the reading is velo with a vav [“by Him”].
Just as from above the lower is as nothing and takes up no space, so it must be from below upward too. The proof is the next words of the verse, where velo is written with an alef (“not”) and read with a vav (“by Him”), as the next paragraph explains.




18ולא באלף הם מצות לא תעשה. ולו בוי״ו הם מצות עשה. נתכנו להיות שוים יחודא עלאה ויחודא תתאה להיות למטה
Velo with an alef: these are the prohibitive commandments. Velo with a vav: these are the positive commandments. “Are weighed”: so that they be equal, the higher unity and the lower unity, so that it be below
The spelling with an alef, “not,” stands for the prohibitions, and the reading with a vav, “by Him,” for the positive commandments. Together they make the two unities “weighed,” that is, equal, so that below becomes exactly as above.


כמו למעלה ממש שלא יהיה היש תופס מקום כלל כי על התורה ומצות נאמר נעשה אדם בצלמנו68 כדמותנו. בצלמנו בחי׳ התורה.69
exactly as above, so that the yesh takes up no space at all. For of the Torah and mitzvos it is said, “Let us make man in our image, after our likeness”: “in our image” is the level of the Torah;
Then the yesh, the sense of separate existence, takes up no space at all. The Torah and mitzvos are what “Let us make man in our image, after our likeness” refers to: “our image” is the Torah.


כדמותנו בחי׳ המצות שהן הן בחי׳ אדם שעל דמות הכסא70 כו׳ שהן הן פנימיות רצונו וחכמתו ית׳ בלי שום הסתר פנים ואין היש מעלים ומסתיר על אור א״ס ב״ה השורה בתוכם ובהם
“after our likeness” is the level of the mitzvos. These are precisely the level of the “man” who is upon “the likeness of the throne,” etc.; for they are precisely the inner dimension (pnimiyus) of His will and His wisdom, may He be blessed, without any hiding of the Face, and the yesh does not conceal and hide the Infinite Light, blessed be He, that rests within them. And in them
“Our likeness” is the mitzvos, the “man” that Yechezkel saw upon the likeness of the throne. They are the inner dimension of G-d’s will and wisdom, with no hiding of His face, so in them the yesh does not conceal the Infinite Light that rests within.


ועל ידם ממשיך אור א״ס ב״ה להיות למטה כמו למעלה בבחי׳ אין עוד מלבדו71 ולא תחללו72 את שם קדשי שלא לעשות חלל73 כו׳ ולא להיות דוחק רגלי השכינה74 רק ואשים דברי בפיך75 דברי ממש.
and through them one draws down the Infinite Light, blessed be He, so that it be below as above, in the mode of “there is nothing else besides Him.” And “You shall not profane (sechalelu) My holy Name”: not to make a void (chalal), etc., and not to be [one who] “pushes the feet of the Shechinah”; but rather, “And I have put My words in your mouth,” My very words.
Through them the Infinite Light is drawn down so that below is as above, “there is nothing else besides Him.” “You shall not profane (sechalelu) My holy Name” is read as “do not make a chalal,” a void empty of G-d, and do not “push the feet of the Shechinah” with self-importance; instead, “I have put My words in your mouth,” G-d’s own words.




Section 6 · ¶19–21
A consuming fire
19והנה המצות הן לבושין ומקיפין והתורה היא מזון ופנימיות שבהם ממשיך אור א״ס ב״ה להיות שורה על נפשו בבחי׳ מקיף
Now, the mitzvos are garments and encompassing [lights] (makifin), and the Torah is food and the inner dimension. Through them one draws down the Infinite Light, blessed be He, to rest upon one’s soul as an encompassing [light] (makif),
The mitzvos are “garments” and encompassing lights (makifin), surrounding the soul from outside; the Torah is “food” and inner light, taken in. Through the mitzvos the Infinite Light rests upon the soul as a makif.


וגם להיות הנפש תוכה רצוף אהבה76 בבחי׳ פנימית. וע״ז נאמר כי הוי״ה אלהיך אש אוכלה הוא. פי׳ הוי״ה בחי׳ תורה.77
and also so that the soul’s “inside is inlaid with love,” in an inner mode. And of this it is said, “For Havayah your G-d (Elokecha) is a consuming fire.” Meaning: Havayah is the level of Torah,
Through the Torah the soul’s inside is “inlaid with love,” filled from within. The verse “For Havayah your G-d is a consuming fire” is read accordingly: “Havayah” stands for the Torah, and, as the next part says, “your G-d” for the mitzvos.




20ואלהיך פי׳ בחי׳ מצות הן הם כמו האש ע״ד משל שאם נותנים אש תוך הכלי וסביבותיו הרי ממילא שולט האש מעבר אל עבר ושורף ומכלה לגמרי.
and “your G-d” (Elokecha) means the level of mitzvos. They are like fire, by way of analogy: if one puts fire inside a vessel and around it, then the fire naturally takes hold from side to side, burning and consuming entirely.
“Your G-d” stands for the mitzvos. Fire placed both inside a vessel and around it takes hold through and through and consumes it completely; so the Torah within and the mitzvos around work together.


כך התורה והמצות ע״י שהם בבחי׳ פנימיות ובבחינת מקיפין הרי יש בהן כח לכלות ולשרוף לגמרי את חומריות נפש הבהמית וגסותה
So too the Torah and mitzvos: since they are in the mode of inwardness (pnimiyus) and in the mode of encompassing (makifin), they have the power to consume and burn up entirely the materiality of the animal soul and its coarseness,
Because the Torah and mitzvos act both from within and from around, they can burn away entirely the materiality and coarseness of the animal soul.


שהיא המסתרת ומעלמת על אור ה׳ א״ס ב״ה להיות נראה ליש ודבר בפני עצמו שלכן היא צריכה למירוק בגיהנם
which is what hides and conceals the light of G-d, the Infinite One (Ein Sof), blessed be He, so that [it] appears to be yesh, a thing in its own right. That is why it needs to be scoured in Gehinnom.
That coarseness is what hides G-d’s light and makes things seem to be a yesh, a separate existence. This is why the animal soul needs to be scoured in Gehinnom.


אבל תלמיד חכם78 אין אור של גיהנם שולט בו כי התורה והמצות הם הממרקות מבית ומבחוץ ונגלה כבוד79 ה׳ למטה כמו למעלה.
But over a Torah scholar the fire of Gehinnom has no power, for the Torah and mitzvos are what scour [him] from within and from without; and the glory of G-d is revealed below as above.
The Gemara says the fire of Gehinnom has no power over a Torah scholar, because the Torah and mitzvos have already scoured him from within and from without. In him G-d’s glory is revealed below as above.


וזהו שכתוב והר סיני עשן80 כלו מפני אשר ירד עליו ה׳ באש וידבר הוי״ה אליכם מתוך האש81 וגו׳:82
This is [the meaning of] what is written, “And Mount Sinai was all in smoke, because G-d descended upon it in fire,” and “G-d spoke to you from the midst of the fire,” etc.
This is the meaning of the verses about Sinai: the mountain was all smoke because G-d descended on it in fire, and He spoke from the midst of the fire. The fire of Sinai is the Torah and mitzvos, which consume coarseness and reveal G-d below.




21והנה כח זה להמשכה זו ניתן לישראל שהם הם הממשיכים תורתו ומצותיו ע״י עסק תורתם ועבודתם בבחינת ולא תחללו83 וגו׳.
Now, the power for this drawing down was given to Israel, for it is they who draw down His Torah and His mitzvos, through their occupation in Torah and their service, in the mode of “You shall not profane,” etc.
The power to draw G-dliness down through Torah and mitzvos was given to Israel: they draw down G-d’s Torah and mitzvos through their study and service, in the spirit of “You shall not profane,” leaving no void.


מה שא״כ עכו״ם [עובדי כוכבים ומזלות] אפי׳ [אפילו] אם מקיימין תורה ומצות אין ממשיכין כלום והיא בחי׳ מתנה טובה.
This is not so with idolaters: even if they fulfill Torah and mitzvos, they draw down nothing. And this is the level of “a good gift.”
This power is not built into the deeds themselves but was given to Israel, so the Alter Rebbe says that idolaters who perform the same acts draw down nothing. He calls it “a good gift,” the term the next paragraph takes from the Sages.




Section 7 · ¶22
The Crown of Torah
22וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שלש מתנות טובות כו׳.84 וזמן מתנה זו היא בחג השבועות זמן מתן תורה גלוי בחי׳ כתר תורה שהיא למעלה מבחי׳ התורה.
As our Sages, of blessed memory, said, “Three good gifts,” etc. And the time of this gift is on the festival of Shavuos, the time of the Giving of the Torah: the revelation of the level of the Crown of Torah (Keser Torah), which is above the level of the Torah [itself].
The Sages speak of three good gifts G-d gave Israel, the Torah among them. The gift of drawing G-dliness down through Torah and mitzvos comes on Shavuos, the time of the Giving of the Torah, as a revelation of the “Crown of Torah” (Keser Torah), a level above the Torah itself.


וזהו אי לאו האי יומא דקא גרים כמה יוסף איכא בשוקא85 כמה בחי׳ יוסף. יוסף דעת יוסף מכאוב86 וכמה מיני חכמות זרות
This is [the meaning of] “Were it not for this day that brought it about, how many Yosefs are there in the marketplace”: how many levels of yosef (“adding”)! “He who adds (yosef) knowledge adds (yosef) pain,” and how many kinds of foreign wisdoms,
Now Rav Yosef’s saying is explained: there are many kinds of yosef, “adding.” Koheles says that one who adds knowledge adds pain, and there are many kinds of foreign wisdom.


דכתיב בהם חכמים הם להרע87 ולהטיב לא ידעו כי משם יפרד88 אבל האי יומא הוא גלוי חכמתו ורצונו ית׳ המלובשת בתורה שבה התלבשות אוא״ס [אור אין סוף] ב״ה וגלוי למטה כמו למעלה.
of which it is written, “They are wise to do evil, but to do good they do not know,” for “from there it divides.” But this day is the revelation of His wisdom and will, may He be blessed, which is enclothed in the Torah, in which there is the enclothing of the Infinite Light (Or Ein Sof), blessed be He, and a revelation below as above.
Of such wisdom Yirmeyahu says, “They are wise to do evil, but to do good they do not know”; it belongs to the world of separation. But this day revealed G-d’s own wisdom and will, clothed in the Torah, in which the Infinite Light itself is clothed and revealed below as above.


כי האי יומא הוא ממחרת השבת אחר ימי הספירה שבעה שבועות שהם מבחי׳ ז׳ שמות שאינן נמחקין
For this day is “on the morrow of the Shabbos,” after the days of the Counting, seven weeks, which are from the level of the seven Names that may not be erased,
Shavuos falls “on the morrow of the Shabbos,” after the seven weeks of the Counting of the Omer. Those seven weeks correspond to the seven Names that may not be erased.


שהם בסדר השתלשלות89 שכך צריך להיות תחלה ההמשכה מעט מעט עד שבחג השבועות בא הגלוי מלמעלה מסדר ההשתלשלות שמעלה ומטה שוין שם רוחניות כמו גשמיות.
which are within the order of the chain of descending worlds (hishtalshelus). For so it must be: first the drawing down, little by little, until on the festival of Shavuos the revelation comes from above the order of the chain of descent, where above and below are equal, the spiritual like the physical.
These Names belong to the ordered chain of descent, where light comes down step by step, so the drawing down must first come little by little. On Shavuos a revelation comes from beyond the chain of descent, where above and below, spiritual and physical, are equal.


כמ״ש המשפילי לראות בשמים ובארץ90 וגו׳ כמ״ש במ״א. והוא ענין כתר תורה. ולכן בא לידי גלוי למטה כמו למעלה.
As it is written, “Who looks down low upon heaven and earth,” etc., as is explained elsewhere. And this is the matter of the Crown of Torah; and therefore it comes into revelation below as above.
This is “Who looks down low upon heaven and earth”: from that height, heaven and earth are equally low. This is the Crown of Torah, and that is why on Shavuos it is revealed below as above.




Section 8 · ¶23–25
Moshe speaks, G-d answers
23והנה על המשכת התורה בבחי׳ זו כתיב משה ידבר.91 משה בחינת בטול והאיש משה ענו מאד מכל האדם אשר על פני האדמה.
Now, of the drawing down of the Torah in this mode it is written, “Moshe speaks.” Moshe is the level of self-nullification (bittul): “And the man Moshe was very humble, more than any man on the face of the earth,”
Now the opening verse is explained: the drawing down of the Torah in this way is “Moshe speaks.” Moshe is bittul; the Torah calls him the humblest of all men on the face of the earth.


ונחנו מה.9293 ידבר מלשון המשכה והנהגה. כמו ידבר עמים94 דהיינו שממשיך אוא״ס [אור אין סוף] ב״ה למטה ע״י בחי׳ בטול95
and “What are we?” Yedaber (“speaks”) is an expression of drawing down and leading, as in “He leads (yadber) peoples”; that is, he draws down the Infinite Light (Or Ein Sof), blessed be He, below through the level of bittul,
He also said of himself and Aharon, “What are we?” Yedaber, “speaks,” also means leading and drawing down, as in “He leads peoples,” so “Moshe speaks” means that Moshe draws the Infinite Light down below through bittul.


כי החכמה מאין תמצא96 מבחי׳ אין. ובמקום שאתה מוצא גדולתו שם אתה מוצא ענותנותו.97 והיינו ע״י בחי׳ ענוה.
for “wisdom is found from ayin,” from the level of ayin (nothing). And “In the place where you find His greatness, there you find His humility”; that is, through the level of humility.
Wisdom “is found from ayin,” from nothingness: Chochmah comes through self-nullification. And as with G-d’s own greatness and humility, the drawing down comes through humility.




24והנה משה הוא הממשיך מלמעלה למטה. כי משה שושבינא דמלכא9899 ואיש האלהים בעלה דמטרוניתא דהיינו שהוא ממשיך בחי׳ יחודא עלאה שכל מה שלמטה מטה הוא כאין ואין עוד מלבדו100 וגו׳
Now, Moshe is the one who draws down from above to below. For Moshe is “the groomsman of the King,” and “the man of G-d” (ish ha-Elokim) [is] “the husband of the Matrona”; that is, he draws down the level of the higher unity (yichuda ila’ah), in which the lower anything is, the more it is as nothing, and “there is nothing else besides Him,” etc.
Moshe draws from above to below. The Zohar calls him “the groomsman of the King,” the one who brings the groom to the bride, and “the man of G-d” is read as the husband of the Matrona, the Shechinah; he draws down the higher unity, in which the lower is as nothing and “there is nothing else besides Him.”


והאלהים הוא בחי׳ יחודא תתאה שהוא בחי׳ כסא הכבוד שהוא מקור לנפש הבהמית פני אריה פני שור101 כו׳. משא״כ משה בחי׳ מה היינו בחי׳ אדם שעל הכסא102 כו׳ אדם בגימטריא מ״ה [שם מ״ה].103104
And ha-Elokim is the level of the lower unity (yichuda tata’ah), which is the level of the Throne of Glory, which is the source of the animal soul: “the face of a lion,” “the face of an ox,” etc. Not so Moshe, the level of mah (“what”), that is, the level of the “man” (adam) who is upon the Throne, etc.; adam has the numerical value of mah.
Ha-Elokim, the second half of the verse, is the lower unity: the Throne of Glory, source of the animal soul, as in the faces of the lion and the ox in Yechezkel’s chariot. Moshe, by contrast, is mah (“what”), the “man” upon the Throne, for the letters of adam (1+4+40) add up to mah (40+5), forty-five.




25והוא בחי׳ הצמצום להיות יש מאין כי אלהים לשון שררה כי אין מלך בלא עם105 מלשון עוממות.
And this is the level of the tzimtzum, for there to be something from nothing (yesh me’ayin). For Elokim is a term for rulership, for “there is no king without a people (am)” — from the term omemus (dimness).
The lower unity is the tzimtzum that lets something come from nothing. Elokim means rulership, and “there is no king without a people”; a people (am) is named from omemus, dimness, beings distant enough from the king to be ruled.


והאלהים יעננו הנה לשון עניה בלשון הקודש הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] גבי הלל עונה אחריהם מה שהם אומרים106 שמה שהשומע אומר מה שאומר המדבר נק׳ עונה.
“And ha-Elokim answers him (ya’anenu)”: the term “answering” in the Holy Tongue is as our Sages, of blessed memory, said regarding Hallel, “he responds after them what they say”; for when the listener says what the speaker says, it is called “answering.”
“Answering” in the Holy Tongue means repeating the speaker’s words, as the Mishnah says of Hallel: one who hears it from a reader “responds after them what they say.”


וזהו והאלהים יעננו שבחי׳ יחודא תתאה יענה להמשכה זו של משה107 שהמשיך מבחי׳ יחודא עלאה להיות מלמטה למעלה כמו מלמעלה למטה. וענין ידבר ויעננו לשון הווה.
This is [the meaning of] “and ha-Elokim answers him”: the level of the lower unity answers this drawing down of Moshe, who drew down from the level of the higher unity, so that it be from below to above as it is from above to below. And the matter of yedaber and ya’anenu [being] in the present tense:
So “ha-Elokim answers him” means that the lower unity repeats what Moshe draws down from the higher unity: from below upward becomes as from above downward. The next part explains why the verbs are in the present tense.


הנה אתפשטותא דמשה בכל דרא108109 היא בחי׳ הבטול שיש בכל אדם לפום מאי דמשער בלביה בקיום התורה והמצות בבחי׳ בטל רצונך:110
the extension of Moshe in every generation is the level of bittul that is in every person, “according to what he measures in his heart,” in fulfilling the Torah and mitzvos in the mode of “Nullify your will.”
Moshe extends into every generation, as Tikkunei Zohar says: his extension is the bittul in every person, each according to what he “measures in his heart,” when he keeps the Torah and mitzvos in the spirit of “Nullify your will.” So “Moshe speaks, and G-d answers” is ongoing, not only a past event.




Section 9 · ¶26–28
The voice of Moshe
26וזהו שאמרו רז״ל [רבותינו זכרונם לברכה] כל הקורא ושונה111 הקב״ה קורא ושונה כנגדו.112 לא הכל שוים בבחינה אחת
This is what our Sages, of blessed memory, said: “Whoever reads and studies, the Holy One, blessed be He, reads and studies opposite him.” Not all are equal, on one level;
This explains the Sages’ saying that whoever reads and studies Torah, the Holy One, blessed be He, reads and studies opposite him. Not everyone is on one level in this.


אלא כל חד לפום שיעורא דיליה בבחי׳ הבטול לאור א״ס ב״ה בחי׳ אין עוד מלבדו113 ואני ה׳ לא שניתי.114
rather, each one according to his own measure in the level of bittul to the Infinite Light, blessed be He: the level of “there is nothing else besides Him” and “I, G-d, have not changed.”
Each person draws it according to his own measure of bittul to the Infinite Light: the awareness that “there is nothing else besides Him” and that “I, G-d, have not changed.”




27וכמו שהיה אוא״ס [אור אין סוף] ב״ה ממלא כל חלל זה דעוה״ז קודם שנברא עולם הזה כך הוא ממש לאחר שנברא והוא בחי׳ משה ונחנו מה.115
Just as the Infinite Light, blessed be He, filled this whole space of this world before this world was created, so it is, exactly, after it was created. And this is the level of Moshe: “and what are we?”
The bittul meant here is the recognition that the Infinite Light fills the space of this world after creation exactly as it did before. That is Moshe’s “What are we?”


ושכינה מדברת116 מתוך גרונו של משה וכן בכל דור ודור. כמו שאמר המגיד להבית יוסף אני המשנה המדברת בפיך.117
And “the Shechinah speaks from within the throat of Moshe”; and so in each and every generation, as the Maggid said to the Beis Yosef, “I am the Mishnah that speaks in your mouth.”
Because Moshe was wholly nullified, “the Shechinah spoke from within his throat”; and so in every generation, as the heavenly Maggid told the Beis Yosef, Rabbi Yosef Karo, “I am the Mishnah that speaks in your mouth.”




28ולכן נק׳ התלמיד חכם בשם משה כדאיתא בגמ׳ [בגמרא] משה שפיר קאמרת.118 כי התלמיד חכם הוא המקבל מבחי׳ חכמה עלאה כח מ״ה [מה] ואבא יסד ברתא119 כמ״ש ה׳ בחכמה יסד ארץ120 הוא דבר ה׳ זו הלכה121 שבפי ת״ח [תלמיד חכם / תלמידי חכמים].122
Therefore a Torah scholar is called by the name Moshe, as is found in the Gemara: “Moshe, you have spoken well.” For the Torah scholar is the one who receives from the level of supernal Chochmah (wisdom), [which is] koach mah (“the power of what”); and “Abba founded the daughter,” as it is written, “G-d founded the earth with wisdom”: this is “‘the word of G-d’: this is the halachah” in the mouth of a Torah scholar.
This is why the Gemara addresses a Torah scholar as “Moshe”: “Moshe, you have spoken well.” The scholar receives from supernal Chochmah, read as koach mah, “the power of what,” Moshe’s level; and as the Zohar says, “Abba founded the daughter”: Chochmah founded the “earth,” which is “the word of G-d,” the halachah in the scholar’s mouth.


וזהו בקולו של משה123 כי קול הוא בחי׳ המשכה מההעלם אל הגלוי כמו מהבל הלב אל הגרון
This is [the meaning of] “with the voice of Moshe”: for voice is the level of drawing down from the hidden to the revealed, as from the breath of the heart to the throat,
Now the words “with a voice,” Moshe’s voice, are explained. Voice is a drawing from the hidden to the revealed, as breath rises from the heart to the throat.


ע״ד משל כנודע מ״ש על פסוק קנה חכמה124 כלומר כפי ערך המשכת בחי׳ הבטול לאור א״ס ב״ה ככה ממש האלהים יעננו להיות קורא ושונה כנגדו:
by way of analogy, as is known from what is said on the verse “Acquire wisdom.” That is to say: according to the measure of the drawing down of the level of bittul to the Infinite Light, blessed be He, exactly so “ha-Elokim answers him,” reading and studying opposite him.
This is known from the explanation of “Acquire (kneh) wisdom,” where kneh is read like kaneh, the windpipe, through which the voice comes out. So ha-Elokim answers in exact measure to the bittul drawn down: G-d reads and studies opposite each person according to it.



In one’s avodah
Each person has a share of Moshe: the bittul with which he keeps the Torah and mitzvos in the spirit of “Nullify your will.” As his bittul, so G-d’s response: the Holy One, blessed be He, reads and studies opposite him according to his own measure. Like Avraham, he draws G-d down through humility, not through self-importance, which would make a “void” and push away the Shechinah; and through Torah within and mitzvos around he consumes the coarseness of the animal soul, so that G-d’s glory is revealed below as above.
Questions for discussion
	If Avraham kept the whole Torah before Sinai, what exactly did the Giving of the Torah add, according to this maamar?
	Why are the mitzvos called “the limbs of the King” when G-d has no body, and what does the comparison to a soul in its limbs explain?
	What is the difference between the higher unity and the lower unity, and how do positive and negative commandments make them “equal”?
	Why does the Torah need to work both as an inner light and as an encompassing light, as in the image of fire inside and around a vessel?
	How does Moshe’s bittul in every generation explain the present tense of “Moshe speaks, and G-d answers,” and what does it ask of a person who learns Torah?

Sources and references
Notes
Paragraph 1
1משה ידבר
Kehot identifies this as the Mitteler Rebbe’s transcript of the maamar, printed there under the heading “Chag HaShavuos.” One manuscript adds that it was said in the holy community of Liozna.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ו ע׳ רד, ”חג השבועות”. ובכת״י א׳ נוסף ”בק״ק לאזני”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הנחה אחרת עם הגהות באוה״ת יתרו ע׳ תתמג, עוד הערות בע׳ תתלג. ראה שער אמונה לאדה״א פרק נד (דף פז, א). ד״ה זה נזכר בסה״מ תרס״ה ע׳ ה.
2משה ידבר והאלקים יעננו בקול
At Sinai, as the sound of the shofar grew ever stronger, “Moshe speaks, and G-d answers him with a voice.” This is the maamar’s opening verse; its explanation comes in paragraphs 23–28.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, יט.
3בקולו של משה
The Gemara learns from this verse that the translator may not raise his voice above the voice of the one reading the Torah: “with a voice” means with the voice of Moshe. The Alter Rebbe returns to these words at the end of the maamar.
Berakhot 45a:8ברכות מ״ה א:ח׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן פַּזִּי: מִנַּיִן שֶׁאֵין הַמְתַרְגֵּם רַשַּׁאי לְהַגְבִּיהַּ קוֹלוֹ יוֹתֵר מִן הַקּוֹרֵא, שֶׁנֶּאֱמַר: ״מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״, שֶׁאֵין תַּלְמוּד לוֹמַר ״בְקוֹל״, וּמָה תַּלְמוּד לוֹמַר ״בְקוֹל״ — בְּקוֹלוֹ שֶׁל מֹשֶׁה.
R. Simeon b. Pazzi said : Whence is it that the translator is not permitted to raise his voice above that of the reader? As it is said, "Moses spoke, and G-d answered him by a voice" (Exod. xix. 19) — there was no need to say "by a voice" ; what, therefore, does the teaching "by a voice" tell us? By a voice [equal to that] of Moses.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מה, א.
4מה דבר משה
Or HaTorah notes that Rashi on the verse explains “Moshe speaks” as referring to the other commandments, and that Ramban disputed this.
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתמד: ורש״י פי׳ בחומש דמשה ידבר קאי על שאר הדברות . . והרמב״ן השיג ע״ז.
5אנכי ולא יהי׳ לך מפי הגבורה שמענו
Rav Hamnuna explains that “Torah,” whose numerical value is 611, is the number of commandments Moshe commanded us, while “I am” and “You shall have no,” completing the 613, we heard from the mouth of the Almighty. The Alter Rebbe uses this to show that the verse’s exchange cannot be those two commandments.
Makkot 24a:1–3מכות כ״ד א:א׳-ג׳
שֵׁית מְאָה וְחַד סְרֵי הָוֵי, ״אָנֹכִי״ וְ״לֹא יִהְיֶה לְךָ״ – מִפִּי הַגְּבוּרָה שְׁמַעְנוּם. (סימן דמשמק סק). בָּא דָּוִד וְהֶעֱמִידָן עַל אַחַת עֶשְׂרֵה, דִּכְתִיב ״מִזְמוֹר לְדָוִד [ה׳] מִי יָגוּר בְּאׇהֳלֶךָ מִי יִשְׁכֹּן בְּהַר קׇדְשֶׁךָ. הוֹלֵךְ תָּמִים וּפוֹעֵל צֶדֶק וְדֹבֵר אֱמֶת בִּלְבָבוֹ, לֹא רָגַל עַל לְשֹׁנוֹ לֹא עָשָׂה לְרֵעֵהוּ רָעָה וְחֶרְפָּה לֹא נָשָׂא עַל קְרֹבוֹ. נִבְזֶה בְּעֵינָיו נִמְאָס וְאֶת יִרְאֵי ה׳ יְכַבֵּד נִשְׁבַּע לְהָרַע וְלֹא יָמִר. כַּסְפּוֹ לֹא נָתַן בְּנֶשֶׁךְ וְשֹׁחַד עַל נָקִי לֹא לָקָח עֹשֵׂה אֵלֶּה לֹא יִמּוֹט לְעוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמכות כד, א. ע׳ מו״נ ח״ב פל״ג. תניא פרק כ.
6אנכי עומד בין ה׳
Moshe recalls: “I stood between G-d and you at that time, to tell you the word of G-d, for you were afraid of the fire.” Here Moshe conveys G-d’s word to the people; he is not the one whom G-d answers.
Deuteronomy 5:5דברים ה׳:ה׳
אָנֹכִי עֹמֵד בֵּין־ה׳ וּבֵינֵיכֶם בָּעֵת הַהִוא לְהַגִּיד לָכֶם אֶת־דְּבַר ה׳ כִּי יְרֵאתֶם מִפְּנֵי הָאֵשׁ וְלֹא־עֲלִיתֶם בָּהָר לֵאמֹר:
I stood between the L-RD and you at that time, to declare unto you the word of the L-RD; for ye were afraid because of the fire, and went not up into the mount—saying: .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ה.
7דאיתא בגמרא דאמר רב יוסף
On the day of Atzeres (Shavuos) Rav Yosef asked for a choice calf to be prepared, saying: were it not for this day that brought it about, how many Yosefs are there in the marketplace! The maamar asks what this day added, and answers in paragraph 22.
Pesachim 68b:10פסחים ס״ח ב:י׳
(עב״ם סִימָן) אָמַר רַבִּי אֶלְעָזָר: הַכֹּל מוֹדִים בַּעֲצֶרֶת דְּבָעֵינַן נָמֵי לָכֶם. מַאי טַעְמָא? יוֹם שֶׁנִּיתְּנָה בּוֹ תּוֹרָה הוּא. אָמַר רַבָּה: הַכֹּל מוֹדִים בְּשַׁבָּת דְּבָעֵינַן נָמֵי לָכֶם. מַאי טַעְמָא? ״וְקָרָאתָ לַשַּׁבָּת עוֹנֶג״. אָמַר רַב יוֹסֵף: הַכֹּל מוֹדִים בְּפוּרִים דְּבָעֵינַן נָמֵי לָכֶם. מַאי טַעְמָא? ״יְמֵי מִשְׁתֶּה וְשִׂמְחָה״ כְּתִיב בֵּקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים סח, ב.
Paragraph 2
8ומהו ענין מ״ת . . אברהם אבינו ע״ה
Torah Ohr on Lech Lecha refers to this maamar for the difference between Avraham’s keeping of the whole Torah and the Giving of the Torah.
Kehot’s noteלעיל יא, ד מציין לכאן ”ועמ״ש ע״פ משה ידבר שם נת׳ היטב ההפרש בין מה שקיים אברהם כל התורה כו׳ למ״ת עולה בקנה א׳ עם מ״ש כאן [בתו״א יא, ד]”. ראה מאמרי אדמו״ר הזקן — הנחות הר״פ ז״ל ע׳ ז. אוה״ת דרושים לשבועות ע׳ קסח. ד״ה זכור את אשר עשה לך עמלק תרנ״ד.
9קיים אברהם אע״ה . . ואפי׳ עירובי תבשילין
Rav says Avraham our father fulfilled the entire Torah, as it says, “because Avraham obeyed My voice”; and a further teaching, which some attribute to Rav Ashi, adds that he fulfilled even eruv tavshilin, since “My teachings” means both the Written and the Oral Torah. The Alter Rebbe quotes this to set up the question of what the Giving of the Torah added.
Yoma 28b:10–11יומא כ״ח ב:י׳-י״א
אָמַר (רַב), וְאִיתֵּימָא רַב אָשֵׁי: קִיֵּים אַבְרָהָם אָבִינוּ אֲפִילּוּ עֵירוּבֵי תַבְשִׁילִין, שֶׁנֶּאֱמַר: ״תּוֹרוֹתָי״, אַחַת תּוֹרָה שֶׁבִּכְתָב וְאַחַת תּוֹרָה שֶׁבְּעַל פֶּה. מַתְיָא בֶּן שְׁמוּאֵל אוֹמֵר וְכוּ׳ וְהוּא אוֹמֵר הֵן. מַאן אָמַר ״הֵן״? אִילֵּימָא הָךְ דְּקָאֵי אַאִיגָּרָא — הוּא חָלֵים וְהוּא מְפַשַּׁר?! אֶלָּא הָךְ דְּקָאֵי אַאַרְעָא, מְנָא יָדַע?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kiddushin 82aקידושין פ״ב א
Kehot’s noteיומא כח, ב. ראה קידושין פב, א. ראה לקמן צו, ג ואילך. אוה״ת פ׳ ראה ע׳ תשנז. הענין בארוכה בסה״מ תקס״ב ע׳ יא. אוה״ת תשא ע׳ א׳תתקסו. וראה בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ יב.
Paragraph 3
10וישמר משמרתי
G-d tells Yitzchak He will bless him “because Avraham obeyed My voice, and kept My charge, My commandments, My statutes and My teachings.” The Sages read it as proof that Avraham kept the whole Torah.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כו, ה.
11ובודאי לימד ג״כ ליצחק
The Midrash says Avraham knew even eruv tavshilin, kept the fine points of the Torah and taught his sons; it also tells, in one view, that Yaakov sent Yehudah ahead to Egypt to set up a house where Torah would be taught, and that Yosef had parted from Yaakov while they studied the section of the egla arufah. Kehot cites it for the Patriarchs teaching one another.
Bereshit Rabbah 95:3בראשית רבה צ״ה:ג׳
… ויתן להם יוסף עגלות על פי פרעה, ללמדך, שבכל מקום שהיה יעקב יושב, היה עוסק בתורה כשם שהיו אבותיו, ועד עכשיו לא נתנה תורה, וכתיב באברהם (שם כז): וישמור משמרתי. ומהיכן למד אברהם את התורה? רבן שמעון אומר: נעשו שתי כליותיו כשתי כדים של מים, והיו נובעות תורה. ומנין שכן הוא? שנאמר (תהלים טז): אף לילות יסרוני וגו׳. רבי לוי אמר: מעצמו למד תורה, שנאמר (משלי יד): מדרכיו ישבע סוג לב ומעליו איש טוב. ר׳ יונתן שר הבירה אמר: אפילו עירובי תבשילין היה אברהם יודע, שנאמר (בראשית כז): עקב …
Another matter, “he sent Judah before him.” Rabbi Ḥanina son of Rabbi Aḥa, and Rabbi Ḥanina, one said: To arrange a residence for him. And one said: To arrange an academy in which he would teach Torah matters and in which the tribes would study. Know that it is so; when Joseph departed from him, he knew at which chapter that he was teaching him he left him. When Joseph’s brothers came to him and said to him: “Joseph is still alive… his heart was faint [because he did not …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteב״ר פצ״ה ג׳: והי׳ [אברהם] משמר דקדוקי תורה והי׳ מלמד את בניו. ראה רמב״ם הל׳ ע״ז פ״א ה״ג. וראה רמב״ן עה״ת בראשית כו, ה. והמאירי בפתיחה למסכת אבות כתב ”למדו יושר הנהגותיו והליכותיו הליכות אלי מלכי בקודש, ומסר לו סודות חכמתו חקותיו ותורותיו”.
12וישמר משמרתי מצותי חקותי ותורתי ובודאי לימד ג״כ ליצחק בנו
Ramban quotes Rashi’s reading of the verse and the Midrash that Avraham kept even the fine points of the Torah and taught his sons, and then asks how, if so, Yaakov could set up a pillar and marry two sisters. Kehot cites it on Avraham’s teaching of the Torah before Sinai.
Ramban on Genesis 26:5רמב"ן על בראשית כ״ו:ה׳
… וְכָךְ אָמְרוּ (ב״ר צד ג) בַּפָּסוּק ”וַיִּתֵּן לָהֶם יוֹסֵף עֲגָלוֹת” (בראשית מ״ה:כ״א), שֶׁפֵּרַשׁ מִמֶּנּוּ בְּפָרָשַׁת עֶגְלָה עֲרוּפָה, שֶׁהָיָה עוֹסֵק בַּתּוֹרָה כְּשֵׁם שֶׁהָיוּ אֲבוֹתָיו, וְעַד עַכְשָׁו לֹא נִתְּנָה תּוֹרָה, וַהֲרֵי כָּתוּב ”וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי”, וְשָׁם אָמְרוּ שֶׁהָיָה מְשַׁמֵּר אֲפִלּוּ דִּקְדּוּקֵי תּוֹרָה, וְהָיָה מְלַמֵּד לְבָנָיו וְכוּ'. וְיֵשׁ לִשְׁאֹל, אִם כֵּן אֵיךְ הֵקִים יַעֲקֹב מַצֵּבָה (בראשית כ״ח:י״ח), וְנָשָׂא שְׁתֵּי אֲחָיוֹת, וּכְדַעַת רַבּוֹתֵינוּ (ב״ר עד יא) אַרְבַּע, וְעַמְרָם נָשָׂא דּוֹדָתוֹ (שמות ו כ), וּמֹשֶׁה רַבֵּינוּ הֵקִים …
AND HE KEPT MY CHARGE. Rashi comments: “As a reward that Abraham hearkened to My voice when I tested him. And he kept My charge — these are the precautionary decrees instituted by the Sages, which are intended to make us avoid the violation of Biblical laws, such as Second Degrees of forbidden marriages and certain prohibited acts on the Sabbath. My commandments — these are precepts which, had they not been written in the Torah, were requisite to have been written, such as robbery and murder. My statutes — …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
13ליעקב ובניו
Or HaTorah adds a proof that Yaakov taught his sons: Rashi in Vayigash, on “he saw the wagons,” explains that Yosef had parted from Yaakov while they were studying the section of the egla arufah.
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתמד מוסיף: ”כפי׳ רש״י פ׳ ויגש ע״פ וירא את העגלות כו׳ בפ׳ עגלה ערופה פירש ממנו”.
14לימד ג״כ ליצחק בנו ויצחק לימד ליעקב ובניו
Rambam tells how Avraham taught the knowledge of the One G-d and made it known to Yitzchak his son; Yitzchak taught it to Yaakov, and Yaakov taught all his sons and appointed Levi to head the academy so that the learning would not be forgotten. Kehot cites it for the same chain of teaching.
Mishneh Torah, Foreign Worship and Customs of the Nations 1:3משנה תורה, הלכות עבודה זרה וחוקות הגויים א׳:ג׳
… וְכֵיוָן שֶׁהָיוּ הָעָם מִתְקַבְּצִין אֵלָיו וְשׁוֹאֲלִין לוֹ עַל דְּבָרָיו הָיָה מוֹדִיעַ לְכָל אֶחָד וְאֶחָד כְּפִי דַּעְתּוֹ עַד שֶׁיַּחְזִירֵהוּ לְדֶרֶךְ הָאֱמֶת עַד שֶׁנִּתְקַבְּצוּ אֵלָיו אֲלָפִים וּרְבָבוֹת וְהֵם אַנְשֵׁי בֵּית אַבְרָהָם וְשָׁתַל בְּלִבָּם הָעִקָּר הַגָּדוֹל הַזֶּה וְחִבֵּר בּוֹ סְפָרִים וְהוֹדִיעוֹ לְיִצְחָק בְּנוֹ. וְיָשַׁב יִצְחָק מְלַמֵּד וּמַזְהִיר. וְיִצְחָק הוֹדִיעַ לְיַעֲקֹב וּמִנָּהוּ לְלַמֵּד וְיָשַׁב מְלַמֵּד וּמַחֲזִיק כָּל הַנִּלְוִים אֵלָיו. וְיַעֲקֹב אָבִינוּ לִמֵּד בָּנָיו כֻּלָּם וְהִבְדִּיל לֵוִי וּמִנָּהוּ רֹאשׁ וְהוֹשִׁיבוֹ בִּישִׁיבָה לְלַמֵּד דֶּרֶךְ הַשֵּׁם …
As soon as this giant was weaned he commenced to busy his mind, in his infancy he commenced to think by day and by night, and would encounter this enigma: How is it possible that this planet should continuously be in motion and have no leader—and who, indeed, causes it to revolve, it being impossible that it should revolve itself? Moreover, he neither had a teacher nor one to impart aught to him, for he was sunk in Ur of the Chaldeans among the foolish worshipers of stars, and his …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
15דרמ״ח פקודין
Tikkun 30 speaks of the 248 commandments as G-d’s commandment “in each and every limb of the King.” The Alter Rebbe cites the known teaching that the mitzvos are the King’s limbs, and then asks what “limbs” can mean.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל. ראה בד״ה אדון עולם תש״ג ע׳ 14. ושם מציין שבד״ה זה ”מבאר דהגדלות בכלים דז״א נעשה ע״י המשכת האור, דכאשר הכלי הוא כלי לקבל את האור הנה ע״י ריבוי האור בהכלי נעשה הגדלה בהכלי כמו שאנו רואים במוחש בהשוקדים במושכלות הנה כל מה שמרבים לשקוד הנה מתרחב כלי שכלם”. ע״ש.
16ע״פ מ״ש בזהר . . לאתקנא רזא דשמיה
Torah Ohr on Shemot explains the same Zohar: of the seven Names that may not be erased, El is in Chesed and Elokim in Gevurah, and drawing G-d into His attributes is done through Torah and mitzvos, each mitzvah drawing one Name into one attribute.
Song of Songs 3:1שיר השירים ג׳:א׳
עַל־מִשְׁכָּבִי בַּלֵּילוֹת בִּקַּשְׁתִּי אֵת שֶׁאָהֲבָה נַפְשִׁי בִּקַּשְׁתִּיו וְלֹא מְצָאתִיו:
By night on my bed I sought him whom my soul loveth; I sought him, but I found him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה גם לעיל מט, ד. לקו״ת פ׳ מצורע כה, א. עקב טז, ב. שה״ש ג, א. בסה״מ תרס״ה ע׳ כה מציין לכאן.
17שו״ה שאינן
This manuscript reads “that is not erased” (sheino), in the singular, instead of “that are not erased” (she’einan).
Kehot’s noteבבוך 1824: שאינו.
Paragraph 4
18David’s blessing: “Yours, G-d, are the greatness, the might, the beauty, the victory and the splendor.” Chassidus reads these words as the Sefiros from Chesed on; here they are G-d’s attributes that come into being through His Names.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
19In Eliyahu’s prayer (Patach Eliyahu) at the opening of Tikkunei Zohar: You are wise, but not with a known wisdom, and not of any of these attributes at all. The Alter Rebbe uses it to show that the Sefiros bear no comparison to G-d.
Tikkunei Zohar 17b:2תקוני הזהר י״ז ב:ב׳
וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא.
Constantinople, 1740 (CC-BY-NC)
20כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways, says G-d.” Even G-d’s “thought,” which is below His “wisdom,” is beyond comparison with ours.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
21וכמ״ש בת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אליהו).
Paragraph 6
22כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The Alter Rebbe reads “in Your light” as the light drawn down below, through which the light of wisdom is seen and grasped.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
23ועושה חסד לאלפים
In the second of the Ten Commandments G-d is described as “showing kindness to thousands, to those who love Me and keep My commandments.” Here “thousands” are the many stages through which kindness comes into being.
Exodus 20:6שמות כ׳:ו׳
וְעֹשֶׂה חֶסֶד לַאֲלָפִים לְאֹהֲבַי וּלְשֹׁמְרֵי מִצְוֺתָי:
and showing mercy unto the thousandth generation of them that love Me and keep My commandments.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ו.
Paragraph 7
24עולם חסד יבנה
“For I said, kindness shall be built forever.” The Alter Rebbe reads it to mean that kindness must be built, coming into being through stages.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג.
25הוי״ה בנקוד פת״ח היא בחכמה
Sefer HaMaamarim 5655 adds here that Pardes Rimonim (Sha’ar HaShemos, ch. 3) gives the Name Yah as the Name of Chochmah.
Kehot’s noteבסה״מ תרנ״ה ע׳ נ נוסף: ובפרד״ס שער השמות פ״ג כ׳ דשם י״ה הוא השם דבחי׳ חכ׳.
26חסד אל כל היום
“The kindness of El is all the day.” The verse pairs the Name El with kindness, the basis for linking that Name with the Sefirah of Chesed.
Psalms 52:3תהילים נ״ב:ג׳
מַה־תִּתְהַלֵּל בְּרָעָה הַגִּבּוֹר חֶסֶד אֵל כׇּל־הַיּוֹם:
Why boastest thou thyself of evil, O mighty man? The mercy of G-d endureth continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נב, ג.
27איהו וחיוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבת״ז בהקדמה (ג, א).
28איהו וחיוהי חד. איהו וגרמוהי חד
The introduction to Tikkunei Zohar says that in the ten Sefiros of Atzilus the King is one with His life-forces and one with His vessels, which is not so in the Sefiros of Beriah. Here it describes how the drawn-down light is one with Chochmah and Chesed. (Kehot’s note here prints 3a; Kehot’s other notes on this phrase give 3b, where Sefaria has it.)
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
29דהיינו כענין הוא המדע הוא היודע
Torah Ohr later in Yisro uses the same comparison: when the Infinite Light is enclothed in Chochmah it becomes “He and His life-forces are one,” for He is the knowledge and the known, and He and His wisdom are one; “He and His vessels” refers to the letters of thought.
Kehot’s noteוכ״ה לקמן עא, א. ובסה״מ תקס״ו ע׳ רו כתב: כמו עד״מ האדם בחיות נפשו שמלובשת באיבריו שמתאחד הוא עם האיברים והכל נחשב כא׳ כך גם בחי׳ התפשטות ההארה מאור א״ס בנאצלים באורות וכלים . . מפני שהמה מיוחדי׳ בו בתכלית, ע״ש.
30לך ה׳ הגדולה והגבורה
“Yours, G-d, are the greatness and the might.” The Alter Rebbe reads “Yours” as saying that the attributes become truly G-d’s own, one with Him.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יא.
31בשיעורים לתניא אגה״ק סי׳ כ׳ נסמן
A commentary on Tanya; on Iggeres HaKodesh 20 it gives Etz Chaim, Sha’ar 7, chapter 12, and other places as the source for this idea.
Kehot’s noteע״ח שמ״ז פי״ב. ובכ״מ.
Paragraph 8
32המשכת החיות
The glosses on this maamar printed in Or HaTorah read “the coming into being (hishavus) of the life-force” instead of “the drawing down of the life-force.”
Kehot’s noteבאוה״ת הגהות למאמר זה ע׳ תתמה הגי׳: התהוות.
33דאנת הוא חכים ולא בחכמה ידיעא ולא מכל מדות אלין כלל
Eliyahu’s prayer: You are wise, but not with a known wisdom, and not of any of these attributes at all. It is repeated here to stress how great a descent it is for the Infinite Light to be enclothed in these attributes.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 9
34ה׳ בנקוד פתח בחכמה
This points back to paragraph 7 of this maamar, where Havayah with patach was first assigned to Chochmah and El to Chesed.
Kehot’s noteלעיל סז, ד. פרדס שער הנקודות פ״ה. פע״ח שער העמידה פי״ט. וראה באוה״ת ואתחנן ע׳ שעט.
Paragraph 10
35וישמר משמרתי מצותי
“And he kept My charge, My commandments.” The Alter Rebbe now explains what Avraham’s mitzvos were: drawing the Infinite Light into Chochmah and Chesed.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36הלוך ונסוע הנגבה
“And Avram journeyed, going and journeying toward the south.” The Alter Rebbe reads the repeated motion as Avraham’s running and returning in love.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37רצוא ושוב
In Yechezkel’s vision of the chariot, “the living creatures ran and returned.” The phrase names the soul’s longing to rise to G-d and its return to its task.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38רוח אייתי רוח
The Zohar says everything depends on will: spirit draws spirit and brings spirit, with the sign “If he sets his heart toward Him”; when a person arouses love for the Holy One, blessed be He, His right side is aroused toward him. The Alter Rebbe uses it for how Avraham’s love drew down G-d’s light.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב. ראה לעיל א, א.
Paragraph 11
39אם ישים אליו לבו
“If he sets his heart toward Him, His spirit and His breath He gathers to Himself.” The Zohar reads it of one who turns his heart in love to G-d and so draws down G-d’s spirit.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
40ויטע אשל
“And he planted an eshel in Be’er Sheva, and called there in the Name of G-d, the G-d of the world.” The Alter Rebbe cites it for Avraham’s acts of kindness.
Genesis 21:33בראשית כ״א:ל״ג
וַיִּטַּע אֶשֶׁל בִּבְאֵר שָׁבַע וַיִּקְרָא־שָׁם בְּשֵׁם ה׳ אֵל עוֹלָם:
And Abraham planted a tamarisk-tree in Beer-sheba, and called there on the name of the L-RD, the Everlasting G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, לג.
41ואנכי עפר ואפר
Pleading for Sedom, Avraham says, “I have begun to speak to my L-rd, and I am dust and ashes.” It is the Torah’s picture of his humility.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, כז.
42כמים הפנים
“As in water face answers to face, so the heart of man to man.” Chassidus applies it to the relation between a person and G-d: the response from above mirrors the stance below.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43דאנת הוא חכים ולא בחכמה ידיעא ולאו מכל מדות אלין כלל
Eliyahu’s prayer: You are wise, but not with a known wisdom, and not of any of these attributes at all. It shows why entering Chochmah and Chesed is a lowering for the Infinite Light.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
44במקום שאתה מוצא גדולתו
Rabbi Yochanan says that wherever you find the might of the Holy One, blessed be He, you find His humility, and shows it in the Torah, the Prophets and the Writings. The Alter Rebbe quotes it with “greatness.”
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. ראה בהנסמן לעיל טז, א.
Paragraph 12
45אך הנה עיקר המשכות אברהם אבינו
Or HaTorah on Lech Lecha refers to this passage on the main effect of Avraham’s service.
Kehot’s noteבאוה״ת לך לך כרך ד תרפה, א ובסה״מ תר״ן ע׳ שלז מציין לכאן.
46בעולמות עליונים
Places in Or HaTorah that Kehot lists on Avraham’s drawing down in the higher worlds, as against what the Giving of the Torah brought below.
Kehot’s noteע׳ באוה״ת ויחי כרך ב שצח, ב. דרושים לחג השבועות ע׳ קעט. ראה אוה״ת פ׳ ראה ע׳ תשנז.
47ויקרא שם בשם ה׳ אל עולם
Kehot lists a discussion of this verse in Or HaTorah on Yisro.
Genesis 31:33בראשית ל״א:ל״ג
Kehot’s noteבראשית לא, לג. אוה״ת פ׳ יתרו ע׳ א׳ט.
48ויקרא שם בשם ה׳ אל עולם
“And he planted an eshel in Be’er Sheva, and called there in the Name of G-d, the G-d of the world.” The Alter Rebbe cites it for Avraham’s making G-d known in this world. (Kehot’s note prints 31:33, a misprint for 21:33.)
Genesis 21:33בראשית כ״א:ל״ג
וַיִּטַּע אֶשֶׁל בִּבְאֵר שָׁבַע וַיִּקְרָא־שָׁם בְּשֵׁם ה׳ אֵל עוֹלָם:
And Abraham planted a tamarisk-tree in Beer-sheba, and called there on the name of the L-RD, the Everlasting G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49וגם הנפש אשר עשו בחרן
Avram set out for Canaan with Sarai, Lot, their possessions “and the souls that they had made in Charan.” The Alter Rebbe reads it of the people Avraham brought to faith in G-d.
Genesis 12:5בראשית י״ב:ה׳
וַיִּקַּח אַבְרָם אֶת־שָׂרַי אִשְׁתּוֹ וְאֶת־לוֹט בֶּן־אָחִיו וְאֶת־כׇּל־רְכוּשָׁם אֲשֶׁר רָכָשׁוּ וְאֶת־הַנֶּפֶשׁ אֲשֶׁר־עָשׂוּ בְחָרָן וַיֵּצְאוּ לָלֶכֶת אַרְצָה כְּנַעַן וַיָּבֹאוּ אַרְצָה כְּנָעַן:
And Abram took Sarai his wife, and Lot his brother’s son, and all their substance that they had gathered, and the souls that they had gotten in Haran; and they went forth to go into the land of Canaan; and into the land of Canaan they came.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ה.
50מצותי . . אהבה זו
This passage, from “My commandments” to “this sickness of love,” is quoted in Or HaTorah on Vayera.
Kehot’s noteקטע זה מובא באוה״ת פ׳ וירא כרך א פח, ב. וראה לעיל לד, ד קדשנו במצותיו דייקא.
51וישמר משמרתי מצותי
“And he kept My charge, My commandments.” Here “My commandments” is read as the commandments G-d Himself, as it were, performs.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52הקב״ה מבקר חולים
Rabbi Chama bar Chanina teaches that one should follow G-d’s ways: as He clothed the naked, visited the sick, comforted mourners and buried the dead, so should we. G-d’s visiting the sick is learned from His appearing to Avraham after his circumcision.
Sotah 14a:4סוטה י״ד א:ד׳
אֶלָּא, לְהַלֵּךְ אַחַר מִדּוֹתָיו שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא: מָה הוּא מַלְבִּישׁ עֲרוּמִּים, דִּכְתִיב: ״וַיַּעַשׂ ה׳ אֱלֹקִים לְאָדָם וּלְאִשְׁתּוֹ כׇּתְנוֹת עוֹר וַיַּלְבִּשֵׁם״ — אַף אַתָּה הַלְבֵּשׁ עֲרוּמִּים. הַקָּדוֹשׁ בָּרוּךְ הוּא בִּיקֵּר חוֹלִים, דִּכְתִיב: ״וַיֵּרָא אֵלָיו ה׳ בְּאֵלֹנֵי מַמְרֵא״ — אַף אַתָּה בַּקֵּר חוֹלִים. הַקָּדוֹשׁ בָּרוּךְ הוּא נִיחֵם אֲבֵלִים, דִּכְתִיב: ״וַיְהִי אַחֲרֵי מוֹת אַבְרָהָם וַיְבָרֶךְ אֱלֹקִים אֶת יִצְחָק בְּנוֹ״ — אַף אַתָּה נַחֵם אֲבֵלִים. הַקָּדוֹשׁ בָּרוּךְ הוּא קָבַר מֵתִים, דִּכְתִיב: ״וַיִּקְבֹּר אוֹתוֹ בַּגַּי״ — אַף אַתָּה קְבוֹר מֵתִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה יד, א.
53סמכוני באשישות
“Sustain me with flagons, spread apples about me, for I am sick with love.” The Alter Rebbe reads it as the soul’s lovesickness for G-d in the higher worlds.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ה. ראה פי׳ הפסוק באוה״ת שה״ש ע׳ ריא.
54הודו על ארץ ושמים
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is over earth and heaven.” The Alter Rebbe stresses that only His splendor, a radiance, is in the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
55סמכוני באשישות רפדוני בתפוחים
“Sustain me with flagons, spread apples about me, for I am sick with love.” The flagons and apples are read as revelations of the Infinite Light that heal the soul’s longing.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
56הקב״ה מניח תפילין
Rabbi Avin bar Rav Ada says in the name of Rabbi Yitzchak that the Holy One, blessed be He, puts on tefillin, learning it from “G-d swore by His right hand and by the arm of His strength.” The Alter Rebbe counts it among G-d’s own mitzvos.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א. ראה גם לעיל לה, ב ובמ״מ לשם.
57תפילין מלשון התקשרות
Kehot traces the reading of tefillin as “binding” to this dictionary of Kabbalistic terms, under the entry Tefillin.
Kehot’s noteראה בערכי הכינוים לבעל סה״ד מערכת תפילין. מובא באוה״ת ויקרא כרך ג ע׳ תתקטז.
58ומי כעמך ישראל
David’s prayer: “And who is like Your people Israel, one nation on earth.” This is the verse in G-d’s tefillin.
I Chronicles 17:21דברי הימים א י״ז:כ״א
וּמִי כְּעַמְּךָ יִשְׂרָאֵל גּוֹי אֶחָד בָּאָרֶץ אֲשֶׁר הָלַךְ הָאֱלֹקִים לִפְדּוֹת לוֹ עָם לָשׂוּם לְךָ שֵׁם גְּדֻלּוֹת וְנֹרָאוֹת לְגָרֵשׁ מִפְּנֵי עַמְּךָ אֲשֶׁר־פָּדִיתָ מִמִּצְרַיִם גּוֹיִם:
And who is like Thy people Israel, a nation one in the earth, whom G-d went to redeem unto Himself for a people, to make Thee a name by great and tremendous things, in driving out nations from before Thy people, whom Thou didst redeem out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א יז, כא.
59ישראל עלו במחשבה
Tikkun 6 speaks of the Torah scholar as being “from the side of thought,” of which it is said that Israel arose in thought to be created. Kehot gives it with the Midrash.
Tikkunei Zohar, Tikkun 6 · 23b:3–4תקו״ז תיקון ו
א״ל אבא. אם כן ת״ח דאיהו מסטרא דמחשבה דאתמ׳ ביה ישראל עלה במחשבה ליבראות האי אוריתא איהי בן לתלמיד חכם. אם כן אתתא דיליה אמאי צריכא יבום. דהא לא שוו אפרשותא מארי מתניתין לת״ח משאר בני נשא. א״ל ברי (איהי) ודאי צריכה יבום לאלין נשמתין דאזלין ערטילאין משית יומי בראשית.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteב״ר בתחילתו. ת״ז תי׳ ו׳ בסופו. נסמן לעיל נ, ב.
60בראשית בשביל ישראל
The Midrash lists things that preceded creation: some were created, and some, among them the Patriarchs and Israel, “arose in thought” to be created; one view says the thought of Israel preceded everything. The Alter Rebbe uses it for Israel’s root in G-d’s first thought, Chochmah.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
”בְּרֵאשִׁית בָּרָא אֱלֹקִים” ששה דברים קדמו לבריאת העולם יש מהן שנבראו ויש מהן שעלו במחשבה להבראות. התורה והכסא הכבוד נבראו תורה מנין שנאמר (משלי ח, כב): ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 36:4ויקרא רבה ל״ו:ד׳
Kehot’s noteראה ב״ר א, ד. ויק״ר לו, ד. רש״י ורמב״ן בראשית א, א.
61בראשית בשביל ישראל שנקראו ראשית
Rashi says the verse calls for interpretation, as the Sages taught: for the sake of the Torah, called “the beginning of His way,” and for the sake of Israel, called “the first of His produce.” The Alter Rebbe quotes this reading.
Rashi on Genesis 1:2רש"י על בראשית א׳:ב׳
תהו ובהו. תֹּהוּ לְשׁוֹן תֵּמַהּ וְשִׁמָּמוֹן, שֶׁאָדָם תּוֹהֵא וּמִשְׁתּוֹמֵם עַל בֹּהוּ שֶׁבָּהּ: תהו. אשטורדי״שון בְּלַעַ"ז: בהו. לְשׁוֹן רֵקוּת וְצָדוּ: על פני תהום. עַל פְּנֵי הַמַּיִם שֶׁעַל הָאָרֶץ: ורוח אלקים מרחפת. כִּסֵא הַכָּבוֹד עוֹמֵד בָּאֲוִיר וּמְרַחֵף עַל פְּנֵי הַמַּיִם בְּרוּחַ פִּיו שֶׁל הַקָּבָּ"ה וּבְמַאֲמָרוֹ, כְּיוֹנָה הַמְרַחֶפֶת עַל הַקֵּן, אקוב״טיר בְּלַעַ"ז:
תהו ובהו DESOLATE AND VOID — The word תהו signifies astonishment and amazement, for a person would have been astonished and amazed at its emptiness. תהו is estordison in old French. בהו VOID — The word signifies emptiness and empty space. על פני תהום ON THE FACE OF THE DEEP — i. e. the waters which were upon the earth. ורוח אלהים מרחפת AND THE SPIRIT OF GOD WAS HOVERING — The throne of Divine Glory was standing in space, hovering over the face of the waters by the breath …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
62בראשית בשביל ישראל שנקראו ראשית
Ramban quotes Rashi’s reading, for the sake of the Torah and for the sake of Israel, both called “beginning,” and calls this teaching of the Sages very closed and sealed. Kehot cites it alongside Rashi.
Ramban on Genesis 1:2–3רמב"ן על בראשית א׳:ב׳-ג׳
… (שמואל א כ ד), מָה תִּרְצֶה וְתַחְפֹּץ, וְכֵן ”וּתְהִי אִשָּׁה לְבֶן אֲדֹנֶיךָ כַּאֲשֶׁר דִּבֶּר ה׳” (בראשית כ״ד:נ״א), כַּאֲשֶׁר רָצָה; כִּי כֵן הוּא הָרָצוֹן לְפָנָיו. אוֹ הוּא כְּגוֹן מַחְשָׁבָה, כְּמוֹ ”הָאֹמְרָה בִּלְבָבָהּ" (ישעיהו מז ח); ”וְאָמְרוּ אַלֻּפֵי יְהוּדָה בְּלִבָּם” (זכריה יב ה). וְהָעִנְיָן, לוֹמַר שֶׁלֹּא הָיָה בְּעָמָל. וְכָךְ קָרְאוּ רַבּוֹתֵינוּ לָזֶה ”מַחְשָׁבָה”; אָמְרוּ: מַחְשָׁבָה – בַּיּוֹם; הַמַּעֲשֶׂה – עִם דִּמְדּוּמֵי חַמָּה. וְהוּא לְהוֹרוֹת עַל דָּבָר מְחֻשָּׁב שֶׁיֵּשׁ בּוֹ טַעַם, לֹא חֵפֶץ פָּשׁוּט בִּלְבַד. וּמִילַת הֲוָיָה – מוֹרֶה עַל מַעֲשֵׂה הַזְּמַן הָעוֹמֵד, כְּמוֹ …
AND G-D SAID, ‘LET THERE BE LIGHT.’ The word “saying” here indicates Will, as in the verse, What dost thy soul say, that I should do it for thee? which means, “What do you want and desire?” Similarly, And let her be thy master’s son’s wife, as the Eternal hath spoken means, “…as He hath willed, for such is the Will before Him.” Or, it may be [that the word “saying” here means] “thinking,” as in the verses, Thou sayest in thy heart; And the chiefs of Judah shall say …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
63ומשם יפרד
“A river goes out of Eden to water the garden, and from there it divides and becomes four heads.” The Alter Rebbe uses it for this world as a world of separation.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
Paragraph 15
64וירד ה׳ על הר סיני
“And G-d descended upon Mount Sinai, to the top of the mountain.” The Alter Rebbe reads the descent as the Infinite Light coming to be united with mitzvos in the physical world.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
Paragraph 16
65כי אל דעות ה׳
In Chanah’s prayer: “For Havayah is a G-d of knowledges, and by Him actions are weighed.” The Alter Rebbe reads the plural “knowledges” as the higher and the lower unity.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג. ראה המשך ר״ה תרצ״ד (נדפס בספר המאמרים ה׳תשי״א). תש״ג ע׳ 126.
Paragraph 17
66להנחיל אוהבי יש
Wisdom says: “To cause those who love me to inherit substance (yesh), and I will fill their treasuries.” The Alter Rebbe cites it to show that above, the higher levels are the true yesh.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
67ולו נתכנו עלילות
The verse ends “and by Him actions are weighed”: the word velo is written with an alef (“not”) and read with a vav (“by Him”). The Alter Rebbe builds the next paragraph on both.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג. ראה לעיל יא, ד.
Paragraph 18
68נעשה אדם בצלמינו
“And G-d said, Let us make man in our image, after our likeness.” The Alter Rebbe reads “our image” as the Torah and “our likeness” as the mitzvos.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
69בצלמנו בחי׳ התורה
Kehot refers to Or HaTorah on Bereishis for “in our image” as the Torah.
Kehot’s noteראה אוה״ת בראשית כרך ג תקד, א.
70אדם שעל דמות הכסא
Above the firmament Yechezkel saw the likeness of a throne, “and upon the likeness of the throne, a likeness as the appearance of a man upon it from above.” Here that “man” is the mitzvos, G-d’s inner will.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71אין עוד מלבדו
“You have been shown, to know that G-d is the G-d; there is nothing else besides Him.” The Torah and mitzvos make this true below as it is above.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ולא תחללו שלא לעשות חלל
“And you shall not profane My holy Name, and I will be sanctified among the children of Israel.” The Alter Rebbe reads “profane” (chilul) as making a void (chalal).
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב. וראה לקמן פג, ב.
73שלא לעשות חלל
The Gemara quotes “You shall not profane My holy Name” for the sin of desecrating G-d’s Name, which it lists with false oaths and desecrating Shabbos. Kehot cites it on the words “not to make a void.”
Shabbat 33a:3שבת ל״ג א:ג׳
בַּעֲוֹן שְׁבוּעַת שָׁוְא וּשְׁבוּעַת שֶׁקֶר וְחִילּוּל הַשֵּׁם וְחִילּוּל שַׁבָּת — חַיָּה רָעָה רָבָה, וּבְהֵמָה כָּלָה, וּבְנֵי אָדָם מִתְמַעֲטִין, וְהַדְּרָכִים מִשְׁתּוֹמְמִין. שֶׁנֶּאֱמַר: ״וְאִם בְּאֵלֶּה לֹא תִוָּסְרוּ לִי״ — אַל תִּקְרֵי ״בְּאֵלֶּה״, אֶלָּא ״בְּאָלָה״. וּכְתִיב: ״וְהִשְׁלַחְתִּי בָכֶם אֶת חַיַּת הַשָּׂדֶה וְגוֹ׳״, וּכְתִיב בִּשְׁבוּעַת שֶׁקֶר: ״וְלֹא תִשָּׁבְעוּ בִשְׁמִי לַשָּׁקֶר וְחִלַּלְתָּ אֶת שֵׁם אֱלֹקֶיךָ״, וּבְחִלּוּל הַשֵּׁם כְּתִיב: ״וְלֹא תְחַלְּלוּ אֶת שֵׁם קׇדְשִׁי״. וּבְחִלּוּל שַׁבָּת כְּתִיב: ״מְחַלְּלֶיהָ מוֹת יוּמָת״, וְיָלֵיף ״חִילּוּל״ ״חִילּוּל״ מִשְּׁבוּעַת שֶׁקֶר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לג, א.
74דוחק רגלי השכינה
One who walks with a haughty, upright bearing even four cubits is as if he pushes the feet of the Shechinah, for “the whole earth is full of His glory.” Self-importance leaves no room for G-d’s presence.
Berakhot 43b:19–20ברכות מ״ג ב:י״ט-כ׳
וְיֵשׁ אוֹמְרִים, אַף לֹא יַפְסִיעַ פְּסִיעָה גַּסָּה: דְּאָמַר מָר, פְּסִיעָה גַּסָּה נוֹטֶלֶת אֶחָד מֵחֲמֵשׁ מֵאוֹת מִמְּאוֹר עֵינָיו שֶׁל אָדָם. מַאי תַּקַּנְתֵּיהּ? לַהְדְּרֵיהּ בְּקִדּוּשָׁא דְבֵי שִׁמְשֵׁי. וְאַל יְהַלֵּךְ בְּקוֹמָה זְקוּפָה: דְּאָמַר מָר הַמְהַלֵּךְ בְּקוֹמָה זְקוּפָה אֲפִילּוּ אַרְבַּע אַמּוֹת, כְּאִילּוּ דּוֹחֵק רַגְלֵי שְׁכִינָה, דִּכְתִיב: ״מְלֹא כׇל הָאָרֶץ כְּבוֹדוֹ״.
Some declare he should not walk with a big stride. For the teacher has said : A big stride takes away one five hundredth part of the light of a man's eyes. What is the remedy for if ? He may restore it [by drinking the wine of] Sanctification on the [Sabbath] night. He should not walk with an erect carriage. For the teacher has said: He who walks with an erect carriage, even a distance of four cubits, is as though he pushed against the feet of the Shekinah; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מג, ב.
75ואשים דברי בפיך
“And I have put My words in your mouth, and covered you in the shadow of My hand.” The Alter Rebbe stresses “My words”: in Torah study G-d’s own words are spoken.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
Paragraph 19
76תוכה רצוף אהבה
Of King Shlomo’s palanquin: “its inside inlaid with love.” The Alter Rebbe applies it to the soul filled from within through the Torah.
Song of Songs 3:10שיר השירים ג׳:י׳
עַמּוּדָיו עָשָׂה כֶסֶף רְפִידָתוֹ זָהָב מֶרְכָּבוֹ אַרְגָּמָן תּוֹכוֹ רָצוּף אַהֲבָה מִבְּנוֹת יְרוּשָׁלָ͏ִם:
He made the pillars thereof of silver, The top thereof of gold, The seat of it of purple, The inside thereof being inlaid with love, From the daughters of Jerusalem.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77כי ה׳ אלקיך אש אוכלה
“For Havayah your G-d is a consuming fire, a jealous G-d.” The Alter Rebbe reads Havayah as the Torah and “your G-d” as the mitzvos.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כד.
Paragraph 20
78אבל תלמיד חכם
Kehot points to a note in Likkutei Sichos on this statement about the Torah scholar.
Kehot’s noteראה לקו״ש חט״ז ע׳ 437 הערה 26.
79ונגלה כבוד ה׳
“And the glory of G-d shall be revealed, and all flesh shall see together.” The Alter Rebbe uses Isaiah’s words for the revelation that Torah and mitzvos bring about below as above.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80והר סיני עשן
“And Mount Sinai was all in smoke, because G-d descended upon it in fire.” The fire of Sinai is read as the Torah and mitzvos that consume the coarseness of the animal soul.
Exodus 19:18שמות י״ט:י״ח
וְהַר סִינַי עָשַׁן כֻּלּוֹ מִפְּנֵי אֲשֶׁר יָרַד עָלָיו ה׳ בָּאֵשׁ וַיַּעַל עֲשָׁנוֹ כְּעֶשֶׁן הַכִּבְשָׁן וַיֶּחֱרַד כׇּל־הָהָר מְאֹד:
Now mount Sinai was altogether on smoke, because the L-RD descended upon it in fire; and the smoke thereof ascended as the smoke of a furnace, and the whole mount quaked greatly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, יח.
81וידבר הוי״ה אליכם מתוך האש
“And G-d spoke to you from the midst of the fire; you heard the sound of words.” The Torah was given from within fire.
Deuteronomy 4:12דברים ד׳:י״ב
וַיְדַבֵּר ה׳ אֲלֵיכֶם מִתּוֹךְ הָאֵשׁ קוֹל דְּבָרִים אַתֶּם שֹׁמְעִים וּתְמוּנָה אֵינְכֶם רֹאִים זוּלָתִי קוֹל:
And the L-RD spoke unto you out of the midst of the fire; ye heard the voice of words, but ye saw no form; only a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82ת״ח אין אור של גינהם שולט בו
Rabbi Abahu in the name of Rabbi Elazar: the fire of Gehinnom has no power over Torah scholars, by inference from the salamander, for their whole body is fire, as it says, “Is not My word like fire?” The Alter Rebbe explains that the Torah and mitzvos have scoured them already.
Chagigah 27a:7–8חגיגה כ״ז א:ז׳-ח׳
אָמַר רַבִּי אֲבָהוּ אָמַר רַבִּי אֶלְעָזָר: תַּלְמִידֵי חֲכָמִים אֵין אוּר שֶׁל גֵּיהִנָּם שׁוֹלֶטֶת בָּהֶן, קַל וָחוֹמֶר מִסָּלָמַנְדְּרָא: וּמָה סָלָמַנְדְּרָא שֶׁתּוֹלֶדֶת אֵשׁ הִיא — הַסָּךְ מִדָּמָהּ אֵין אוּר שׁוֹלֶטֶת בּוֹ, תַּלְמִידֵי חֲכָמִים שֶׁכׇּל גּוּפָן אֵשׁ, דִּכְתִיב: ״הֲלוֹא כֹה דְבָרִי כָּאֵשׁ נְאֻם ה׳״ — עַל אַחַת כַּמָּה וְכַמָּה. אָמַר רֵישׁ לָקִישׁ: אֵין אוּר שֶׁל גֵּיהִנָּם שׁוֹלֶטֶת בְּפוֹשְׁעֵי יִשְׂרָאֵל, קַל וָחוֹמֶר מִמִּזְבַּח הַזָּהָב: מָה מִזְבַּח הַזָּהָב שֶׁאֵין עָלָיו אֶלָּא כְּעוֹבִי דִּינַר זָהָב — כַּמָּה שָׁנִים אֵין הָאוּר שׁוֹלֶטֶת בּוֹ, פּוֹשְׁעֵי יִשְׂרָאֵל שֶׁמְּלֵאִין …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה כז, א.
Paragraph 21
83ולא תחללו
“And you shall not profane My holy Name.” As in paragraph 18, the service of Torah and mitzvos must leave no void empty of G-d.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
84שלש מתנות טובות כו׳
Rabbi Shimon bar Yochai says the Holy One, blessed be He, gave Israel three good gifts, all of them only through suffering: the Torah, the Land of Israel and the World to Come. The Alter Rebbe calls the power to draw down G-dliness through Torah and mitzvos such a gift.
Berakhot 5a:20–21ברכות ה׳ א:כ׳-כ״א
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי אוֹמֵר: שָׁלֹשׁ מַתָּנוֹת טוֹבוֹת נָתַן הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, וְכוּלָּן לֹא נְתָנָן אֶלָּא עַל יְדֵי יִסּוּרִין, אֵלּוּ הֵן: תּוֹרָה וְאֶרֶץ יִשְׂרָאֵל וְהָעוֹלָם הַבָּא. תּוֹרָה מִנַּיִן — שֶׁנֶּאֱמַר: ״אַשְׁרֵי הַגֶּבֶר אֲשֶׁר תְּיַסְּרֶנּוּ קָּהּ וּמִתּוֹרָתְךָ תְלַמְּדֶנּוּ״.
There is a teaching : R. Simeon b. Johai said : Three precious gifts did the Holy One, blessed be He, give to Israel, and all of them He gave only through the medium of suffering ; they are : Torah, the land of Israel, and the world to come. Whence is it deduced that Torah [was given through the medium of suffering]? As it is said : "Happy is the man whom Thou chastenest, O L-rd, and teachest him out of Thy law " (Ps. xciv. 12).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, א.
85אי לאו האי יומא דקא גרים כמה יוסף איכא בשוקא
Rav Yosef’s words on Shavuos, quoted in paragraph 1, are explained here: the day of the Giving of the Torah revealed G-d’s wisdom below, unlike the many kinds of “adding.”
Pesachim 68b:12–13פסחים ס״ח ב:י״ב-י״ג
רַב יוֹסֵף בְּיוֹמָא דַעֲצַרְתָּא אָמַר: עָבְדִי לִי עִגְלָא תִּלְתָּא. אָמַר, אִי לָא הַאי יוֹמָא דְּקָא גָרֵים — כַּמָּה יוֹסֵף אִיכָּא בְּשׁוּקָא. רַב שֵׁשֶׁת כׇּל תְּלָתִין יוֹמִין מְהַדַּר לֵקהּ תַּלְמוּדֵיהּ, וְתָלֵי וְקָאֵי בְּעִיבְרָא דְּדַשָּׁא, וַאֲמַר: חֲדַאי נַפְשַׁאי, חֲדַאי נַפְשַׁאי, לָךְ קְרַאי לָךְ תְּנַאי. אִינִי? וְהָאָמַר רַבִּי אֶלְעָזָר: אִילְמָלֵא תּוֹרָה לֹא נִתְקַיְּימוּ שָׁמַיִם וָאָרֶץ, שֶׁנֶּאֱמַר: ״אִם לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא שָׂמְתִּי״! מֵעִיקָּרָא כִּי עָבֵיד אִינִישׁ — אַדַּעְתָּא דְּנַפְשֵׁיהּ קָא עָבֵיד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
86יוסף דעת יוסף מכאוב
“For in much wisdom is much vexation, and he who adds knowledge adds pain.” The Alter Rebbe uses it for knowledge that does not reveal G-d.
Ecclesiastes 1:18קהלת א׳:י״ח
כִּי בְּרֹב חׇכְמָה רׇב־כָּעַס וְיוֹסִיף דַּעַת יוֹסִיף מַכְאוֹב:
For in much wisdom is much vexation; And he that increaseth knowledge increaseth sorrow.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת א, יח.
87חכמים הם להרע
“They are wise to do evil, but to do good they do not know.” This is the foreign wisdom that belongs to the world of separation.
Jeremiah 4:22ירמיהו ד׳:כ״ב
כִּי אֱוִיל עַמִּי אוֹתִי לֹא יָדָעוּ בָּנִים סְכָלִים הֵמָּה וְלֹא נְבוֹנִים הֵמָּה חֲכָמִים הֵמָּה לְהָרַע וּלְהֵיטִיב לֹא יָדָעוּ:
For My people is foolish, They know Me not; They are sottish children, And they have no understanding; They are wise to do evil, But to do good they have no knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ד, כב.
88כי משם יפרד
“And from there it divides and becomes four heads.” As in paragraph 14, the verse describes this world as a world of separation.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ז׳ שמות . . בסדר השתלשלות
That maamar refers to this passage: the seven Names here are lights clothed in vessels, as the gloss in Torah Ohr (68d) explains, and Moshe is the level of the essence of Chochmah.
Kehot’s noteראה בד״ה מאי חנוכה תרע״ג ”ומש״ש [בתו״א כאן] בענין ז׳ שמות כו׳ הן אורות המתלבשים בכלים כמש״ש בהביאור בהג״ה [לקמן סח, ד] ומשה הוא בבחי׳ עצם החכמה”, ע״ש.
90המשפילי לראות בשמים ובארץ
“Who looks down low upon heaven and earth.” Read here as the level above the chain of descent, from which heaven and earth are equal.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ו.
Paragraph 23
91על המשכת התורה . . ידבר
Kehot points to Or HaTorah on Yisro for the drawing down of the Torah expressed in “Moshe speaks.”
Kehot’s noteראה אוה״ת פ׳ יתרו ע׳ תתלב.
92והאיש משה ענו מאד . . ונחנו מה
“And the man Moshe was very humble, more than any man on the face of the earth.” Moshe’s humility is the bittul through which he draws down the Torah.
Numbers 12:3במדבר י״ב:ג׳
וְהָאִישׁ מֹשֶׁה עָנָו מְאֹד מִכֹּל הָאָדָם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה:
Now the man Moses was very meek, above all the men that were upon the face of the earth.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יב, ג. בשלח טז, ח.
93ונחנו מה
Moshe tells the people that their complaints are not against him and Aharon: “What are we?” The phrase is Chassidus’s classic expression of Moshe’s bittul.
Exodus 16:8שמות ט״ז:ח׳
וַיֹּאמֶר מֹשֶׁה בְּתֵת ה׳ לָכֶם בָּעֶרֶב בָּשָׂר לֶאֱכֹל וְלֶחֶם בַּבֹּקֶר לִשְׂבֹּעַ בִּשְׁמֹעַ ה׳ אֶת־תְּלֻנֹּתֵיכֶם אֲשֶׁר־אַתֶּם מַלִּינִם עָלָיו וְנַחְנוּ מָה לֹא־עָלֵינוּ תְלֻנֹּתֵיכֶם כִּי עַל־ה׳
And Moses said: ‘This shall be, when the L-RD shall give you in the evening flesh to eat, and in the morning bread to the full; for that the L-RD heareth your murmurings which ye murmur against Him; and what are we? your murmurings are not against us, but against the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ידבר עמים
“He leads (yadber) peoples under us.” The Alter Rebbe reads yedaber in the opening verse in the same sense of leading and drawing down.
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ד. ראה גם לעיל ד, א. נו, א. פב, ג.
95משה בחי׳ בטול
Likkutei Torah on Pekudei explains “by the mouth of Moshe”: Moshe was so wholly nullified that the Shechinah spoke from his throat, and it refers for this to “the maamar Moshe yedaber.” It adds that every person has a spark of Moshe, reached through the bittul of the Shema, after which “my tongue will answer Your word.”
Kehot’s noteבלקו״ת פקודי ה, ד מציין לד״ה משה ידבר בענין בטול, ואולי הכוונה לכאן.
96החכמה מאין תמצא
“And wisdom, from where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from nothingness”: wisdom comes through bittul.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ובמקום שאתה מוצא גדולתו שם אתה מוצא ענותנותו
Rabbi Yochanan: wherever you find the might of the Holy One, blessed be He, you find His humility. As in paragraph 11, the drawing down comes through 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)
Paragraph 24
98משה שושבינא דמלכא
Two later places in Torah Ohr that Kehot lists for Moshe as “the groomsman of the King.”
Zohar III, 20aזח״ג כ, א
Kehot’s noteזח״ג כ, א. נג, ב. ערה, ב. ראה לקמן קי, א. קיא, א. לקו״ת במדבר ב, ד. אוה״ת נ״ך כרך ב ע׳ תתסג. בלקו״ת בהעלותך לב, ב מציין לכאן.
99משה שושבינא דמלכא
The Zohar asks which is higher, Moshe or Aharon, and answers: Moshe is the groomsman of the King, Aharon the groomsman of the Matrona. Kehot also gives Zohar 3:20a and 3:275b, where the same pair appears.
Zohar, Metzora 4:18–7:25ספר הזהר, מצורע ד׳:י״ח-ז׳:כ״ה
He replied: ‘It is written here, “two living clean birds and cedar wood and scarlet and hyssop”. “Living” is a reference to two of the “living creatures” (Hayoth) that Ezekiel saw, denoting the place from which the true prophets draw inspiration. “Cedar wood” we have explained. “Scarlet” indicates the place of Severity, which is associated with him at first. “Hyssop” is the lesser Vau which gives sustenance to the Community of Israel. All these again rest upon him because he has been purified.’ R. Judah and R. Isaac were once …
The Zohar; London, Soncino Press, 1933 (Public Domain)
100ואין עוד מלבדו
“There is nothing else besides Him.” This is the higher unity that Moshe draws down.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101פני אריה פני שור
In Yechezkel’s vision each creature had the face of a man, the face of a lion on the right, the face of an ox on the left and the face of an eagle. The lion and the ox stand here for the source of the animal soul in the Throne.
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)
102אדם שעל הכסא
“And upon the likeness of the throne, a likeness as the appearance of a man upon it from above.” Moshe is this “man” above the Throne.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103ואיש האלקים
“And this is the blessing with which Moshe, the man of G-d, blessed the children of Israel.” The Alter Rebbe reads “the man of G-d” as the husband of the Matrona.
Deuteronomy 33:1דברים ל״ג:א׳
וְזֹאת הַבְּרָכָה אֲשֶׁר בֵּרַךְ מֹשֶׁה אִישׁ הָאֱלֹקִים אֶת־בְּנֵי יִשְׂרָאֵל לִפְנֵי מוֹתוֹ:
And this is the blessing wherewith Moses the man of G-d blessed the children of Israel before his death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, א.
104אדם בגימט׳ מ״ה
Torah Ohr on Shemos gives the sources for the equation: the “man” of Atzilus upon the Throne is the Name mah, whose numerical value equals adam.
Kehot’s noteנסמן לעיל נב, ב.
Paragraph 25
105אין מלך בלא עם
Torah Ohr on Bereishis explains that the Name Elokim hides the strength of the light through contractions so that separate existence can come to be; this is the meaning of Elokim as rulership, “there is no king without a people,” and it is also called the Shechinah.
Kehot’s noteנסמן לעיל ה, א. נג, ד.
106כמארז״ל גבי הלל עונה אחריהם מה שהם אומרים
The Mishnah: one for whom a slave, a woman or a minor reads Hallel repeats after them what they say. The Alter Rebbe learns from it that “answering” means saying the speaker’s words.
Sukkah 38aסוכה ל״ח א
Kehot’s noteסוכה לח, א.
107יענה להמשכה זו של משה
Kehot refers to Or HaTorah on Nach for the lower unity “answering” Moshe’s drawing down.
Kehot’s noteראה אוה״ת נ״ך כרך ב ע׳ א׳קיז.
108אתפשטותא דמשה בכל דרא
Kehot’s note points to Zohar III, 216b for these words.
Zohar III, 216bזח״ג רטז, ב
Kehot’s noteת״ז תס״ט (קיב, א. קיד, א). ועייג״כ זח״ג רטז, ב. רעג, א. ת״ז ת״ע (תלח, ב).
109אתפשטותא דמשה בכל דרא
Tikkunei Zohar (Tikkun 69) speaks of the extension of Moshe in every generation. Kehot also gives Zohar 3:216b and 273a and Tikkun 70.
Tikkunei Zohar 112a:13–14תקוני הזהר קי״ב א:י״ג-י״ד
… אָמַר רַבִּי אֶלְעָזָר אִשְׁתַּמוֹדָע מֵהָכָא דְמשֶׁה מֵאַתְווֹי מַשְׁמַע דְּאִיהוּ הֶבֶל וְאִיהוּ שֵׁת וְאִיהוּ משֶׁה, וְאִתְפַּשְׁטוּתֵיהּ דְּמשֶׁה בְּכָל דָּרָא וְדָרָא וּבְכָל צַדִּיק וְצַדִּיק, וְאִיהוּ אָזִיל בִּתְלַת תְּלַת, וּבְכָל תְּלַת דְאִיהוּ רָכִיב אִתְּמַר בְּהוֹן לֹא יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זְרַע זַרְעֲךָ, מֵהָכָא אִשְׁתְּמוֹדָע דְּאִיהוּ לָא אִשְׁתַּכַּח אֶלָּא בַּאֲתַר דְּאִית בֵּקהּ אוֹרַיְיתָא, וּבְגִין דָּא זִכְרוּ תּוֹרַת משֶׁה עַבְדִּי. אָמַר לֵקהּ רַבִּי יְהוּדָה אִתְפַּשְׁטוּתָא דִילֵיהּ בִּבְנֵי נָשָׁא אִית לֵקהּ שִׁעוּרָא, אָמַר לֵקהּ אִין, עַד שִׁתִּין רִבּוֹא, …
Tikkunei Zohar - Vocalized (Public Domain)
110בטל רצונך
Rabban Gamliel, son of Rabbi Yehudah HaNasi: “Nullify your will before His will.” This is the bittul with which each person keeps the Torah and mitzvos.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 26
111כל הקורא ושונה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תדב״א רבה רפי״ח.
112כל הקורא ושונה הקב״ה קורא ושונה כנגדו
Every Torah scholar who sits, reads, studies and engages in Torah, the Holy One, blessed be He, sits opposite him and reads and studies with him. The Alter Rebbe reads this as G-d’s “answering” each person’s bittul.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
113אין עוד מלבדו
“There is nothing else besides Him.” This awareness is the bittul each person brings to his learning.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114ואני ה׳ לא שניתי
“For I, G-d, have not changed.” Creation made no change in G-d; He is as He was before the world was created.
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)
Paragraph 27
115ונחנו מה
Moshe’s words, “What are we?” Here they express the awareness that G-d fills the world as before creation.
Exodus 16:8שמות ט״ז:ח׳
וַיֹּאמֶר מֹשֶׁה בְּתֵת ה׳ לָכֶם בָּעֶרֶב בָּשָׂר לֶאֱכֹל וְלֶחֶם בַּבֹּקֶר לִשְׂבֹּעַ בִּשְׁמֹעַ ה׳ אֶת־תְּלֻנֹּתֵיכֶם אֲשֶׁר־אַתֶּם מַלִּינִם עָלָיו וְנַחְנוּ מָה לֹא־עָלֵינוּ תְלֻנֹּתֵיכֶם כִּי עַל־ה׳
And Moses said: ‘This shall be, when the L-RD shall give you in the evening flesh to eat, and in the morning bread to the full; for that the L-RD heareth your murmurings which ye murmur against Him; and what are we? your murmurings are not against us, but against the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116ושכינה מדברת
Torah Ohr on Va’eira explains that because Moshe said “What are we?” in total bittul, the Torah was given through him in speech, and the Shechinah spoke from his throat; one who does not feel himself at all follows and says what G-d says, and so draws down G-d’s unity as before the world was created.
Kehot’s noteנסמן לעיל נו, א.
117אני המשנה המדברת בפיך
The record of the teachings the heavenly Maggid gave the Beis Yosef; Kehot locates these words there.
Kehot’s noteמגיד משרים להב״י ר״פ ויקרא. ועוד.
Paragraph 28
118משה שפיר קאמרת
Rav Safra challenges Rava, addressing him as “Moshe”: “Moshe, are you speaking well?” The Alter Rebbe takes the title as showing that a Torah scholar is called Moshe.
Shabbat 101b:3שבת ק״א ב:ג׳
אֲמַר לֵקהּ רַב סָפְרָא: מֹשֶׁה, שַׁפִּיר קָאָמְרַתְּ?! ״מְטַלְטְלִין מִזּוֹ לָזוֹ״ תְּנַן! אֶלָּא אָמַר רַב סָפְרָא: לֹא נִצְרְכָה אֶלָּא לְעָרֵב וּלְטַלְטֵל מִזּוֹ לָזוֹ, וְכִדְתַנְיָא: סְפִינוֹת קְשׁוּרוֹת זוֹ בָּזוֹ — מְעָרְבִין וּמְטַלְטְלִין מִזּוֹ לָזוֹ. נִפְסְקוּ — נֶאֶסְרוּ. חָזְרוּ וְנִקְשְׁרוּ, בֵּין שׁוֹגְגִין וּבֵין מְזִידִין בֵּין אֲנוּסִין בֵּין מוּטְעִין — חָזְרוּ לְהֶיתֵּרָן הָרִאשׁוֹן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קא, ב וש״נ.
119ואבא יסד ברתא
The Zohar explains “with wisdom He founded the earth”: wisdom is Abba, the earth is the daughter. The Alter Rebbe reads the “earth” as the halachah in a Torah scholar’s mouth.
Zohar III, 248aזח״ג רמח, א
Tikkunei Zohar, Tikkun 21 · 61b:4–5תקו״ז תיקון כא
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תי׳ כא.
120ה׳ בחכמה יסד ארץ
“G-d founded the earth with wisdom; He established the heavens with understanding.”
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
121דבר ה׳ זו הלכה
On “they will roam to seek the word of G-d and will not find it,” the Gemara says: “the word of G-d” is halachah. The Alter Rebbe identifies it with the halachah in a Torah scholar’s mouth.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
122זו הלכה שבפי ת״ח
Or HaTorah refers to this passage and writes that the Alter Rebbe holds with Avodas HaKodesh (part 4, ch. 33) that Israel understood all the commandments from G-d’s mouth without any intermediary, as the author of the Akeidah also wrote, unlike Ramban and Rashi, and certainly unlike Rambam.
Kehot’s noteראה אוה״ת יתרו ע׳ תתלב שציין לכאן וכתב שאדה״ז ס״ל כדעת העבודת הקדש ח״ד פל״ג שכל הדברות הבינו ישראל מפיו בלי שום אמצעי ושכן כתב בעל העקדה ודלא כהרמב״ן ורש״י וכ״ש דלא כהרמב״ם, ע״ש. העבוה״ק נתבאר ג״כ בארוכה באוה״ת יתרו ע׳ תתמד ואילך.
123בקולו של משה
The Gemara’s reading of “with a voice” as the voice of Moshe, quoted at the start of the maamar, is explained here as the voice of each Torah scholar’s bittul.
Berakhot 45a:8ברכות מ״ה א:ח׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן פַּזִּי: מִנַּיִן שֶׁאֵין הַמְתַרְגֵּם רַשַּׁאי לְהַגְבִּיהַּ קוֹלוֹ יוֹתֵר מִן הַקּוֹרֵא, שֶׁנֶּאֱמַר: ״מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״, שֶׁאֵין תַּלְמוּד לוֹמַר ״בְקוֹל״, וּמָה תַּלְמוּד לוֹמַר ״בְקוֹל״ — בְּקוֹלוֹ שֶׁל מֹשֶׁה.
R. Simeon b. Pazzi said : Whence is it that the translator is not permitted to raise his voice above that of the reader? As it is said, "Moses spoke, and G-d answered him by a voice" (Exod. xix. 19) — there was no need to say "by a voice" ; what, therefore, does the teaching "by a voice" tell us? By a voice [equal to that] of Moses.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
124קנה חכמה
“Acquire wisdom, acquire understanding.” Chassidus reads kneh, “acquire,” like kaneh, the windpipe, through which hidden wisdom comes out as voice.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ה.

Torah Ohr · Parshas Yisro · Maamar 3
ביאור על הנ״ל
“An explanation of the above”
Through the mitzvos Avraham drew the Infinite Light into Z’eir Anpin, but only through the intellect of nursing, and so only within Atzilus. Moshe, rooted in the hidden Chochmah of Arich Anpin, could bring the light of Torah and mitzvos down into the lower worlds, because only the highest source can descend lowest.
The maamar in brief
This explanation of the preceding maamar on “Moshe speaks” asks what Avraham drew down when he kept the Torah before it was given, and why its revelation below needed Moshe. The 248 positive commandments are the 248 limbs of Z’eir Anpin: nine Sefiros of nine, each with three vessels, make 243, and the five chassadim that cause growth complete 248. Z’eir Anpin grows through gestation, nursing and intellect; the intellect of nursing serves the emotions, as a reason feeds a love, and so still counts as emotion. That is what Avraham, “the limb of Mah,” drew down: through kindness he drew the Infinite Light into the vessels of the attributes and into Malchus, and was the first to call G-d “L-rd.” But it remained in Atzilus. Moshe, rooted in the hidden Chochmah of Arich Anpin, could bring the light into Beriah, Yetzirah and Asiyah, since the highest descends lowest, as the three worlds issue from the first tikkun, “Who is a G-d like You.” That tikkun, the Name El, includes the higher and lower unities, so through Moshe’s voice Elokim “answers” below as above.

Outline
	1The questionAn explanation of the previous maamar: Avraham’s mitzvos drew G-dliness down above, while Moshe brought the revelation even into Asiyah. The 248 positive commandments are the 248 limbs of Z’eir Anpin, nine Sefiros of nine.¶1–2
	2How Z’eir Anpin growsThree vessels in each Sefirah and the five chassadim make 248. Z’eir Anpin grows through gestation, nursing and intellect; the intellect of nursing serves the emotions and counts as part of them, unlike Chochmah, Binah and Daas proper.¶3–4
	3Avraham in Atzilus, Moshe belowAvraham, “the limb of Mah,” drew the Infinite Light into the seven attributes and into Malchus through kindness, but only within Atzilus. Moshe, from the hidden Chochmah, brings it into Beriah, Yetzirah and Asiyah, for the three worlds issue from the first tikkun: the highest descends lowest.¶5–6
	4The Name El and the two unitiesThe first tikkun, the Name El, includes the higher and the lower unity. From it comes the power for revelation below as above, so that Elokim “answers” below to the measure of Moshe’s voice.¶7–8


Key concepts
	The 248 limbs of the Kingרמ״ח אברים דמלכא
	The 248 positive commandments, identified with the 248 “limbs” of Z’eir Anpin: nine Sefiros, each including nine, each with three vessels, make 243, and the five chassadim that cause growth bring the number to 248.

	Gestation, nursing and intellectעיבור יניקה מוחין
	The three stages in which Z’eir Anpin grows, named after a child’s development. In nursing it reaches its six emotive attributes, each including six; only with intellect proper does it receive Chochmah, Binah and Daas.

	The intellect of nursingמוחין דיניקה
	Intellect that serves the emotions and makes them grow, like a reason that feeds a love, and is therefore counted as part of the emotions. Avraham drew the light into Z’eir Anpin through this intellect.

	The hidden Chochmahחכמה סתימאה
	The concealed wisdom within the Keser of Arich Anpin, the root of Moshe’s soul. Because it is so high, it can descend further than Avraham’s root and reach the lower worlds.

	The first tikkun of the beardתיקון הראשון מי״ג תיקוני דיקנא
	The first of the thirteen “arrangements” of the beard of Arich Anpin, the level of “Who is a G-d like You” and of the Name El. The Idra Rabba teaches that three worlds issue from it, which the Alter Rebbe identifies as Beriah, Yetzirah and Asiyah.

	The higher and lower unityיחודא עילאה ויחודא תתאה
	The two “knowledges” of “a G-d of knowledges.” In the higher unity everything before G-d is as nothing; in the lower, the world is “something from nothing.” The Name El includes both.


Section 1 · ¶1–2
The question
1ביאור על הנ״ל1
An explanation of the above.
The heading marks this as an explanation (biur) of the maamar just before it, which opened with the verse “Moshe speaks, and G-d answers him with a voice.” It takes up that maamar’s question about Avraham’s keeping of the Torah and works it out in Kabbalistic detail.




2ביאור ע״פ משה ידבר2 כו׳. דעם היות3 דקיים אברהם כל התורה כולה4 עד שלא נתנה5 היה עיקר ההמשכה למעלה6
An explanation of [the verse] “Moshe speaks,” etc.: although Avraham fulfilled the entire Torah, all of it, before it was given, the main drawing-down was above,
The Alter Rebbe restates the point of the earlier maamar: Avraham kept the whole Torah before it was given, but what he drew down through it was chiefly “above,” in the higher spiritual levels.


אבל משה ידבר וימשיך להיות הגילוי למטה גם בעשיה.7 וצ״ל מהו הענין שהמשיך אברהם ע״י המצות למעלה.
but “Moshe speaks” and draws down, so that the revelation will be below, even in the World of Asiyah (Action). And [we] need to understand what it is that Avraham drew down above through the mitzvos.
Through Moshe, by contrast, the revelation is drawn all the way “below,” even into Asiyah, the lowest world, which includes our physical one. To see the difference, the maamar first asks what exactly Avraham drew down above through his mitzvos.


אך הוא כי רמ״ח מ״ע [מצות עשה] נקראים רמ״ח אברים דמלכא היינו רמ״ח אברים דז״א. כי ז״א הוא בעל ט׳8 ספירות ט׳ פעמים ט׳ הוא פ״א.
But [the explanation] is that the 248 positive commandments are called “the 248 limbs of the King,” that is, the 248 limbs of Z’eir Anpin (the emotive attributes). For Z’eir Anpin possesses nine Sefiros; nine times nine is eighty-one.
The answer starts from a known teaching: the 248 positive commandments are “the 248 limbs of the King,” meaning the limbs of Z’eir Anpin, the configuration of G-d’s emotive attributes. To count these limbs, Z’eir Anpin is taken as a full structure of nine Sefiros, each containing all nine, which makes eighty-one.




Section 2 · ¶3–4
How Z’eir Anpin grows
3וכל בחינה יש בה ג׳ כלים פנימיים תיכונים חיצוניים הנק׳ סת״ר [סוף תוך ראש] סוף תוך ראש.
And each level has three vessels in it, inner, middle and outer, which are called SeTaR: sof, toch, rosh (end, middle, head).
Each of these Sefiros has three vessels, inner, middle and outer, known by the acronym SeTaR (sof, toch, rosh). So each of the eighty-one is itself threefold.


הנה ג״פ [ג׳ פעמים] פ״א הוא רמ״ג וה״ח [וה׳ חסדים] המגדילים הרי רמ״ח אברי ז״א שהן שרש רמ״ח מ״ע [מצות עשה] ולהמשיך בחינת זו שיהי׳ [שיהיה] הגדלת אברי ז״א ע״ד הנ״ל להיות טפ״ט [ט׳ פעמים ט׳] כו׳
Now, three times eighty-one is 243, and [with] the five chassadim (kindnesses) that bring about growth, this makes the 248 limbs of Z’eir Anpin, which are the root of the 248 positive commandments. And drawing down this level, so that there is the growth of the limbs of Z’eir Anpin in the manner described above, to be nine times nine, etc.,
Three times eighty-one gives 243; adding the five chassadim, the powers of kindness that make Z’eir Anpin grow, gives 248. These 248 limbs of Z’eir Anpin are the root of the 248 positive commandments, and the question now is how this full growth, “nine times nine,” is drawn into it.


הוא ע״י בחי׳ עבור יניקה מוחין9 כי בבחי׳ עבור הוא תלת כלילן מתלת. ואח״כ בחי׳ יניקה הוא שמתגדל ז״א בבחי׳ ו״ק [ו׳ קצוות] וכל א׳ כלול מששה מספר ל״ו.
is through the levels of ibbur (gestation), yenikah (nursing) and mochin (intellect). For at the level of ibbur it is “three comprised of three.” And afterward, the level of yenikah is that Z’eir Anpin grows into the level of the six extremities (vav ketzavos), each one comprising six: the number thirty-six.
Z’eir Anpin develops in three stages, named after a child’s growth: gestation (ibbur), nursing (yenikah) and mature intellect (mochin). In gestation it is only “three comprised of three,” its six attributes still contained within three; in nursing it grows into its six emotive attributes, the “six extremities,” each of which includes all six, making thirty-six.


וזהו ענין מי ברא אלה.10 מי הוא בחי׳ בינה ברא אלה הן ו״ק [ו׳ קצוות] דז״א כל א׳ כלול מששה כו׳.
And this is [the meaning of] “Who created these.” “Who” (mi) is the level of Binah (understanding); “created these” (eleh): these are the six extremities of Z’eir Anpin, each one comprising six, etc.
The verse “Who created these” alludes to this. “Who” (mi) stands for Binah, which brings forth Z’eir Anpin, and “these” (eleh), whose letters add up to thirty-six, stands for the six attributes of Z’eir Anpin, each including six.




4והנה אף שביניקה יש ג״כ מוחין ונק׳ מוחין דיניקה. עכ״ז [עם כל זה] נק׳ רק ו״ק [ו׳ קצוות] כי מוחין אלו הם בכלל המדות יחשבו עד״מ השכל של המדה שיאהב מחמת טעם ושכל שזה השכל מגדיל המדה כחלב שמגדל את הולד.
Now, although in yenikah there is also the intellect (mochin), which is called “the mochin of yenikah,” nevertheless it is called only the six extremities. For these mochin are counted as part of the emotive attributes (middos): by way of analogy, the intellect of an attribute, that one loves because of reason and intellect, for this intellect makes the attribute grow, like milk, which makes the infant grow.
Even in the nursing stage Z’eir Anpin has a kind of intellect, the “mochin of yenikah,” yet it still counts only as the six emotive attributes, because this intellect belongs to the emotions. The analogy is a person who loves something for a reason: the reason feeds and enlarges the love, as milk makes a baby grow.


ולכן בכלל המדה יחשב שהוא מדה ממש ע״כ נק׳ רק ו״ק [ו׳ קצוות]. ואח״כ בחי׳ מוחין ממש הוא על דרך משל השכל שבפ״ע [שבפני עצמו] כמו הלומד חכמה ונק׳ חב״ד [חכמה בינה ודעת] דאצילות כו׳:
Therefore it is counted as part of the attribute, being an actual attribute; therefore it is called only the six extremities. And afterward, the level of mochin proper is, by way of analogy, intellect in its own right, like one who studies wisdom, and it is called Chochmah (wisdom), Binah (understanding) and Daas (knowledge) of the World of Atzilus (Emanation), etc.
Since this intellect is part of the emotion, the stage is still called only the six extremities. Only afterward comes intellect proper, thought in its own right, as when a person studies a branch of wisdom; above, this is Chochmah, Binah and Daas of Atzilus.




Section 3 · ¶5–6
Avraham in Atzilus, Moshe below
5וזהו ענין המצות שקיים אברהם.11 היינו שהמשיך אוא״ס [אור אין סוף] בז״א כי אברהם הוא בחי׳ אבר מה ע״ש [על שם] היותו יסוד
And this is [the meaning of] the mitzvos that Avraham fulfilled: that is, that he drew the Infinite Light (Or Ein Sof) into Z’eir Anpin. For Avraham is the level of “ever Mah” (“the limb of Mah”), so called for his being the Yesod (foundation)
Now the maamar applies this to Avraham: the mitzvos he kept drew the Infinite Light into Z’eir Anpin. His name is read as ever Mah, “the limb of Mah” (Mah being a Kabbalistic name associated with Z’eir Anpin), because he is the Yesod, the channel through which Abba, the configuration of Chochmah, flows into Z’eir Anpin.


אבא שבז״א השכל של המדה כנ״ל וממשיך אורות בכלים שמתחלה עד שלא נברא העולם12 היה הוא ושמו בלבד.13 ועתה נתחלק לז׳ שמות כו׳ חסד כו׳.
of Abba that is within Z’eir Anpin, the intellect of the attribute, as mentioned above. And he draws lights into vessels: for at first, before the world was created, there was He and His Name alone, and now it has divided into seven Names, etc., Chesed (kindness), etc.
This Yesod of Abba within Z’eir Anpin is the “intellect of the emotion” described above. Avraham drew lights into vessels: before creation there was only “He and His Name,” but now His Name divides into seven Names corresponding to the seven attributes, beginning with Chesed.


(פי׳ כי הז׳ שמות14 הם בחי׳ אורות15 של הז׳ מדות16 היינו בחי׳ האור א״ס המתלבש בכלי החסד נק׳ אל כמ״ש חסד אל כל היום17 ואור המתלבש בגבורה נק׳ אלקים כו׳ ולכן הם ז׳ שמות
(This means that the seven Names are the level of the lights of the seven emotive attributes (middos); that is, the level of the Infinite Light that is vested in the vessel of Chesed is called El, as it is written, “The kindness of El is all day long,” and the light that is vested in Gevurah (restraint) is called Elokim, etc. Therefore they are seven Names,
In a parenthesis the Alter Rebbe explains that the seven Names are the lights of the seven attributes. The Infinite Light as it clothes itself in the vessel of Chesed is called El, as in “the kindness of El is all day long,” and as it clothes itself in Gevurah it is called Elokim, and so on.


משא״כ קודם שנברא העולם ולא היה עדיין אצילות המדות היה בחי׳ האור א״ס כמו שהוא למעלה מבחי׳ התלבשות בכלים והוא ענין היה הוא ושמו בלבד) והיינו בבחי׳ גמ״ח [גמילות חסדים] ממשיך האור במל׳ בת היתה לאברהם ובכל שמה.1819
whereas before the world was created, when there was not yet the emanation of the attributes, there was the level of the Infinite Light as it is, above the level of being vested in vessels; and this is [the meaning of] “there was He and His Name alone.”) And that is, through the level of acts of kindness (gemilus chassadim) he draws the light into Malchus (sovereignty): “Avraham had a daughter, and Bakol (‘with everything’) was her name.”
Before the world was created, before the attributes were emanated, the Infinite Light was above any clothing in vessels; that is the meaning of “He and His Name alone.” Through acts of kindness Avraham drew this light into Malchus, the “daughter” of the Sages’ saying that Avraham had a daughter named Bakol, “with everything.”


וע״כ אמר אדנ״י אל נא תעבור20 כו׳ ומעולם לא קראו להקב״ה אור א״ס אדון שיומשך במלכות אלא אברהם21 כו׳.
Therefore he said, “Ado-nai, please do not pass on,” etc. And never had [anyone] called the Holy One, blessed be He, the Infinite Light, “L-rd” (Adon), that it be drawn into Malchus, except Avraham, etc.
This is why Avraham addressed G-d as Ado-nai, “L-rd,” and why the Sages say that no one called G-d “L-rd” before Avraham. Calling Him L-rd means drawing the Infinite Light into Malchus, G-d’s sovereignty over the world.


ואמנם כל המשכות אלו דאברהם הי׳ [היה] נשאר באצילות היינו גידול רמ״ח אברי ז״א ע״י מוחין דיניקה כנ״ל.
However, all these drawings-down of Avraham remained in the World of Atzilus (Emanation); that is, the growth of the 248 limbs of Z’eir Anpin through the mochin of yenikah, as mentioned above.
Yet all of Avraham’s drawing-down remained within Atzilus, the world still one with G-d. In the terms set out above, he brought about the growth of the 248 limbs of Z’eir Anpin through the intellect of nursing.


אבל כדי שיומשך בבי״ע22 הוא ע״י משה שהוא מבחי׳ ח״ס [חכמה סתימאה] שבכתר23 דא״א אלא שנשפל ביסוד אבא והורד שמה ולהיותו גבוה יושפל יותר למטה.
But in order that it be drawn into the worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), it is through Moshe, who is from the level of the hidden Chochmah (Chochmah Stima’ah) that is in the Keser (the Crown) of Arich Anpin, except that he was lowered into the Yesod of Abba and brought down there; and because he is high, he will be lowered further down.
Bringing the light down into the lower worlds of Beriah, Yetzirah and Asiyah required Moshe, whose root is the hidden Chochmah (Chochmah Stima’ah) within the Keser of Arich Anpin, the configuration of the divine will, far above Avraham’s root. He was lowered into the Yesod of Abba, and because his source is so high he can descend further down.


כענין שכתוב ועברתי בארץ מצרים אני ולא מלאך242526 כו׳. וכמ״ש באדרא רבא27 (ד׳ קל״ב ע״א) בענין תלת עלמין דנפיק28 מתקונא קדמאה29 כו׳.
As in the matter of what is written, “And I will pass through the land of Egypt”: “I, and not an angel,” etc. And as it is stated in the Idra Rabba (folio 132a) concerning “three worlds that issue from the first tikkun (arrangement),” etc.
Two parallels show that the higher the source, the lower it reaches. At the Exodus G-d passed through Egypt Himself, “I, and not an angel”; and the Idra Rabba of the Zohar speaks of three worlds that issue from the very first tikkun.


שהתלת עלמין הם ג׳ עולמות בי״ע והם נמשכים מהתקון הראשון מי״ג ת״ד [תיקוני דיקנא] דא״א30 דאצי׳ שהוא בחי׳ מי אל כמוך31 כו׳.
That is, the three worlds are the three worlds of Beriah, Yetzirah and Asiyah, and they are drawn from the first tikkun of the thirteen tikkunim of the beard of Arich Anpin of Atzilus, which is the level of “Who is a G-d (El) like You,” etc.
The Alter Rebbe identifies these three worlds as Beriah, Yetzirah and Asiyah. They are drawn from the first of the thirteen tikkunim, the “arrangements” of the beard of Arich Anpin in Atzilus, which Kabbalah links with the thirteen attributes of mercy; this first tikkun is the level of “Who is a G-d like You.”


וזה פליאה לכאורה איך יהיה דילוג המדרגה מבחי׳ י״ג ת״ד [תיקוני דיקנא] דא״א שהיא מקור האצי׳ שיומשך מזה ג׳ עולמות בי״ע.
Now, at first glance this is a wonder: how could there be a skipping of levels, from the level of the thirteen tikkunim of the beard of Arich Anpin, which is the source of Atzilus, so that the three worlds of Beriah, Yetzirah and Asiyah should be drawn from it?
This seems puzzling: how could the lowest worlds be drawn directly from the thirteen tikkunim of Arich Anpin, the source of all of Atzilus, skipping every level in between?


אך הענין הוא משום דאדרבה כי כדי שיבא האור עד למטה כ״כ [כל כך] בעולמות בי״ע צריך שיבא ממקום הנעלה ביותר כי לעוצם הרוממות יוכל להשפיל א״ע [את עצמו] למטה יותר כו׳.
But the explanation is that, on the contrary, in order for the light to come so far down, into the worlds of Beriah, Yetzirah and Asiyah, it must come from the most exalted place; for by the very greatness of [its] loftiness it is able to lower itself further down, etc.
The answer is that, on the contrary, for light to reach so far down it must come from the highest place, since only what is truly exalted has the power to lower itself that far.




6ולכן שיהיה התהוות עולמות בי״ע שהוא דוקא ע״י המשכה מתיקון הראשון די״ג ת״ד [תיקוני דיקנא]. וזהו פי׳ מי אל כמוך32 שיוכל לישפל א״ע [את עצמו] כ״כ [כל כך] למטה מטה כו׳.
Therefore, for the worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action) to come into being, it is specifically through a drawing-down from the first tikkun of the thirteen tikkunim of the beard. And this is the meaning of “Who is a G-d (El) like You”: that He is able to lower Himself so very far down, etc.
Therefore the lower worlds come into being specifically through a flow from the very first tikkun. That is the meaning of “Who is a G-d like You”: no one can lower himself as G-d can, so very far down.


ועד״ז יובן ג״כ בהמשכת האור ע״י התומ״צ [התורה ומצות] בעולמות בי״ע שהוא ע״י משה דייקא להיותו ממקום גבוה יותר משרש בחינת אברהם. ע״כ יכול להמשיך האור למטה ביותר גם בבי״ע משא״כ המשכות אברהם היו רק באצילות:
And in the same way it will also be understood regarding the drawing-down of the light through Torah and mitzvos into the worlds of Beriah, Yetzirah and Asiyah: that it is specifically through Moshe, because he is from a place higher than the root of the level of Avraham. Therefore he is able to draw the light down to the very lowest, even into Beriah, Yetzirah and Asiyah, whereas the drawings-down of Avraham were only in the World of Atzilus (Emanation).
The same applies to drawing the light into the lower worlds through Torah and mitzvos: it required Moshe, whose root is higher than Avraham’s. That is why Moshe could bring the light all the way down into Beriah, Yetzirah and Asiyah, while Avraham’s drawing-down stayed in Atzilus.




Section 4 · ¶7–8
The Name El and the two unities
7וזהו כי אל דעות33 הוי׳. ופי׳ ב׳ דעות הן יחו״ע [יחודא עילאה] ויחו״ת [ויחודא תתאה]. יחו״ע [יחודא עילאה] מלמעלה למטה כולא קמיה כלא ולמעלה היש כו׳.
And this is [the meaning of] “For Havayah is a G-d (El) of de’os (knowledges).” The explanation: the two de’os are the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah). The higher unity is from above to below: “All before Him is as nothing,” and above is the yesh (existence), etc.
This explains “For Havayah is a G-d (El) of knowledges”: the plural points to two kinds of knowledge, the higher unity and the lower unity. In the higher unity, seen from above looking down, everything before G-d is as nothing, and only He above is true existence (yesh).


ויחו״ת [ויחודא תתאה] הוא בהפך היינו יש מאין שלמטה היש. ובשם זה שם אל הוא בחי׳ תקון הראשון מי״ג ת״ד [תיקוני דיקנא] כולל הב׳ דעות.
And the lower unity is the reverse, that is, something from nothing (yesh me’ayin), so that below is the yesh. And as to this Name, the Name El: it is the level of the first tikkun of the thirteen tikkunim of the beard, which includes the two de’os.
The lower unity is the reverse: seen from below, the world is “something from nothing,” and the created world is the yesh. The Name El, the level of the first tikkun, includes both kinds of knowledge.




8והוא כמ״ש היוצר יחד לבם המבין אל כל מעשיהם.34 בוחן כליות. וע״כ משם נמשך הכח שיהיה הגלוי גם למטה להיות שוים
And this is as it is written, “He who fashions their hearts together, who discerns all their deeds”; “who tests the kidneys.” And therefore from there is drawn the power for the revelation to be below as well, so that they are equal,
The Alter Rebbe adds verses describing G-d as fashioning all hearts “together,” discerning every deed and testing the “kidneys,” a person’s innermost self. From the Name El, which includes both kinds of knowledge, comes the power for the revelation to be below as well, so that above and below are equal.


פי׳ שלא יסתיר בחי׳ יחודא תתאה הדעה שממטה למעלה על בחי׳ גלוי דעה עליונה ויהיה הגלוי למטה כמו למעלה.
meaning, that the level of the lower unity (yichuda tata’ah), the knowledge that is from below upward, should not conceal the level of the revelation of the higher knowledge, and the revelation will be below as [it is] above.
“Equal” means that the lower unity, the knowledge that looks from below upward and sees the world as real, should not hide the revelation of the higher knowledge. G-dliness should then be as revealed below as it is above.


וז״ש [וזהו שכתוב] והאלקים יעננו35 פי׳ אלקים הוא בחי׳ המסתיר להיות נראה למטה היש כו׳ והוא בחי׳ יחו״ת [יחודא תתאה] יעננו למטה כפי שנמשך אליו בקולו של משה36 מלמעלה למטה וע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] יושב ושונה כנגדו37 ממש:
And this is [the meaning of] what is written, “And Elokim answers him.” Meaning: Elokim is the level that conceals, so that below the yesh is seen, etc., and it is the level of the lower unity. “Answers him” below, according to what is drawn to it by the voice of Moshe from above to below. And about this our Sages, of blessed memory, said, “He sits and studies opposite him,” literally.
So the verse at Sinai says, “And Elokim answers him.” Elokim, the Name that conceals and lets the world appear as yesh, is the lower unity, and it “answers” below to the measure that Moshe’s voice draws the higher revelation down to it; the Sages’ expression that He “sits and studies opposite him” describes this exact correspondence.



Questions for discussion
	Why is the intellect of nursing counted as part of the emotions, and how does that mark the limit of what Avraham achieved?
	How do nine Sefiros, three vessels and the five chassadim add up to the 248 positive commandments?
	Why must light that reaches the lowest worlds come from the highest place, and how do “I, and not an angel” and the Idra’s three worlds illustrate it?
	What are the two kinds of knowledge in “a G-d of knowledges,” and how does Moshe’s voice bring the higher one into the lower?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
The note identifies another version of this maamar: the transcript (hanachah) made by the Mitteler Rebbe, printed in Sefer HaMaamarim 5566 on page 216.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ו ע׳ רטז. המאמר עם הגהות באוה״ת פ׳ יתרו ע׳ תתנא. ראה לקמן עג, ד.
Paragraph 2
2משה ידבר
At Sinai, “Moshe speaks, and G-d answers him with a voice.” The previous maamar opened with this verse; here “Moshe speaks” is read as Moshe’s drawing the revelation down below.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3דעם היות . . מוחין דיניקה
The note refers the reader to Or HaTorah on Terumah, page 1524, for the passage that runs from here to the words “the mochin of yenikah.”
Kehot’s noteראה אוה״ת פ׳ תרומה ע׳ א׳תקכד.
4דקיים אברהם כל התורה כולה
Rav says that Avraham our father fulfilled the entire Torah, as it says, “because Avraham obeyed My voice.” The maamar asks what that fulfillment drew down, since it came before the Torah was given.
Yoma 28b:9יומא כ״ח ב:ט׳
אָמַר רַב: קִיֵּים אַבְרָהָם אָבִינוּ כָּל הַתּוֹרָה כּוּלָּהּ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקוֹלִי וְגוֹ׳״. אֲמַר לֵקהּ רַב שִׁימִי בַּר חִיָּיא לְרַב: וְאֵימָא שֶׁבַע מִצְוֹת? הָא אִיכָּא נָמֵי מִילָה! וְאֵימָא שֶׁבַע מִצְוֹת וּמִילָה! אֲמַר לֵקהּ: אִם כֵּן ״מִצְוֹתַי וְתוֹרוֹתָי״ לְמָה לִי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
5כל התורה כולה עד שלא נתנה
The Mishnah at the end of Kiddushin says that Avraham our father did the entire Torah before it was given, citing “because Avraham obeyed My voice and kept My charge.”
Kiddushin 82a:10קידושין פ״ב א:י׳
בְּנַעֲרוּתוֹ מַהוּ אוֹמֵר? ״וְקוֹיֵ ה׳ יַחֲלִיפוּ כֹחַ״. בְּזִקְנוּתוֹ מַהוּ אוֹמֵר? ״עוֹד יְנוּבוּן בְּשֵׂיבָה״, וְכֵן הוּא אוֹמֵר בְּאַבְרָהָם אָבִינוּ: ״וְאַבְרָהָם זָקֵן... וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל״ – מָצִינוּ שֶׁעָשָׂה אַבְרָהָם אָבִינוּ אֶת כָּל הַתּוֹרָה כּוּלָּהּ עַד שֶׁלֹּא נִיתְּנָה, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי״
William Davidson, Vocalized Aramaic (CC-BY-NC)
6עיקר ההמשכה למעלה
That essay explains that Torah and mitzvos add light in Atzilus: Torah study draws the Infinite Light into the inner vessels, the intellect, and the mitzvos into the outer vessels of Z’eir Anpin in Atzilus, while in the lower worlds it is only clothed in the physical Torah and mitzvos.
Kehot’s noteראה קו״א לתניא ד״ה להבין מ״ש בפע״ח שכל המצות הם תוספות אור באצילות.
7עיקר ההמשכה למעלה . . הגילוי למטה גם בעשי׳
The note points to the 5672 series of maamarim, volume 3, page 1414, on the contrast between a drawing-down that is chiefly above and a revelation below, even in Asiyah.
Kehot’s noteראה המשך תער״ב ח״ג ע׳ א׳תיד.
8כי ז״א הוא בעל ט׳ ספי׳ ט׳ פעמים ט׳
There, explaining why the mitzvos are said to be rooted in Z’eir Anpin (“248 commandments, 248 limbs of the King”), Likkutei Torah gives the same count: Z’eir Anpin is nine Sefiros, each comprising nine, making eighty-one; each has a head, middle and end; three times eighty-one is 243, and the five chassadim that cause growth make 248.
Kehot’s noteראה לקו״ת במדבר יז, ב. אוה״ת יתרו ע׳ תתקמ. קטע מובא בסה״מ תרל״ב ח״ב ע׳ תרכב.
Paragraph 3
9עיבור יניקה מוחין
The note points to Derech Mitzvosecha, under the mitzvah of the Passover offering, for the three stages of gestation, nursing and intellect.
Kehot’s noteראה דרך מצותיך מצות קרבן פסח. ספר המאמרים תש״ג בד״ה ביום השמיני עצרת ע׳ נה.
10מי ברא אלה
“Lift up your eyes on high and see: Who created these?” The Alter Rebbe reads “Who” as Binah and “these,” whose letters add up to thirty-six, as the six attributes of Z’eir Anpin, each including six.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
11ענין המצות שקיים אברהם
According to the note, this maamar explains that Avraham drew down the “greatness” (gadlus) of Z’eir Anpin: the 248 limbs of the King, nine Sefiros each comprising nine, with the five chassadim that cause growth as the root of the 248 positive commandments.
Kehot’s noteראה בסה״מ תרכ״ז ע׳ כט דאברהם המשיך להיות גדלות ז״א שהוא ענין רמ״ח אברים דמלכא ט׳ ספירות טפ״ט כו׳ וה׳ חסדים המגדילים שהם שרש רמ״ח מ״ע. ע״ש.
12עד שלא נברא העולם
There the Alter Rebbe cites the same saying of Pirkei DeRabbi Eliezer and explains “His Name alone”: His Name is not in the category of creating and giving life at all; He alone is, as in “His Name alone is exalted.”
Kehot’s noteפדר״א פ״ג. ראה לקמן עט, ב. וראה לעיל סג, ב. לקו״ת בהר מג, ב ובמ״מ לשם.
13עד שלא נברא העולם היה הוא ושמו בלבד
Pirkei DeRabbi Eliezer teaches that before the world was created there was only the Holy One, blessed be He, and His Name. The Alter Rebbe reads it as the Infinite Light before it was clothed in the vessels of the attributes.
Pirkei DeRabbi Eliezer 3:2–3פרקי דרבי אליעזר ג׳:ב׳-ג׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה. שִׁבְעָה דְבָרִים נִבְרְאוּ עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, וְאֵלּוּ הֵן: תּוֹרָה, וְגֵיהִנֹּם, וְגַן עֵדֶן, וְכִסֵּא הַכָּבוֹד, …
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
14כי הז׳ שמות
The note points to the maamar “Mai Chanukah” of 5673, part of the 5672 series, on the seven Names.
Kehot’s noteראה בד״ה מאי חנוכה תרע״ג (בהמשך תער״ב).
15הם בחי׳ אורות
The note suggests that calling the seven Names “lights” follows the view that the ten Sefiros apply to the light as well, not only to the vessels, as discussed in this maamar.
Kehot’s noteוי״ל שזהו להשטה שגם בהאור שייך ע״ס — ד״ה והי׳ עקב עטר״ת ע׳ תקצה.
16היינו שהמשיך אוא״ס בז״א . . (פי׳ כי הז׳ שמות . . אורות של הז׳ מדות
The note says that this maamar explains the parenthetical gloss here as the drawing of lights into vessels, and refers there to a gloss printed in Or HaTorah.
Kehot’s noteהג״ה זו נתבאר בד״ה ויצב שם תרנ״ה ע׳ נ מבאר שזהו״ע המשכת האורות בכלים ומציין שם להגה״ה שנדפס באוה״ת יתרו ע׳ תתנב. וראה בד״ה ראה נתתיך עזר״ת ע׳ קלא.
17חסד אל כל היום
“The kindness of El is all day long.” The verse joins the Name El to Chesed, and so shows that the light clothed in the vessel of kindness is called El.
Psalms 52:3תהילים נ״ב:ג׳
מַה־תִּתְהַלֵּל בְּרָעָה הַגִּבּוֹר חֶסֶד אֵל כׇּל־הַיּוֹם:
Why boastest thou thyself of evil, O mighty man? The mercy of G-d endureth continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נב, ג.
18בת היתה לאברהם ובכל שמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבבא בתרא טז, ב.
19בת היתה לאברהם ובכל שמה
On “G-d blessed Avraham with everything (bakol),” one opinion in the Talmud says that Avraham had a daughter named Bakol. Here the daughter is Malchus, into which Avraham drew the light.
Bava Batra 16b:10בבא בתרא ט״ז ב:י׳
כְּתַנָּאֵי: ״וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל״ – מַאי ״בַּכֹּל״? רַבִּי מֵאִיר אוֹמֵר: שֶׁלֹּא הָיְתָה לוֹ בַּת. רַבִּי יְהוּדָה אוֹמֵר: שֶׁהָיְתָה לוֹ בַּת. אֲחֵרִים אוֹמְרִים: בַּת הָיְתָה לוֹ לְאַבְרָהָם, וּ״בַכֹּל״ שְׁמָהּ. רַבִּי אֶלְעָזָר הַמּוֹדָעִי אוֹמֵר: אִיצְטַגְנִינוּת הָיְתָה בְּלִבּוֹ שֶׁל אַבְרָהָם אָבִינוּ, שֶׁכׇּל מַלְכֵי מִזְרָח וּמַעֲרָב מַשְׁכִּימִין לְפִתְחוֹ. רַבִּי שִׁמְעוֹן בֶּן יוֹחַי אוֹמֵר: אֶבֶן טוֹבָה הָיְתָה תְּלוּיָה בְּצַוָּארוֹ שֶׁל אַבְרָהָם אָבִינוּ, שֶׁכׇּל חוֹלֶה הָרוֹאֶה אוֹתוֹ מִיָּד מִתְרַפֵּא; וּבְשָׁעָה שֶׁנִּפְטַר אַבְרָהָם אָבִינוּ מִן הָעוֹלָם – תְּלָאָהּ הַקָּדוֹשׁ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
20אדנ״י אל נא תעבור
When the three guests came, Avraham said, “Ado-nai, if I have found favor in Your eyes, please do not pass on from Your servant,” read here as addressed to G-d. The Alter Rebbe cites his use of the Name Ado-nai as his drawing the light into Malchus.
Genesis 18:3בראשית י״ח:ג׳
וַיֹּאמַר אֲדֹ־נָי אִם־נָא מָצָאתִי חֵן בְּעֵינֶיךָ אַל־נָא תַעֲבֹר מֵעַל עַבְדֶּךָ:
and said: ‘My lord, if now I have found favour in thy sight, pass not away, I pray thee, from thy servant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ומעולם לא קראו להקב״ה . . אדון . . אלא אברהם
Rabbi Yochanan said in the name of Rabbi Shimon bar Yochai that from the day G-d created His world no one called Him “L-rd” until Avraham came and called Him L-rd. Here this means drawing the Infinite Light into Malchus.
Berakhot 7b:1ברכות ז׳ ב:א׳
אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: מִיּוֹם שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, לֹא הָיָה אָדָם שֶׁקְּרָאוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא ״אָדוֹן״, עַד שֶׁבָּא אַבְרָהָם וּקְרָאוֹ אָדוֹן, שֶׁנֶּאֱמַר: ״וַיֹּאמַר אֲדֹ־נָי אֱלֹקִים בַּמָּה אֵדַע כִּי אִירָשֶׁנָּה״.
R. Johanan said in the name of R. Simeon b. Johai : From the day that the Holy One, blessed be He, created the Universe, nobody called Him "L-rd" until Abraham came and so called Him ; as it is said, "And he said, O L-rd G-d, whereby shall I know that I shall inherit it?" (Gen. xv. 8).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות ז, ב.
22אבל כדי שיומשך בבי״ע
According to the note, Or HaTorah refers to this passage when discussing the Ark: the Torah is drawn down specifically through Moshe.
Kehot’s noteבאוה״ת לך לך כרך ד תרפח, א מציין לכאן בענין הארון המשכת התורה ע״י משה דוקא.
23משה . . ח״ס שבכתר
The note points there for Moshe’s root in the hidden Chochmah within Keser.
Kehot’s noteראה אוה״ת פ׳ תצוה ע׳ א׳תרב.
24ועברתי . . אני ולא מלאך
G-d’s words before the plague of the firstborn: “I will pass through the land of Egypt on this night.” The Alter Rebbe cites it as an instance of the highest reaching the lowest.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 117aזח״א קיז, א
Kehot’s noteשמות יב, יב. מכילתא פ׳ בא פס׳ והכיתי. מדרש הנעלם זח״א קיז, א.
25אני ולא מלאך
The Mekhilta on “and I will smite every firstborn” rules out an angel or a messenger: it was “not through an angel, not through a messenger and not through the seraph,” but G-d Himself.
Mekhilta DeRabbi Yishmael, Tractate Pischa 7:6מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְפִסְחָא ז׳:ו׳
”וְהִכֵּיתִי כָל בְּכוֹר”. שׁוֹמֵעַ אֲנִי, עַל יְדֵי מַלְאָךְ אוֹ עַל יְדֵי הַשָּׁלִיחַ. תִּלְמֹד לוֹמַר: (שמות יב,כט) ”וַיי הִכָּה כָל בְּכוֹר בְּאֶרֶץ מִצְרַיִם”, לֹא עַל יְדֵי מַלְאָךְ וְלֹא עַל יְדֵי שָׁלִיחַ וְלֹא עַל יְדֵי הַשָּׂרָף.
"and I shall smite": I might think, through an angel or through a messenger; it is, therefore, written (Ibid. 29) "and the L–rd (Himself) smote every first-born" — not through an angel or a messenger.
Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC) · Mechilta, translated by Rabbi Shraga Silverstein (CC-BY)
26אני ולא מלאך
The Midrash HaNe’elam teaches that the Holy One kept three keys in His own hand, of childbirth, rain and the resurrection, entrusting them to no angel or seraph, since no messenger can do what He does. The passage goes on to explain “I, and not an angel”: in Egypt G-d Himself did what no angel, seraph or messenger could do.
Zohar, Vayera 27:410–413ספר הזהר, וירא כ״ז:ת״י-תי״ג
27וכמ״ש באדרא רבא
The passage in Emor, which refers back to this one, explains that Abba grows to full stature by “nursing” from the eighth lock (mazal) of the beard of Arich Anpin, which comes from the hidden Chochmah, and only then can it bestow below, down to Beriah, Yetzirah and Asiyah, for what is higher can descend lower.
Kehot’s noteראה לקו״ת אמור לט, א. שה״ש כג, א שמציין לכאן. וראה המשך תער״ב ח״ג ע׳ א׳שפז. באוה״ת פ׳ יתרו ע׳ תתנג מבאר ”וי״ל דהיינו לפי שאברהם המשיך מוחין דיניקה בז״א ומזה לא יכול להיות עדיין השפעה למטה בבי״ע רק תוס׳ אור באצי׳, אבל ע״י משה נמשך מוחין דגדלות לז״א”, ע״ש. בסה״מ תרל״ה פרק קצו. ובסה״מ תרס״ה ע׳ קפז מביא קטע מכאן.
28באד״ר . . בענין תלת עלמין דנפיק
In Emor the Alter Rebbe refers the reader to “the explanation on ‘Moshe speaks,’ concerning the three worlds that issue from the first tikkun,” that is, to this passage.
Kehot’s noteבלקו״ת אמור לט, א ובשה״ש כו, א מציין לכאן.
29תלת עלמין דנפיק מתקונא קדמאה
The Idra Rabba describes the first tikkun of the holy beard, of which “Who is a G-d like You” is said, and a first, second and third world that issue from it. The Alter Rebbe identifies them as Beriah, Yetzirah and Asiyah.
Zohar, Idra Rabba 11:100–112ספר הזהר, האדרא רבא י״א:ק׳-קי״ב
30מהתיקון הראשון מי״ג ת״ד דא״א
The note points there for the first of the thirteen tikkunim of the beard of Arich Anpin.
Kehot’s noteראה אוה״ת במדבר בהוספות (כרך מטות-מסעי) ע׳ א׳תלב.
31מי אל כמוך
“Who is a G-d like You, who bears iniquity and passes over transgression.” The Idra Rabba applies its opening words to the first tikkun of the beard, and the Alter Rebbe uses them in the same way.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
32מי אל כמוך
“Who is a G-d like You.” Here the Alter Rebbe reads it as praise of G-d’s power to lower Himself to the very lowest.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
33כי אל דעות הוי׳
From Chanah’s prayer: “For Havayah is a G-d of knowledges.” The Alter Rebbe reads the plural “knowledges” as the two unities, both included in the Name El.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
34היוצר יחד לבם המבין אל כל מעשיהם
“He who fashions their hearts together, who discerns all their deeds.” The Alter Rebbe cites it in describing the power, drawn from the Name El, for G-dliness to be revealed below.
Psalms 33:15תהילים ל״ג:ט״ו
הַיֹּצֵר יַחַד לִבָּם הַמֵּבִין אֶל־כׇּל־מַעֲשֵׂיהֶם:
He that fashioneth the hearts of them all, That considereth all their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35והאלקים יעננו
“Moshe speaks, and G-d (Elokim) answers him with a voice.” The maamar ends by reading Elokim as the lower unity, which answers below to the measure of Moshe’s voice.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36בקולו של משה
The Gemara reads “answers him with a voice” as “with the voice of Moshe,” and learns from it that the translator may not raise his voice above the reader’s. Here G-d’s answer below follows the measure of Moshe’s voice.
Berakhot 45a:8ברכות מ״ה א:ח׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן פַּזִּי: מִנַּיִן שֶׁאֵין הַמְתַרְגֵּם רַשַּׁאי לְהַגְבִּיהַּ קוֹלוֹ יוֹתֵר מִן הַקּוֹרֵא, שֶׁנֶּאֱמַר: ״מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״, שֶׁאֵין תַּלְמוּד לוֹמַר ״בְקוֹל״, וּמָה תַּלְמוּד לוֹמַר ״בְקוֹל״ — בְּקוֹלוֹ שֶׁל מֹשֶׁה.
R. Simeon b. Pazzi said : Whence is it that the translator is not permitted to raise his voice above that of the reader? As it is said, "Moses spoke, and G-d answered him by a voice" (Exod. xix. 19) — there was no need to say "by a voice" ; what, therefore, does the teaching "by a voice" tell us? By a voice [equal to that] of Moses.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
37יושב ושונה כנגדו
Every Torah scholar who sits and reads and studies Torah, the Holy One, blessed be He, sits opposite him and reads and studies with him. The Alter Rebbe applies it to Elokim’s answering below in exact correspondence to Moshe’s voice.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
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משה ידבר כו׳
“Moshe would speak”
Avraham revealed G-d through his own love, awe and kindness, which added light above but reached below only in small measure. Moshe, through self-nullification and the Torah, G-d’s own wisdom, drew the Infinite Light from beyond the chain of worlds into the lowest world, and Malchus “answers” by being transformed, until the lower worlds become Atzilus.
The maamar in brief
“Moshe would speak, and G-d would answer him with a voice.” The maamar first describes Avraham, the man of Chesed and water. As milk makes an infant grow, his kindness made the lights and vessels above grow, and by calling in the Name of Havayah, teaching faith and doing kindness he began to reveal G-d in the lower worlds, which had been left in concealment. Love and awe aroused below, in a body, draw a new light that outshines the angels. Yet Avraham’s drawing down always passed through his own love and awe, and only a little reached below. Moshe, rooted in a higher Chesed, the “first Shemitah,” drew from above the whole chain of descent, where spiritual and physical are equal. Through his self-nullification and through the Torah, G-d’s wisdom, he drew the Infinite Light even into Asiyah and its practical mitzvos: Torah as inner light, mitzvos as encompassing light, a fire that consumes the animal soul. “G-d would answer” is Malchus responding by being transformed into Atzilus. So G-d “studies opposite” the student, and what each draws down depends on his self-nullification.

Outline
	1Avraham, the man of waterAvraham’s Chesed, like water and milk, makes the lights and vessels above grow. By calling in the Name of Havayah, teaching faith and doing kindness he revealed G-d below, though only a little of the great flow drawn from above reached there.¶1–2
	2Love and awe that outshine the angelsAvraham’s service added light in Atzilus. As the Maggid taught, love and awe aroused below draw a new light before which the angels let down their wings; G-d’s “tefillin” show that the flow of Chochmah is for Israel.¶3–4
	3Moshe, above the chain of descentMoshe, from a higher Chesed, the first Shemitah, draws from the mazalos, above the chain where spiritual and physical are equal. Through his self-nullification he draws the Infinite Light into Asiyah and its mitzvos, so that this world interrupts nothing.¶5–6
	4Torah and mitzvos: “Moshe would speak”Torah studied with self-nullification draws inner light, the mitzvos encompassing light: Mah and Ban, the “consuming fire” of Havayah and Elokim. This drawing down through the Torah, not through one’s own love and awe, burns away the animal soul and prepares the future transformation of the lower worlds.¶7–9
	5“And G-d would answer him”Elokim is Malchus of the lower worlds, which answers the Torah drawn into it by being transformed into Atzilus. Scripture, Mishnah and Talmud are placed in the worlds by how far each draws down.¶10–12
	6G-d studies opposite him“The Holy One, blessed be He, studies opposite him” refers to Malchus, where Torah is newly drawn. The voice of Torah is the breath of the heart, so what each person draws down depends on his self-nullification.¶13


Key concepts
	The mochin of nursingמוחין דיניקה
	A stage of growth in which an abundance of light enlarges the vessels, as nursing makes an infant’s limbs grow; it is Avraham’s mode, Chesed and water.

	Two kinds of Chesedאית חסד ואית חסד
	Avraham is the Chesed of Atzilus; Moshe is rooted in a higher Chesed, the “water” of the first Shemitah.

	The first Shemitahשמטה ראשונה
	An earlier cosmic cycle, a full seven thousand years or, as the Arizal’s writings explain, the World of Tohu; the root of Moshe’s soul.

	Above the chain of descentלמעלה מן ההשתלשלות
	The level at which nothing compares to G-d, so that spiritual and physical are equal; from there Moshe could draw G-dliness even into the physical.

	Mah: self-nullificationבחי׳ מ״ה בטול
	Moshe’s self-nullification, “what are we,” through which this world forms no interruption and the Infinite Light reaches Asiyah.

	Mah and Banמ״ה וב״ן
	The Name Havayah spelled out to 45 and to 52: the inner light drawn by Torah study and the encompassing light drawn by the mitzvos, Havayah and Elokim, the “consuming fire.”

	Transformationאתהפכא
	Malchus’ answer to the drawing down: Beriah, Yetzirah and Asiyah turned into Atzilus, fully in the time to come.


Section 1 · ¶1–2
Avraham, the man of water
1משה ידבר12 כו׳. הנה3 אברהם איש החסד ומים. זכור אב כו׳. מים מגדלין כמו חלב שמגדל את הולד
“Moshe would speak,” etc. Now, Avraham is the man of Chesed (kindness) and of water: “Remember the father,” etc. Water makes [things] grow, like milk, which makes the infant grow,
The maamar opens with a verse from the Giving of the Torah, “Moshe would speak, and G-d would answer him with a voice,” and will explain it in paragraphs 8 to 13. It begins with Avraham, whose attribute is Chesed and whose symbol is water: “Remember the father” opens the stanza about Avraham in the prayer for rain, which recalls him as one “drawn after You like water.” Water makes things grow, as milk makes a baby grow.


והיינו מוחין דיניקה שע״י היניקה מתגדלין אברי הולד והיינו העלאת אורות בכלים שע״י רבוי אורות נעשה הגדלת הכלים4 חסד שבחסד גבו׳ [גבורה] שבחסד כו׳ והתכללות חו״ג [חסד וגבורה] כו׳.
and this is the intellect (mochin) of nursing (yenikah), for through nursing the infant’s limbs grow. And this is the raising of lights within vessels: through an abundance of lights the vessels grow — Chesed of Chesed, Gevurah (restraint) of Chesed, etc. — and the interinclusion of Chesed and Gevurah, etc.
In Kabbalistic terms this growth is the stage called “the mochin of nursing”: as nursing makes an infant’s limbs grow, an abundance of divine light entering the vessels (the forms that hold and express it) makes the vessels themselves grow. The growth shows in their inner divisions, Chesed within Chesed, Gevurah within Chesed and so on, and in Chesed and Gevurah becoming included in each other.


כי הנה ויקרא אברהם בשם56 ה׳ אל עולם שקרא והמשיך שם הוי׳ בעולם שיהיה גלוי.
For behold, “And Avraham called in the Name of Havayah, G-d of the world”: he called and drew the Name Havayah down into the world, so that it would be revealed.
Avraham’s task was to reveal G-d in the world. Of him it is said that he “called in the Name of Havayah, G-d of the world,” and the Alter Rebbe reads “called” as “drew down”: Avraham drew the Name Havayah into the world so that it would be openly revealed there.


לפי שבסדר השתלשלות עולמות הרי אמר לעולמו די ורק עולמות עליונים היה בהם גלוי ולמטה היה העלם.
Because in the order of the chain of descending worlds (hishtalshelus), He said to His world, “Enough,” and only in the higher worlds was there revelation, while below there was concealment.
This was needed because, as the worlds came down step by step, G-d set a limit (in the Sages’ phrase, He “said to His world: Enough”). Only the higher worlds received open revelation; the lower worlds were left in concealment.




2ואברהם המשיך שיהיה גלוי גם למטה ע״י שקרא בשם הוי׳ ואת הנפש אשר עשו בחרן7 שי״ח כו׳
And Avraham drew [it] down so that it would be revealed below as well, through calling in the Name of Havayah, and “the souls that they had made in Charan,” the three hundred and eighteen, etc.,
Avraham brought this revelation down to the lower world in several ways. He called out in G-d’s Name, and he brought people to faith: “the souls they had made in Charan.” The letters that follow, shin-yud-ches, evidently stand for 318, the number the Torah gives (Genesis 14:14) for the trained men of Avraham’s household, whom the text joins to these souls.


ליטע אמונה בלבם כו׳ וגמ״ח [וגמילות חסדים] ויטע אשל8 כו׳. אך כ״ז [כל זה] אינו לפי ערך עשיה שלמעלה כי כדי להמשיך למטה הוצרך להמשיך מלמעלה.9
to plant faith in their hearts, etc., and acts of kindness: “And he planted an eshel (tamarisk),” etc. Yet all this is not in proportion to the action above, for in order to draw down below, he had to draw down from above.
He planted faith in their hearts and practiced kindness, which the text links with the eshel (tamarisk) he planted in Beer Sheva. Yet what reached below was small compared with what had to happen above: to bring even a little revelation down here, a great flow had to be drawn from above, so that after descending through all the worlds a little would still arrive.




Section 2 · ¶3–4
Love and awe that outshine the angels
3ועי״ז היה תוספת אורות באצי׳ וכמו ויעש דוד שם10 שהשמות שאינן נמחקין הם חיות המדות אל אלקים כו׳ חסד וחסד שבחסד כו׳ ע״י הלוך ונסוע11 רצוא ושוב12 וע״י גמ״ח [גמילות חסדים] כו׳.
And through this there was an addition of lights in the World of Atzilus (Emanation), as in “And David made a name”: for the Names that may not be erased are the life-force of the emotive attributes (middos) — Kel, Elokim, etc. — Chesed (kindness), and Chesed of Chesed, etc. — through “going and journeying,” “running and returning,” and through acts of kindness, etc.
Avraham’s service below also added light in Atzilus, the highest world. The text compares “And David made a name,” read as David “making” divine Names: the Names that by law may not be erased, such as Kel and Elokim, are the life-force of the divine attributes, so adding to them is adding light. Avraham did this through his “going and journeying,” which the text calls “running and returning,” the movement Ezekiel saw in the living creatures of the Chariot, and through his acts of kindness, adding Chesed and Chesed within Chesed.


וכמו שאמר מורי הה״מ [הרב המגיד] ז״ל [זכרונו לברכה / זכרונם לברכה] ע״פ בעמדם תרפינה כנפיהם.13 בעמדם בתפלה המלאכים מרפים אהוי״ר [אהבה ויראה]14 שלהם שנופלים ממדרגתם לגבי המשכות אהוי״ר [אהבה ויראה] שלמטה.
And as my teacher the Maggid, of blessed memory, said on [the verse] “When they stood, they let down their wings”: when they stand in prayer, the angels let down their love and awe, for they fall from their level in comparison with the drawings-down of love and awe below.
The Alter Rebbe brings a teaching of his teacher, the Maggid of Mezritch, on Ezekiel’s words “When they stood, they let down their wings.” When people stand in prayer, the angels “let down” their wings, their love and awe, because next to the love and awe drawn down below, the angels fall from their level.




4ולכאורה אינו מובן הרי היראה שלמטה היא מגושמת ומלובשת בגוף כו׳ אלא על ידי שממשיכין אור חדש
At first glance this is not understood: surely the awe below is material and clothed in a body, etc. Rather, [it is] through drawing down a new light,
The Alter Rebbe asks how this can be: a person’s awe is physical and clothed in a body, so how can it outshine the angels? The answer is that the person draws down a new light.


כי מה שמעורר אהוי״ר [אהבה ויראה] שלא היה מקודם הרי ממשיך מלמעלה והמשכה זו היא באה דרך השתלשלות דרך עולם המלאכים וכאשר באה המשכת יראה זו מלמעלה אזי תרפינה כנפיהם לפי שהיא להם אור חדש.
for in arousing love and awe that did not exist before, one draws down from above, and this drawing down comes by way of the chain of descending worlds (hishtalshelus), by way of the world of the angels. And when this drawing down of awe comes from above, then “they let down their wings,” because it is a new light for them.
When someone arouses love and awe he did not have before, he draws them from above, and this flow comes down through the chain of worlds, passing through the world of the angels. Because it is a light new to them, the angels “let down their wings.”


וכך המשיך אברהם למעלה הגדלת האורות בכלים (טפ״ט [ט׳ פעמים ט׳] פ״א כי ט׳ ספירות הן מחכמה ולמטה וג״פ [וג׳ פעמים] פ״א רמ״ג וה״ח [וה׳ חסדים] רמ״ח) הקב״ה רופא חולים כי כל עילה דבוק בעילתו
And in this way Avraham drew down, above, the growth of the lights in the vessels (nine times nine is eighty-one, for the Sefiros from Chochmah downward are nine; and three times eighty-one is 243; and [with] the five Chasadim, 248). The Holy One, blessed be He, heals the sick, for every cause cleaves to its own cause,
In the same way Avraham caused the lights within the vessels above to grow. The parenthesis gives the numbers: nine Sefiros from Chochmah down, nine times over, make 81; three times 81 is 243, the numerical value of Avram, and adding the five Chasadim gives 248, the value of Avraham. The text then speaks of G-d as the healer of the sick: ordinarily every cause cleaves to its own cause, so nothing is cut off from its source.


אך אני ישינה15 בגלותא ולכן היא חולת אהבה מחמת ההעלם וההסתר והמשכת הגלוי היא הרפואה והקב״ה מניח תפלין16 להיות חכמה
but “I am asleep” in exile, and therefore she is “sick with love” because of the concealment and hiding; and drawing down the revelation is the healing. And “the Holy One, blessed be He, puts on tefillin,” to be Chochmah (wisdom),
But in exile the bride of the Song of Songs says “I am asleep,” and so she is “lovesick”: the concealment of G-dliness makes her ill with longing, and drawing down revelation heals her. The Talmud’s statement that G-d “puts on tefillin” is read as G-d becoming, so to speak, Chochmah, the source that bestows.


כי כלם בחכמה עשית17 בחי׳ עשיה כדי להיות בחי׳ חכמה דהיינו להיות משפיע ההשפעה מניח תפלין לשון התקשרות והתחברות מלמעלה למטה ולכן מה כתיב בהו מי גוי גדול18 כו׳.
for “You have made (asisa) them all with wisdom”: the level of Asiyah (Action), in order to be the level of Chochmah, that is, to bestow the flow. “Puts on tefillin” is an expression of binding and joining from above downward. And therefore, what is written in them? “Who is a great nation,” etc.
“You have made them all with wisdom” is read to say that the level of making (Asiyah) was made so that Chochmah would be a source that bestows, flowing into it; this is G-d “putting on tefillin,” since tefillin express binding and joining from above to below. The Talmud asks what is written in G-d’s tefillin and answers with verses in praise of Israel, such as “Who is a great nation.”


כי עיקר השפעת החכמה19 היא בשביל ישראל להמשיך בהם בחי׳ חכמה בנשמתם כי מלאך הוא שליח. שבו וע״י נשפע שפע החכמה אבל עיקר תכלית המכוון הוא בשביל ישראל.
For the main bestowal of Chochmah is for the sake of Israel, to draw the level of Chochmah into them, into their souls. For an angel is a messenger, in whom and through whom the flow of Chochmah is bestowed, but the main, intended purpose is for the sake of Israel.
This shows that Chochmah flows above all for Israel, to bring Chochmah into their souls. The angels are only messengers through whom the flow passes; its purpose is Israel.




Section 3 · ¶5–6
Moshe, above the chain of descent
5והנה כל זה הוא ענין אברהם. אבל משה רבינו ע״ה [עליו השלום] המשיך גם למטה בבי״ע והיינו כי אברהם הוא חסד דאצי׳ אבל אית חסד ואית חסד20 כו׳.
Now, all this is the matter of Avraham. But Moshe our teacher, peace be upon him, drew down even below, into [the worlds of] Beriah, Yetzirah and Asiyah (Creation, Formation and Action). That is: Avraham is the Chesed (kindness) of the World of Atzilus (Emanation), but “there is Chesed and there is Chesed,” etc.
All this was Avraham’s work. Moshe went further and drew G-dliness down even into the three lower worlds, Beriah, Yetzirah and Asiyah. Avraham is the Chesed of Atzilus, but the Zohar distinguishes two kinds of Chesed, a higher and a lower.


ומשה21 כי מן המים22 כו׳ שמטה ראשונה23 (ויש בזה דעות אם שמטה שלימה שבע אלפין שנין או עולם התהו נקרא24 שמטה כמבואר בכהאריז״ל [בכתבי האריז״ל]) אלא שנמשך למטה בעולם האצי׳
And Moshe, “for from the water,” etc., [is from] the first Shemitah (and there are opinions about this: whether [it was] a complete Shemitah of seven thousand years, or [whether] the World of Tohu is called a Shemitah, as explained in the writings of the Arizal), only that he was drawn down below, into the World of Atzilus.
Moshe’s higher Chesed is hinted in his name, given “for from the water I drew him.” That water is the “first Shemitah,” an earlier cosmic cycle; the parenthesis notes the views, a full cycle of seven thousand years or, as the Arizal’s writings explain, the World of Tohu. Moshe’s soul is rooted there and was only drawn down into Atzilus.


ולכן המשיך ויקרא הוי״ה הוי״ה דקאי על משה שהוא קרא והמשיך ממזלות להיות אבא דאצי׳ שאבא יונק ממזל הח׳2526 כו׳.
Therefore he drew down: “And he called: Havayah, Havayah,” which refers to Moshe, that he called and drew down from the mazalos, to be Abba (Chochmah) of Atzilus, for Abba draws from the eighth mazal, etc.
So Moshe could draw from a still higher source. The verse “And he called: Havayah, Havayah,” which opens the Thirteen Attributes of Mercy, is read as Moshe calling and drawing down, from the mazalos (the sources of flow in the “beard” of Arich Anpin), the light that becomes Abba, the Chochmah of Atzilus. As Etz Chaim explains, Abba draws from the upper mazal, the eighth tikkun, called “notzer chesed.”


והיינו מלמעלה מן ההשתלשלות27 כידוע ענין ההשתלשלות ד״מ [דרך משל] שמחכמה נעשה הבנה ומדות וממדות מחשבה כו׳
And this is from above the chain of descending worlds (hishtalshelus), as is known concerning the chain of descending worlds: by way of analogy, from Chochmah (wisdom) comes understanding and the emotive attributes (middos), and from the emotive attributes, thought, etc.
This flow comes from above the whole chain of descent. Within the chain, each level unfolds from the one above it, as in a person wisdom gives rise to understanding and emotion, and emotion to thought, and so on.


והרי לפ״ע [לפי ערך] ההשתלשלות רחוק הוא רוחניות מגשמיות כמו מעשה גשמי נגד דבור רוחני אבל למעלה מן ההשתלשלות אין ערוך כו׳ ורוחניות וגשמיות שוים ממש.
Now, relative to the chain of descending worlds, spirituality is far from physicality, like a physical deed compared with spiritual speech. But above the chain of descending worlds there is no comparison, etc., and spirituality and physicality are truly equal.
Within that chain the spiritual is far from the physical, as a physical deed is far from spiritual speech. Above the chain nothing compares to G-d at all, so the spiritual and the physical are truly equal before Him; this is why Moshe could reach even the physical world.




6והמשיך זה משה ע״י בחי׳ מ״ה [שם מ״ה] בטול כמ״ש כי אל דעות28 ה׳ ב׳ דעות שמלמטה למעלה שוה כמו מלמעלה למטה שאינו תופס מקום.
And Moshe drew this down through the level of Mah (“what”), self-nullification (bittul), as it is written, “For G-d is a G-d of knowledges”: two knowledges, that from below upward is the same as from above downward, since it takes up no space.
Moshe drew this down through his self-nullification, called mah (“what”), after his words “and what are we”; mah is also the Name of 45, explained in paragraph 7. The verse calls G-d “a G-d of knowledges,” in the plural: there are two perspectives, from below looking up and from above looking down, and before G-d they are the same, because what is below takes up no space before Him.


ולכן המשיך אוא״ס [אור אין סוף] גם בעשיה ומצות מעשיות תרומות מעשרות כנודע ענין אופן בתוך אופן שהעליון מקיף למטה יותר ומורגש ונראה זה באופנים שבעשיה.
Therefore he drew the Infinite Light (Or Ein Sof) down even into the World of Asiyah (Action) and practical mitzvos, terumos [and] tithes, as is known concerning “a wheel (ofan) within a wheel”: the higher encompasses further down, and this is felt and seen in the ofanim of Asiyah.
Therefore Moshe could draw the Infinite Light into Asiyah and into mitzvos done with physical things, such as separating terumah and tithes from produce. The image is Ezekiel’s “wheel within a wheel”: the higher, outer wheel encompasses and reaches further down, and this can be sensed and seen in the ofanim (“wheels”) of Asiyah.


אבל כך הוא ג״כ למעלה מעלה וע״י בטול זה נעשה ולא תחללו29 כו׳ שאינו מפסיק העוה״ז כלום מאחר דכולא קמיה כלא ולפני בריאת העולמות ולאחר ימות עולם שאין שם מפסיק כו׳
But so it is also far above. And through this self-nullification “And you shall not profane (techalelu),” etc., comes about: that this world does not interrupt at all, since “all before Him is as nothing,” and [it is as] before the creation of the worlds and after the days of the world, where nothing interrupts, etc.
The same holds in the highest realms too. Through this self-nullification “And you shall not profane” is fulfilled, the word techalelu, “profane,” being related to chalal, an empty space: this world forms no interruption at all, since “all before Him is as nothing,” just as nothing interrupts before the creation of the worlds, or after “the days of the world.”


ובבטול זה למד רב יהודה אימתא דמארי׳ [דמאריה] עליה30 אין זה ילוד אשה כו׳. ולכן היה פטור מתפלה כו׳.
And with this self-nullification Rav Yehudah studied: “The awe of his Master was upon him”; “This one is not born of a woman,” etc. Therefore he was exempt from prayer, etc.
Rav Yehudah, one of the sages of the Talmud, studied with this self-nullification: the Talmud speaks of “the awe of his Master upon him,” and his teacher Shmuel said of him, “This one is not born of a woman.” Because his study was of this kind, the text adds, he was exempt from prayer.




Section 4 · ¶7–9
Torah and mitzvos: “Moshe would speak”
7והנה ע״י לימוד התורה בבטול זה ממשיך פנימית וע״י מצות מקיפים ולבושים והם בחי׳ מ״ה [שם מ״ה] וב״ן [ושם ב״ן].
Now, through the study of Torah with this self-nullification (bittul), one draws down the inner dimension (pnimiyus), and through the mitzvos, encompassing [lights] (makifim) and garments; and these are the levels of Mah and Ban.
Torah studied with such self-nullification draws G-dliness inward, as an inner light, while the mitzvos draw it as encompassing lights and garments. These correspond to Mah and Ban, two ways of spelling out the letters of the Name Havayah, whose sums are 45 and 52.


וזהו כי הוי׳ אלקיך הוי׳ מ״ה [שם מ״ה] אלקיך ב״ן [שם ב״ן] אש אוכלה כמשל הנותן אש סביב הכלי ובתוכה כו׳ וד״ל [ודי למבין]:31
And this is [the meaning of] “For Havayah your G-d (Elokecha)” — Havayah is Mah, Elokecha is Ban — “is a consuming fire,” as in the analogy of one who places fire around a vessel and inside it, etc. And this suffices for the discerning.
This is the meaning of “For Havayah your G-d is a consuming fire”: Havayah is Mah, the inner light of Torah, and “your G-d” (Elokim) is Ban, the encompassing light of the mitzvos. Together they are like fire placed both around a pot and inside it, burning from within and from without, as paragraph 9 will apply.




8וזהו משה ידבר מלמעלה למטה ע״י בחי׳ מ״ה [שם מ״ה]32 בטול הוא המשכת אור א״ס גם בבחי׳ עשיה כי הגם שגם אברהם היה הולך ונסוע.
And this is [the meaning of] “Moshe would speak”: from above downward, through the level of Mah, self-nullification (bittul), which is the drawing down of the Infinite Light (Or Ein Sof) even into the level of Asiyah (Action). For although Avraham, too, was “going and journeying,”
Now the opening verse is explained. “Moshe would speak” means a flow from above downward, through Moshe’s self-nullification (mah), which draws the Infinite Light even into Asiyah. Avraham too served G-d by “going and journeying.”


אך היינו בהאוי״ר [בהאהבה ויראה] שלו והגם שאח״כ המשיך מלמעלה. אבל הכל דרך אוי״ר [אהבה ויראה] שלו משא״כ ע״י התורה שהיא חכמתו ית׳ כו׳.
yet that was through his love and awe; and although afterward he drew down from above, still it was all by way of his love and awe. Not so through the Torah, which is His wisdom, may He be blessed, etc.
But Avraham’s service came through his own love and awe, and even when he later drew down from above, it all came by way of his love and awe. Moshe’s drawing down is different, because it comes through the Torah, which is G-d’s own wisdom.




9וכח זה של התורה ומצות הוא נמשך גם למטה להיות אש אוכלה מבית ומבחוץ לכלות ולשרוף את נה״ב [נפש הבהמית]
And this power of the Torah and mitzvos is drawn down below as well, to be “a consuming fire” from within and from without, to consume and burn up the animal soul,
The power of the Torah and mitzvos reaches down here too, as a “consuming fire” from within and from without, to burn away the animal soul.


כי כל עיקר ההמשכה הוא בשביל שיקויים לעתיד עתידים צדיקים33 שיאמרו לפניהם קדוש שיתהפך בי״ע לאצילות
for the whole essence of the drawing down is so that in the future [the saying] will be fulfilled, “The righteous are destined to have ‘Holy’ said before them”: that [the worlds of] Beriah, Yetzirah and Asiyah (Creation, Formation and Action) will be transformed into the World of Atzilus (Emanation).
The whole purpose of this drawing down is the future, when the Sages’ saying will come true that “Holy” will be said before the righteous, as it is said before G-d. Then Beriah, Yetzirah and Asiyah will be transformed into Atzilus.


כי שמים כעשן נמלחו34 כו׳ שמים חדשים וארץ חדשה.35 שמים חדשים רזין דאורייתא כו׳. דהיינו שלא יהי׳ [יהיה] פנימית ומקיפים דבי״ע כ״א דאצי׳.
For “the heavens shall vanish like smoke,” etc.; “new heavens and a new earth.” “New heavens” are the secrets of the Torah, etc. That is, there will not be the inner dimension (pnimiyus) and the encompassing [lights] of Beriah, Yetzirah and Asiyah, but rather [those] of Atzilus.
Isaiah foretells that “the heavens shall vanish like smoke” and that G-d will create “new heavens and a new earth,” and the “new heavens” are the secrets of the Torah. The inner and encompassing lights will then no longer be those of the lower worlds but those of Atzilus.




Section 5 · ¶10–12
“And G-d would answer him”
10וזהו והאלהים יעננו36 אלהים ל׳ [לשון] שררה כמ״ש בתניא בחינוך קטן. היינו מלכות דבי״ע שם הוא המשכת התורה זרעים חסד דנוק׳ [דנוקבא] כו׳. יעננו לשון עונה הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] עונה אחריהן מה שהן37 אומרים כו׳.
And this is [the meaning of] “And G-d would answer him”: Elokim is an expression of rulership, as is written in the Tanya, in Chinuch Katan. That is, Malchus (sovereignty) of Beriah, Yetzirah and Asiyah (Creation, Formation and Action): there is the drawing down of the Torah, Zera’im (Seeds), the Chesed (kindness) of Nukva (the feminine / Malchus), etc. “Would answer him” (ya’anenu) is an expression of responding, as our Sages, of blessed memory, said: “He responds after them what they say,” etc.
Now the second half of the verse, “And G-d would answer him.” Elokim denotes rulership, as the Alter Rebbe notes, citing the part of the Tanya called Chinuch Katan, and here it means Malchus of the lower worlds, into which the Torah is drawn: the orders of the Mishnah correspond to Malchus’s attributes, Zera’im, the first order, being the Chesed of Nukva. “Would answer” means responding, as in the Mishnah’s rule that one who has the Hallel recited for him by those who cannot fulfill his duty “responds after them what they say.”




11וענין יעננו שכשם שממשיך בחי׳ משה בחי׳ בטול בבחי׳ ולא תחללו כו׳ להיות המשכת אור א״ס במלכות דבי״ע כך עונה בחי׳ המלכות להיות אתהפכא דבי״ע ג״כ להיות מבי״ע אצילות. שכל התורה היא המשכה במלכות.
And the meaning of “would answer him” is: just as the level of Moshe, the level of self-nullification (bittul), draws down at the level of “And you shall not profane,” etc., so that there is a drawing down of the Infinite Light (Or Ein Sof) into Malchus (sovereignty) of Beriah, Yetzirah and Asiyah (Creation, Formation and Action), so the level of Malchus responds, to bring about a transformation (is’hapcha) of Beriah, Yetzirah and Asiyah as well, making Beriah, Yetzirah and Asiyah into the World of Atzilus (Emanation). For the whole Torah is a drawing down into Malchus.
“Would answer him” means a response from below that matches the flow from above. Moshe’s self-nullification, which leaves no “empty space” (“And you shall not profane”), draws the Infinite Light into Malchus of Beriah, Yetzirah and Asiyah, and Malchus answers by being transformed, so that the lower worlds themselves become Atzilus. This can happen because all of the Torah is a drawing down into Malchus.




12ולכן אמרו תלמוד בבריאה38 ומשנה ביצירה ומקרא בעשי׳ [בעשיה]. ולכאורה אינו מובן והלא מקרא יותר נעלה.
Therefore they said: Talmud is in the World of Beriah (Creation), Mishnah in the World of Yetzirah (Formation), and Scripture in the World of Asiyah (Action). At first glance this is not understood: is Scripture not more exalted?
The Kabbalists taught that Talmud is in Beriah, Mishnah in Yetzirah and Scripture in Asiyah. This seems backward, since Scripture is the most exalted of the three.


אלא דקאי על המשכה שבמקרא ממשיך עד עשיה. ובתלמוד אינו ממשיך רק עד הבריאה. וכשם שממשיך במלכות בתלמוד במלכות דבריאה כך כו׳.
Rather, it refers to the drawing down: through Scripture one draws down as far as Asiyah, while through Talmud one draws down only as far as Beriah. And just as one draws down into Malchus (sovereignty) — through Talmud, into the Malchus of Beriah — so, etc.
The answer is that the teaching speaks of how far each draws down, not of its rank. Scripture draws all the way down into Asiyah, while Talmud draws only as far as Beriah; and just as Talmud draws into the Malchus of Beriah, so with the others.




Section 6 · ¶13
G-d studies opposite him
13וזהו הקב״ה שונה כנגדו.3940 דהקב״ה נק׳ מלכות ג״כ שהוא ברוך ונמשך למטה במלכות ושונה כנגדו היא התורה שממשיך בה
And this is [the meaning of] “The Holy One, blessed be He, studies (shoneh) opposite him.” For “the Holy One, blessed be He” is also called Malchus (sovereignty), in that He is blessed and drawn down below into Malchus; and “studies opposite him” is the Torah that he draws down into it,
This also explains the teaching of Tanna DeBei Eliyahu that when a scholar studies, “the Holy One, blessed be He, studies opposite him.” “The Holy One, blessed be He” can denote Malchus, because “blessed” (baruch) implies being drawn down; “studies opposite him” is the Torah that the student draws into Malchus.


דהיינו והאלקים יעננו דלמעלה לא שייך לומר שונה כנגדו שהרי כבר היתה שם התורה ואני הוי״ה לא שניתי41 ומשם הוא ממשיך
that is, “And G-d would answer him.” For above, it does not apply to say “studies opposite him,” since the Torah was already there, and “I, Havayah, have not changed (shanisi),” and it is from there that he draws down;
This is “And G-d would answer him.” Above, one cannot speak of G-d “studying opposite” anyone, for the Torah is already there and, as the prophet says, “I, Havayah, have not changed”; that is the source from which the student draws. The words are related: shoneh, “studies,” also suggests change, and above there is none: “I have not changed (shanisi).”


אלא על המלכות שממשיך בה התורה שלא היה בה וע״ז אמרו שנעשו התחדשות הקב״ה שונה כנגדו כו׳.
rather, [it is said] of Malchus, into which he draws down the Torah that had not been in it; and of this, that a renewal came about, they said: “The Holy One, blessed be He, studies opposite him,” etc.
The saying refers to Malchus, into which the student draws Torah that was not in it before. Because something new happens there, the Sages could say that G-d “studies opposite him.”


בקולו של משה42 קול הוא המשכה43 מהבל הלב שלפי ערך בחי׳ הבטול כך הוא בחינת
“With the voice of Moshe”: voice is a drawing down from the breath of the heart, so that according to the measure of the level of self-nullification (bittul), so is the level of
The Talmud reads “G-d would answer him with a voice” as “with the voice of Moshe.” A voice carries the breath of the heart outward, so the measure of what is drawn down depends on the measure of one’s self-nullification.


ההמשכה שאינו דומה המשכת רב יהודה או רשב״י [רבי שמעון בר יוחאי] לדידן הגם שכולם לומדים צירופי אותיות ההם עצמם אעפ״כ [אף על פי כן] ההמשכה היא משתנה לפי בטול כו׳ וד״ל [ודי למבין]:
the drawing down. For the drawing down of Rav Yehudah or Rabbi Shimon bar Yochai is not like ours: although all of them study those very same combinations of letters, nevertheless the drawing down varies according to self-nullification, etc. And this suffices for the discerning.
So the drawing down of Rav Yehudah or of Rabbi Shimon bar Yochai is not like ours. All study the same combinations of letters, but what each draws down varies with his self-nullification.



In one’s avodah
Torah study is to be carried on in self-nullification, for although all study the same letters, what a person draws down depends on his self-nullification. Love and awe aroused in prayer, though clothed in a body, draw a new light that surpasses the angels, and the Torah and mitzvos are a fire within and without that burns away the animal soul.
Questions for discussion
	Why do love and awe aroused in a body outshine the love and awe of the angels?
	How does Moshe’s drawing down through the Torah differ from Avraham’s drawing down through his own love and awe?
	What does it mean that above the chain of descent the spiritual and the physical are equal, and why does this let Moshe reach the practical mitzvos?
	Why is Scripture placed in Asiyah, the lowest world, if it is the most exalted part of the Torah?
	If everyone studies the same letters of the Torah, why does what each person draws down differ?

Sources and references
Notes
Paragraph 1
1משה ידבר
The note refers the reader to the Rebbe’s own source notes on this maamar, printed earlier in the Kehot edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. בבוך 1824 צ, ג בכותרת: ביאור.
2משה ידבר
At Mount Sinai, as the sound of the shofar grew ever stronger, “Moshe would speak, and G-d would answer him with a voice.” The maamar opens with these words and explains them from paragraph 8 on.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3כי הנה . . וע״י גמ״ח כו׳
The note sends the reader to Or HaTorah on Terumah, page 1525, for the passage from “For behold” (Avraham calling in the Name of Havayah) to “through acts of kindness” in paragraph 3.
Kehot’s noteראה אוה״ת פ׳ תרומה ע׳ א׳תקכה.
4שע״י רבוי אורות נעשה הגדלת הכלים
The note quotes this maamar: “For when the vessel is a vessel to receive the light, then through the abundance of light in the vessel, the vessel grows.
Kehot’s note”דכאשר הכלי הוא כלי לקבל את האור, הנה ע״י ריבוי האור בהכלי נעשה הגדלה בהכלי, והוא שע״י המצות ממשיכים גילוי אוא״ס וע״י ריבוי האורות בהכלים נעשה הגדלת הכלים” — ד״ה יו״ט של ר״ה תרס״ה.
5ויקרא אברהם בשם ה׳ אל עולם
Kehot’s note points to Genesis 31:33 for these words.
Genesis 31:33בראשית ל״א:ל״ג
Kehot’s noteבראשית לא, לג.
6ויקרא אברהם בשם ה׳ אל עולם
In Beer Sheva Avraham “planted an eshel, and called there in the Name of Havayah, G-d of the world.” The Alter Rebbe reads “called” as drawing the Name Havayah down so that it is revealed in the world. (Kehot’s note prints Genesis 31:33, a misprint for 21:33.)
Genesis 21:33בראשית כ״א:ל״ג
וַיִּטַּע אֶשֶׁל בִּבְאֵר שָׁבַע וַיִּקְרָא־שָׁם בְּשֵׁם ה׳ אֵל עוֹלָם:
And Abraham planted a tamarisk-tree in Beer-sheba, and called there on the name of the L-RD, the Everlasting G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
7ואת הנפש אשר עשו בחרן
Avram set out for Canaan with Sarai, Lot, their possessions “and the souls they had made in Charan.” The Alter Rebbe counts these souls, in whose hearts Avraham planted faith, among the ways he revealed G-d below.
Genesis 12:5בראשית י״ב:ה׳
וַיִּקַּח אַבְרָם אֶת־שָׂרַי אִשְׁתּוֹ וְאֶת־לוֹט בֶּן־אָחִיו וְאֶת־כׇּל־רְכוּשָׁם אֲשֶׁר רָכָשׁוּ וְאֶת־הַנֶּפֶשׁ אֲשֶׁר־עָשׂוּ בְחָרָן וַיֵּצְאוּ לָלֶכֶת אַרְצָה כְּנַעַן וַיָּבֹאוּ אַרְצָה כְּנָעַן:
And Abram took Sarai his wife, and Lot his brother’s son, and all their substance that they had gathered, and the souls that they had gotten in Haran; and they went forth to go into the land of Canaan; and into the land of Canaan they came.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ה.
8ויטע אשל
“And he planted an eshel in Beer Sheva, and called there in the Name of Havayah, G-d of the world.” Here the eshel stands for Avraham’s acts of kindness.
Genesis 21:33בראשית כ״א:ל״ג
וַיִּטַּע אֶשֶׁל בִּבְאֵר שָׁבַע וַיִּקְרָא־שָׁם בְּשֵׁם ה׳ אֵל עוֹלָם:
And Abraham planted a tamarisk-tree in Beer-sheba, and called there on the name of the L-RD, the Everlasting G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9אך כ״ז אינו לפי ערך עשי׳ . . להמשיך מלמעלה
The note quotes Or HaTorah’s explanation of this line: in order to draw down a little below, the drawing down above must be very great, so that after the chain of descent a little at a time will be drawn down below as well.
Kehot’s noteור״ל שכדי להמשיך מעט למטה צ״ל למעלה ההמשכה רב במאד עד שאחר ההשתלשלות יומשך גם מעט מעט למטה. — אוה״ת פ׳ נצבים ע׳ א׳תקכז.
Paragraph 3
10ויעש דוד שם
“And David made a name when he returned from striking down Aram.” The Alter Rebbe reads “made a name” as making divine Names, that is, adding light in Atzilus.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב ח, יג.
11הלוך ונסוע
“And Avram journeyed, going and journeying toward the south.” The text uses Avraham’s “going and journeying” for the service through which he added light above.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12רצוא ושוב
In Ezekiel’s vision of the Chariot, “the living creatures ran and returned like the appearance of a flash.” The text pairs this running and returning with Avraham’s “going and journeying.”
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13וכמו שאמר מורי הה״מ ז״ל ע״פ בעמדם תרפינה כנפיהם
The note gives the place of this teaching of the Maggid in his Or Torah (Kehot edition), page 68a.
Kehot’s noteאו״ת (הוצאת קה״ת) סח, א.
14מרפים אהוי״ר
The note points to Sefer HaMaamarim 5668, at the end of page 224, for a discussion of the angels “letting down” their love and awe.
Kehot’s noteראה סה״מ תרס״ח ס״ע רכד.
Paragraph 4
15אני ישינה
“I am asleep, but my heart is awake; the voice of my beloved knocks.” The text applies “I am asleep” to the exile, whose concealment leaves her “lovesick.”
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
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16והקב״ה מניח תפילין
Rabbi Avin bar Rav Adda, citing Rabbi Yitzchak, derives that the Holy One, blessed be He, puts on tefillin; the Talmud then asks what is written in them and answers with verses in praise of Israel, among them “For who is a great nation.” The Alter Rebbe reads G-d’s tefillin as Chochmah bound to the world from above, for Israel’s sake.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א.
17כולם בחכמה עשית
“How many are Your works, G-d! You have made them all with wisdom.” The Alter Rebbe reads “made” as the level of Asiyah, which comes about through Chochmah so that Chochmah may flow into it.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
18מי גוי גדול
“For who is a great nation that has G-d so close to it, as Havayah our G-d is whenever we call to Him?” It is one of the verses the Talmud says are written in G-d’s tefillin, showing that the flow of Chochmah is for Israel.
Deuteronomy 4:7דברים ד׳:ז׳
כִּי מִי־גוֹי גָּדוֹל אֲשֶׁר־לוֹ אֱלֹקִים קְרֹבִים אֵלָיו כַּה׳ אֱלֹקֵינוּ בְּכׇל־קׇרְאֵנוּ אֵלָיו:
For what great nation is there, that hath G-d so nigh unto them, as the L-RD our G-d is whensoever we call upon Him?
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Kehot’s noteדברים ד, ז.
19עיקר השפעת החכמה
In the second maamar of Yisro (68a), the revelation of G-dliness out of hiding is called the healing of the soul’s lovesickness, and G-d’s tefillin are explained as the binding of the Infinite Light with Chochmah: what is written in them is “And who is like Your people Israel,” for the tefillin are the binding of the Infinite Light with Israel, who are called “first,” the level of Chochmah.
Kehot’s noteראה גם לעיל סט, א.
Paragraph 5
20אית חסד ואית חסד
On “For Your kindness is great above the heavens,” Rabbi Yosi says: “There is Chesed and there is Chesed,” a higher Chesed above the heavens and a lower Chesed. The Alter Rebbe uses it to set Moshe’s higher source above Avraham’s Chesed of Atzilus.
Zohar I, 219aזח״א ריט, א
Kehot’s noteזח״א ריט, א.
21אית חסד — ומשה
The note records the reading of manuscript volume 80 at this point, from “there is Chesed” to “And Moshe”: it reads “And Moshe, etc.”
Kehot’s noteבבוך 80 ומשה כו׳.
22כי מן המים
Pharaoh’s daughter named him Moshe, “for from the water I drew him.” The Alter Rebbe reads the water as the “first Shemitah,” the higher root of Moshe’s soul.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
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Kehot’s noteשמות ב, י.
23שמטה ראשונה
In Shemos (51d) Torah Ohr says that the first Shemitah came from the attribute of Chesed, when service and Torah took another form and all was good and kindness, unlike the present Shemitah, from the attribute of fear; it cites Sefer HaTemunah’s view of seven Shemitos and says that the Arizal disagreed and explained that the first Shemitah was not a physical world like ours.
Kehot’s noteראה לעיל נא, ד. לקמן עו, ב בהערה שם.
24ויקרא ה׳ ה׳
When G-d passed before Moshe, “he called: Havayah, Havayah, Kel, merciful and gracious,” the opening of the Thirteen Attributes of Mercy. The Alter Rebbe reads the one who called as Moshe, drawing down from the mazalos.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
25שאבא יונק ממזל הח׳
The Idra Zuta calls the beard of the Holy Ancient One “the mazal of all,” to which all the upper and lower mazalos look and on which the life and sustenance of all depend, and it names the supernal will that spreads down into the beard “notzer chesed.” It does not speak of Abba here: that Abba draws from this upper, eighth mazal is spelled out in Etz Chaim, which the Kehot note cites with it.
Zohar III, 289bזח״ג רפט, ב
Kehot’s noteראה זח״ג רפט, ב. ע״ח שער הכללים פ״ה. ובכ״מ.
26שאבא יונק ממזל הח׳
Etz Chaim explains that the beard of Arich Anpin has two mazalos, the upper, “notzer chesed” (the eighth tikkun), and the lower, “venakeh” (the thirteenth), and that Abba draws from the upper, eighth mazal and Imma from the lower.
Sefer Etz Chaim, Shaar HaKlalim 5:2עץ חיים, שער הכללים ה׳:ב׳
… והעני הוא דע כי בדיקנא דא״א יש תרין מזלות מזל עליון נוצר חסד שהוא תיקון ח׳ ומזל תחתון ונקה שהוא תיקון הי״ג והנה אבא יונק ממזל ח׳ עליון ואמא ממזל תחתון והנה בטש מזל עליון במזל תחתון ומכח בטישה זו שאין אנו יכולים לפרש פי׳ בטישה זו מה ענינה ואז יוצאין משם ה״ח ממזל עליון וה״ג ממזל תחתון ואז מזל עליון נותן אותן הה״ח דיליה לאבא ומזל התחתון נותן הה״ג דיליה לאמא ואחרי שקבלו או״א חו״ג אלו מב׳ מזלות אז מזדווגים או״א ואז נותן אבא ה״ח לאמא ואז נכללין …
Sefer Etz Chaim (Public Domain)
27והיינו מלמעלה מן ההשתלשלות
The note records that a passage further on in Torah Ohr, on 111b, refers back to this explanation of what is above the chain of descent.
Kehot’s noteלקמן קיא, ב מציין לכאן.
Paragraph 6
28כי אל דעות ה׳
In Chanah’s prayer: “For G-d is a G-d of knowledges, and by Him actions are weighed.” The Alter Rebbe reads the plural “knowledges” as two perspectives, from below and from above, which are the same for Him.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג. ראה סידור מד, ב. ובהגהות לשם באוה״ת נ״ך כרך ב ע׳ תתקעו. מצות זכירת עמלק פרק א (דרך מצותיך צד, ב). שרש מצות התפלה פרק כג (קכז, ב).
29ולא תחללו
“And you shall not profane My holy Name, and I shall be sanctified among the children of Israel.” The Alter Rebbe reads it as leaving no empty space: this world forms no interruption before G-d.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30אימתא דמארי׳ עלי׳
The Talmud explains Rav Yehudah’s conduct by “the awe of his Master upon him,” citing Shmuel’s words about him: “This one is not born of a woman.” The Alter Rebbe cites it for the self-nullification with which Rav Yehudah studied.
Niddah 13a:7–8נדה י״ג א:ז׳-ח׳
וְהֵיכָא אִיתְּמַר דְּאַבָּיֵי? אַהָא דִּתְנַן: הָיָה אוֹכֵל בִּתְרוּמָה, וְהִרְגִּישׁ שֶׁנִּזְדַּעְזְעוּ אֵיבָרָיו — אוֹחֵז בְּאַמָּתוֹ, וּבוֹלֵעַ אֶת הַתְּרוּמָה. אוֹחֵז? וְהָתַנְיָא: רַבִּי אֱלִיעֶזֶר אוֹמֵר: כׇּל הָאוֹחֵז בְּאַמָּתוֹ וּמַשְׁתִּין — כְּאִילּוּ מֵבִיא מַבּוּל לָעוֹלָם! אָמַר אַבָּיֵי: בְּמַטְלֵית עָבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה יג, א.
Paragraph 7
31כי הוי׳ אלקיך
“For Havayah your G-d is a consuming fire, a jealous G-d.” The Alter Rebbe reads Havayah as Mah and “your G-d” as Ban, inner and encompassing light, together a fire within and around.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
32משה . . ע״י בחי׳ מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פד, א מציין לכאן.
Paragraph 9
33עתידים צדיקים
Rabbi Elazar says: “The righteous are destined to have ‘Holy’ said before them, as it is said before the Holy One, blessed be He.” The Alter Rebbe sees this as the goal of the drawing down: the lower worlds transformed into Atzilus.
Bava Batra 75bבבא בתרא ע״ה ב
Kehot’s noteב״ב עה, ב. נסמן לעיל יח, ד.
34כי שמים כעשן נמלחו
“For the heavens shall vanish like smoke, and the earth shall wear out like a garment.” The Alter Rebbe reads it as the passing of the lights of the lower worlds.
Isaiah 51:6ישעיהו נ״א:ו׳
שְׂאוּ לַשָּׁמַיִם עֵינֵיכֶם וְהַבִּיטוּ אֶל־הָאָרֶץ מִתַּחַת כִּי־שָׁמַיִם כֶּעָשָׁן נִמְלָחוּ וְהָאָרֶץ כַּבֶּגֶד תִּבְלֶה וְיֹשְׁבֶיהָ כְּמוֹ־כֵן יְמוּתוּן וִישׁוּעָתִי לְעוֹלָם תִּהְיֶה וְצִדְקָתִי לֹא תֵחָת:
Lift up your eyes to the heavens, And look upon the earth beneath; For the heavens shall vanish away like smoke, And the earth shall wax old like a garment, And they that dwell therein shall die in like manner; But My salvation shall be for ever, And My favour shall not be abolished.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Leviticus 6:2ויקרא ו׳:ב׳
צַו אֶת־אַהֲרֹן וְאֶת־בָּנָיו לֵאמֹר זֹאת תּוֹרַת הָעֹלָה הִוא הָעֹלָה עַל מוֹקְדָהֿ עַל־הַמִּזְבֵּחַ כׇּל־הַלַּיְלָה עַד־הַבֹּקֶר וְאֵשׁ הַמִּזְבֵּחַ תּוּקַד בּוֹ:
Command Aaron and his sons, saying: This is the law of the burnt-offering: it is that which goeth up on its firewood upon the altar all night unto the morning; and the fire of the altar shall be kept burning thereby.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, ו. ראה לקו״ת חוקת סה, א [ומקבילו באוה״ת פ׳ חוקת ע׳ תתפז]. שם ויקרא ו, ב. שה״ש יז, א.
35שמים חדשים וארץ חדשה
“For behold, I create new heavens and a new earth.” The Alter Rebbe explains the new heavens as the secrets of the Torah, and the renewal as the lights of Atzilus replacing those of the lower worlds.
Isaiah 65:17ישעיהו ס״ה:י״ז
כִּי־הִנְנִי בוֹרֵא שָׁמַיִם חֲדָשִׁים וָאָרֶץ חֲדָשָׁה וְלֹא תִזָּכַרְנָה הָרִאשֹׁנוֹת וְלֹא תַעֲלֶינָה עַל־לֵב:
For, behold, I create new heavens And a new earth; And the former things shall not be remembered, Nor come into mind. .
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Kehot’s noteישעי׳ סה, יז. כמ״ש בתניא בחנוך קטן:
Paragraph 10
36והאלהים יעננו
“Moshe would speak, and G-d would answer him with a voice.” The Alter Rebbe reads “G-d” (Elokim) as Malchus of the lower worlds, which answers what Moshe draws down.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37עונה אחריהן מה שהן אומרין
The Mishnah rules that one for whom a slave, a woman or a minor recites the Hallel “responds after them what they say.” The Alter Rebbe uses the word “responds” for Malchus answering the Torah drawn into it.
Sukkah 38a:8סוכה ל״ח א:ח׳
מַתְנִי׳ מִי שֶׁהָיָה עֶבֶד אוֹ אִשָּׁה אוֹ קָטָן מַקְרִין אוֹתוֹ — עוֹנֶה אַחֲרֵיהֶן מַה שֶּׁהֵן אוֹמְרִין, וְתָבֹא לוֹ מְאֵירָה. אִם הָיָה גָּדוֹל מַקְרֶא אוֹתוֹ, עוֹנֶה אַחֲרָיו ״הַלְלוּיָהּ״. מָקוֹם שֶׁנָּהֲגוּ לִכְפּוֹל — יִכְפּוֹל, לִפְשׁוֹט — יִפְשׁוֹט, לְבָרֵךְ — יְבָרֵךְ, הַכֹּל כְּמִנְהַג הַמְּדִינָה.
One who has a slave, a woman, or a minor read [the Hallel] to him, he must repeat after them what they say, and a curse be upon him. If an adult recited to him, he repeats after him [only] Halleluyah. In a place where the custom is to repeat [verses], he should repeat; Where the custom is] to say them only once, he should say them once. [Where the custom is] to recite a blessing afterwards, he should recite the blessing afterwards. Everything is dependent on local custom.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteראה סוכה לח, א.
Paragraph 12
38תלמוד בבריאה
Earlier in Torah Ohr (Chayei Sarah) the same teaching is cited from Pri Etz Chaim with the same question: how could the Written Torah be in Asiyah, below the Oral Torah? The answer there is that all are in Atzilus, but Scripture descends as far as Asiyah and is clothed there, Mishnah only to Yetzirah, Talmud only to Beriah, and Kabbalah remains in Atzilus without a garment.
Kehot’s noteנסמן לעיל יז, א.
Paragraph 13
39הקב״ה שונה כנגדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתדב״א רבה ר״פ יח.
40הקב״ה שונה כנגדו
Tanna DeBei Eliyahu teaches that whenever a Torah scholar sits, reads and studies, “the Holy One, blessed be He, sits opposite him and reads and studies with him.” The Alter Rebbe applies it to Malchus, into which the student draws Torah anew.
Tanna DeBei Eliyahu Rabbah 18:1תנא דבי אליהו רבה י״ח:א׳
… ברוך הוא שרחמיו הם מרובין על ישראל לעולם אע״פ שסרחו במעשיהם לפני הקב״ה והקב״ה כועס עליהן אעפ״כ רחמים שלו עליהם בכל יום תמיד שנאמר (תהלים פט) חסדי ה׳ עולם אשירה לדור ודור אודיע אמונתך בפי וכן הוא מפרש בקבלה ע״י ישעיהו הנביא (ישעיהו מ״ג:כ״א) עם זו יצרתי לי תהלתי יספרו וגו׳. ואומר (ישעיהו ס״ג:ז׳) חסדי ה׳ אזכיר תהלות ה׳ כעל כל אשר גמלנו ה׳ ורב טוב לבית ישראל אשר גמלם כרחמיו וכרוב חסדיו וגו׳ בכל צרתם לו צר ומלאך פניו הושיעם באהבתו וגו׳. אין לי אלא צרת ציבור צרת …
OYW (segmentation according to Warsaw 1880) (Public Domain)
41ואני הוי״ה לא שניתי
“For I, Havayah, have not changed, and you, children of Yaakov, have not ceased.” The Alter Rebbe cites it to show that above, where the Torah already is, nothing new comes about.
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)
42בקולו של משה
Rabbi Shimon ben Pazi learns from “Moshe would speak, and G-d would answer him with a voice” that the translator may not raise his voice above the reader’s: “with a voice” means with the voice of Moshe. The Alter Rebbe reads Moshe’s voice as the drawing down that depends on his self-nullification.
Berakhot 45a:8ברכות מ״ה א:ח׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן פַּזִּי: מִנַּיִן שֶׁאֵין הַמְתַרְגֵּם רַשַּׁאי לְהַגְבִּיהַּ קוֹלוֹ יוֹתֵר מִן הַקּוֹרֵא, שֶׁנֶּאֱמַר: ״מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״, שֶׁאֵין תַּלְמוּד לוֹמַר ״בְקוֹל״, וּמָה תַּלְמוּד לוֹמַר ״בְקוֹל״ — בְּקוֹלוֹ שֶׁל מֹשֶׁה.
R. Simeon b. Pazzi said : Whence is it that the translator is not permitted to raise his voice above that of the reader? As it is said, "Moses spoke, and G-d answered him by a voice" (Exod. xix. 19) — there was no need to say "by a voice" ; what, therefore, does the teaching "by a voice" tell us? By a voice [equal to that] of Moses.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
43קול הוא המשכה
In Vayeshev Torah Ohr calls the Torah “the voice that is heard,” a drawing down like the voice that joins and carries the hidden intention of the heart into speech: supernal Chochmah, drawn down into physical things such as the orders of Zera’im and Mo’ed.
Kehot’s noteראה גם לעיל כז, ב. ובכ״מ.
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מראיהם ומעשיהם כאשר יהיה האופן בתוך האופן
“Their appearance and their workings”
Only what stands above the distinction of above and below can reach all the way down: like a wheel within a wheel, or a crown that has no head or foot, the fiftieth gate revealed on Shavuos brought the Torah into physical deeds. Moshe, who held the forty-nine gates, drew it down as “keeping kindness,” a hidden kindness above the chain of worlds that reaches even the worlds of separation.
The maamar in brief
Ezekiel saw the Chariot’s wheels “as though a wheel were within a wheel”: a small wheel inside a large one is lower at the top but higher at the bottom. So “the spirit of the chayah,” in the singular, comes from a place so high that above and below are equal before it: the level of adam, which includes all four chayos and has no right or left. Every level of creation is such a circle within a circle. The forty-nine days of the Omer are a light with above and below, but the fiftieth gate, revealed on Shavuos, encompasses all like a crown, so the Torah given in it reaches physical deed. Moshe, who held forty-nine gates of understanding, drew it down, as he drew down the Thirteen Attributes of Mercy. Among them, “keeping kindness” is a hidden kindness above the chain of worlds, while the “doing kindness” of the Ten Commandments is Avraham’s Chesed of Atzilus. Both are “to thousands”: levels separated, like the Gardens of Eden, by a river of fire, and formed, like the letter alef, by contraction and drawing down. Avraham’s kindness stays in Atzilus; Moshe’s, from Keser, reaches the separate worlds.

Outline
	1A wheel within a wheelIn a small wheel inside a large one, above and below trade places. The spirit of the chayah comes from a place above both: the level of adam, which includes all four chayos and has no right and left.¶1–2
	2The fiftieth gate and the TorahThe forty-nine days of the Omer are a light with above and below; the fiftieth gate, revealed on Shavuos, encompasses all like a crown, so the Torah given in it reaches physical deed.¶3
	3Moshe and the two kindnessesMoshe, who held forty-nine gates, drew down the Thirteen Attributes. “Keeping kindness” is a hidden kindness above the chain of worlds, its source; “doing kindness” is Avraham’s Chesed of Atzilus, within it.¶4
	4Thousands of levels“To thousands” means levels one above another, separated by the river of fire, as Rabbi Zeira fasted to forget the Babylonian Talmud. Going down, they are successive contractions, rooted in the alefs of the Name Mah.¶5–7
	5The form of the alefThe alef of Ehe-yeh is a light ready to be revealed. Its yud, vav and yud show a contraction followed by a drawing down, repeated through the whole chain of worlds.¶8–9
	6Avraham, Moshe and their heirsAvraham’s kindness stays within Atzilus; Moshe’s, from Keser, reaches the separate worlds. Rava and Rav Yosef each knew his own level, and the heads of yeshivos, of Moshe’s level, draw down awe and love.¶10


Key concepts
	A wheel within a wheelאופן בתוך אופן
	Ezekiel’s image of the Chariot’s wheels. In a small wheel set inside a large one, the large wheel is higher at the top and the small one higher at the bottom: what stands above both can reach the lowest point.

	The fiftieth gateשער החמשים
	The highest of the fifty gates of Binah, revealed on Shavuos after the forty-nine days of the Omer. It includes and encompasses all forty-nine, has no above and below, and is Keser.

	Keeping kindness and doing kindnessנוצר חסד ועושה חסד
	“Keeping kindness” (notzer chesed), Moshe’s level, is a hidden kindness above the chain of worlds, its source and root. “Doing kindness,” Avraham’s level, is the Chesed of Atzilus within that chain.

	The river of fireנהר דינור
	The river in which the soul immerses between this world and Gan Eden, and again between the lower and the upper Gan Eden, to forget what it knew and enjoyed at the level below.

	The alefאל״ף
	The letter of Ehe-yeh, “ready to be revealed.” Its form, a yud above, a vav and a yud below, shows that every drawing down comes through a contraction, and it gives the levels their name, alafim, “thousands.”

	Mosheמשה
	Given forty-nine gates of understanding, Moshe stood next to the fiftieth and drew it down: the Torah, the Thirteen Attributes and “keeping kindness,” which reaches even the separate worlds. The heads of yeshivos in every generation are of his level.


Section 1 · ¶1–2
A wheel within a wheel
1מראיהם ומעשיהם12 כאשר יהיה האופן בתוך האופן. פי׳ כמו אופן קטן בתוך אופן גדול3 שאופן הגדול הסובב את אופן הקטן למעלה הוא גבוה מן אופן הקטן ומלמטה בתחתית אופן הקטן מלמעלה מן הגדול.
“Their appearance and their workings were as though a wheel (ofan) were within a wheel.” This means: like a small wheel within a large wheel, in which, above, the large wheel that surrounds the small wheel is higher than the small wheel, while below, at the bottom, the small wheel is above the large one.
The maamar opens with words from Ezekiel’s vision of the Divine Chariot: the wheels (ofanim), which are also a class of angels, looked “as though a wheel were within a wheel.” The Alter Rebbe pictures a small wheel set inside a large one: at the top the large wheel is higher, but at the bottom the small wheel is higher, so above and below trade places.


כך הוא רוח החיה באופנים456 דלא כתיב רוח החיות דהא ד׳ חיות הן במרכבה אלא הענין שכדי להיות הרוח דייקא ממקום עליון מאד שמעלה ומטה שוין לפניו כי מה שהוא יותר עליון יכול לירד ולהתפשט למטה.
So too is “the spirit of the chayah (living creature) in the wheels.” It does not say “the spirit of the chayos,” [even] though there are in fact four chayos in the Chariot. Rather, the point is that for there to be the spirit [in the wheels, it comes] specifically from a very lofty place, before which above and below are equal. For what is higher is able to descend and spread downward.
Ezekiel also says “the spirit of the chayah was in the wheels,” in the singular, though he saw four chayos, the living creatures that carry the Chariot. The Alter Rebbe explains that the spirit moving the wheels comes from a place so high that above and below are equal before it, and only what is that high can descend and spread all the way down.




2וזהו רוח החיה הידוע הוא בחי׳ כללות של הד׳ חיות שכללותן הוא בחי׳ אדם כי פני אריה אל הימין ופני שור מהשמאל7
And this is the well-known “spirit of the chayah”: it is the level of the general and collective expression of the four chayos, whose general and collective expression is the level of adam (man). For “the face of a lion [is] on the right” and “the face of an ox on the left,”
The singular “chayah” refers to the level that includes all four chayos. Each of Ezekiel’s chayos had the face of a man, the face of a lion on the right, the face of an ox on the left and the face of an eagle; the lion and the ox each belong to one side, while adam, man, is the whole that includes them all.


משא״כ בחי׳ אדם אין בו ימין ושמאל. ולכן נק׳ אדם אדמה לעליון89 לאדם שעל הכסא10 כו׳.11
whereas the level of adam has no right and left. Therefore it is called adam: “I will be likened (adameh) to the Most High,” to the adam upon the Throne, etc.
Unlike the lion and the ox, the level of adam is not on one side or the other. Its name, adam, is linked to adameh, “I will be likened,” from Isaiah’s “I will be likened to the Most High”: this level resembles the adam, the figure of a man, whom Ezekiel saw upon the Throne.




Section 2 · ¶3
The fiftieth gate and the Torah
3והנה כמו שהוא הענין באופנים כן הוא בכל ההשתלשלות מרום כל דרגין שהם בבחי׳ כאשר יהיה האופן בתוך האופן שעגול מקיף את כל שלמטה כו׳.
Now, as it is with the wheels, so it is in the entire chain of descending worlds (hishtalshelus), from the loftiest of all levels: they are in the manner of “as though a wheel were within a wheel,” for a circle encompasses everything below, etc.
What was said of the wheels holds for every level of creation, from the very highest down. Like a large wheel around a small one, each higher level is a circle that surrounds everything beneath it.


ולכן בחג השבועות גילוי של שער החמשים12 (שאחר מ״ט) ימי הספירה שהם מבחינת ז׳ שמות שאינן נמחקין שהם בחי׳ התפשטות בבחי׳ ממכ״ע [ממלא כל עלמין] להיות בחי׳ מעלה ומטה ראש ורגל כו׳.
Therefore, on the festival of Shavuos [there is] a revelation of the fiftieth gate (which comes after the forty-nine days of the Counting). These [days] are from the level of the seven Names that may not be erased, which are the level of expansion, at the level of the light that fills all worlds (memalei kol almin), so that there is the level of above and below, head and foot, etc.
The forty-nine days of counting the Omer, from Pesach to Shavuos, belong to the seven Names of G-d that may not be erased. Like the light that fills all worlds, they spread out into an order with an above and a below, a head and a foot; on Shavuos, the fiftieth day, the fiftieth gate beyond them is revealed.


אבל שער החמשים הוא הכולל ומקיף כל הבחי׳13 ואין שם בחי׳ מעלה ומטה כלל ובו נתנה תורה לישראל מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] המשכת אור א״ס בעשייה גשמית הוא ענין כתר תורה
But the fiftieth gate is what includes and encompasses all the levels, and there, there is no level of above and below at all. In it the Torah was given to Israel: the positive commandments and the prohibitions, the drawing down of the Infinite Light (Or Ein Sof) into physical action. This is the meaning of the “crown of Torah,”
The fiftieth gate includes and encompasses all forty-nine, so above and below do not apply to it at all. In it the Torah was given, with commandments to do and not to do, carried out in physical action, which draw the Infinite Light down into the physical world; this is the “crown of Torah.”


כמו כותרת ועטרה שעל הראש מלמעלה בבחי׳ שאין בה בחי׳ ראש ורגל כו׳. שלכן הוא מתפשט למטה כמו למעלה. וכמו ענין האופן שבתוך האופן כנ״ל.
like a crown (koteres) and a diadem that is upon the head, above, in a manner that has no aspect of head and foot, etc. That is why it spreads below just as above. And it is like the matter of the wheel within the wheel, mentioned above.
A crown sits on top of the head, and as a circle it has no head and foot. So what flows from this level spreads below just as it is above, like the outer wheel, which is highest at the top and also lowest at the bottom.




Section 3 · ¶4
Moshe and the two kindnesses
4והנה המשכה זו היא על ידי בחינת משה. משה ידבר14 כי עליו נאמר ותחסרהו מעט מאלקים15 שכל המ״ט שערי בינה נמסרו לו.16 ומחמת זה היה קרוב לשער החמשים להמשיך ממנו.
Now, this drawing down is through the level of Moshe. “Moshe would speak,” for of him it is said, “You made him a little less than G-d,” for all forty-nine gates of Binah (understanding) were given over to him. Because of this he was close to the fiftieth gate, to draw down from it.
The fiftieth gate is drawn down through Moshe, as the verse of the Giving of the Torah says, “Moshe would speak.” The Talmud reads “You made him a little less than G-d” as teaching that of the fifty gates of understanding all but one were given to Moshe, so he stood next to the fiftieth and could draw from it.


ולכן המשיך הוא הי״ג מדות הרחמים וכדאיתא בזוהר ע״פ ויקרא17 הוי״ה הוי״ה כו׳ דויקרא קאי על משה שהוא קרא והמשיך הוי״ה כו׳.
Therefore it was he who drew down the Thirteen Attributes of Mercy, as is found in the Zohar on “And he called: Havayah, Havayah,” etc., that “and he called” refers to Moshe: it was he who called and drew down Havayah, etc.
For the same reason it was Moshe who drew down the Thirteen Attributes of Mercy. The Zohar reads “And he called: Havayah, Havayah” as Moshe calling out, and so drawing down, the Name Havayah.


(ופי׳ הפסוק ויעבר ה׳ על פניו של משה ויקרא משה) שהם מקורות להשתלשלות העולמות אצילות כו׳.
(And the meaning of the verse [is]: “And Havayah passed before him,” before Moshe, “and he called”: Moshe.) [These Attributes] are the sources of the chain of descending worlds (hishtalshelus), Atzilus, etc.
In this reading of the verse, Havayah passed before Moshe, and it was Moshe who called. The Thirteen Attributes are the sources from which the chain of worlds unfolds, beginning with Atzilus.


וזהו ענין נוצר חסד. נוצר אותיות צנור ואותיות רצון.18 וגם פי׳ נוצר שומר היא בחי׳ השמירה במחשבה בבחי׳ העלם קודם שבא לידי גלוי.
And this is the meaning of “keeping kindness” (notzer chesed). Notzer [has] the letters of tzinor (a channel) and the letters of ratzon (will). Notzer also means “guarding”: it is the level of keeping in thought, in a state of concealment, before it comes to revelation.
“Keeping kindness” (notzer chesed) is one of the Thirteen Attributes. The letters of notzer can be rearranged to spell tzinor, a channel, and ratzon, will; notzer also means to guard, as one keeps an idea hidden in thought before it is revealed.


משא״כ ועשה חסד שבעוה״ז ועושה היא בחי׳ תקון כמו ועשתה את צפרניה.19 היינו בחי׳ ומדרגת אברהם חסד דאצי׳20 ולכן נוצר חסד כתיב קודם פוקד עון אבות.21
This is not so with “and doing kindness” (ve’oseh chesed) that is in this world: “doing” is the level of tikkun (putting in order), as in “and she shall do her nails.” That is, [it is] the level and rank of Avraham, the Chesed (kindness) of Atzilus. Therefore “keeping kindness” is written before “visiting the iniquity of the fathers.”
The kindness that is “done” in this world, as in the “doing kindness” of the Ten Commandments, is different: “doing” means putting in order, as in the verse about a woman taken captive, “she shall do her nails,” that is, attend to them. This is the Chesed of Atzilus, Avraham’s level, and the order of the verses shows the difference: in the Thirteen Attributes, “keeping kindness” comes before “visiting the iniquity of the fathers.”


שפוקד עון אבות הוא אחר סיום היג״מ [הי״ג מדות] שמסיים ונקה משא״כ ועושה חסד כתיב אחר פוקד עון אבות לפי שהוא בחי׳ חסד שבסדר השתלשלות.
For “visiting the iniquity of the fathers” comes after the close of the Thirteen Attributes, which close with “and cleanses” (ve’nakeh). Whereas “and doing kindness” is written after “visiting the iniquity of the fathers,” because it is the level of the Chesed that is within the order of the chain of descent.
The Thirteen Attributes end with “and cleanses” (ve’nakeh), and “visiting the iniquity of the fathers” comes only after them. In the Ten Commandments, though, “doing kindness” comes after “visiting the iniquity of the fathers,” because it is kindness that works within the ordered chain of worlds.


משא״כ נוצר חסד היא22 בחינת חסד שלמעלה מעלה מסדר השתלשלות רק שהוא בחי׳ מקור ושרש כו׳.
Whereas “keeping kindness” is the level of a Chesed that is far above the order of the chain of descent, except that it is the level of source and root, etc.
“Keeping kindness,” by contrast, is a kindness far above that order. It is not part of the chain itself, but its source and root.




Section 4 · ¶5–7
Thousands of levels
5ועל ב׳ בחי׳ חסד הנ״ל נאמר לאלפים כו׳ פי׳ אלפים23 מדרגות. וענין המדרגות שהם מדרגה אחר מדרגה.
And of the two levels of Chesed (kindness) mentioned above it is said, “to thousands” (la’alafim), etc. This means thousands of levels. And what levels means is that they are level after level.
Both verses that speak of these two kindnesses go on to say “to thousands” (la’alafim): “keeping kindness to thousands” and “doing kindness to thousands.” The Alter Rebbe reads “thousands” as thousands of levels, each following the one before.


היינו כגון מדרגת ג״ע [גן עדן] התחתון שאחר עוה״ז שצ״ל נהר דינור24 מפסיק לטבול בו כדי שישתכח ממנו כח הזוכר הגשמי. שכיון שהוא זוכר גשמיות א״א לו להתענג בג״ע [בגן עדן].
That is, for example, the level of the lower Gan Eden, which [comes] after this world: there must be a river of fire (nehar dinur) separating [them], in which to immerse, so that the physical faculty of memory may be forgotten from him. For since he remembers physical things, he cannot delight in Gan Eden.
For example, after this world comes the lower Gan Eden, and between them is the river of fire (nehar dinur), in which the soul must immerse. It makes the soul forget its physical memories, for as long as it remembers physical things it cannot take delight in Gan Eden.




6ולכן כשעולה מג״ע [מגן עדן] התחתון לעליון צ״ל ג״כ נהר דינור25 לשכוח ההשגה ותענוג שבג״ע [שבגן עדן] תחתון וכענין שמצינו בגמרא26 דר׳ [דרבי] זירא צם מאה תעניות דלישכח תלמוד בבלי כו׳
Therefore, when one ascends from the lower Gan Eden to the upper, there must also be a river of fire, to forget the comprehension and delight of the lower Gan Eden. It is like what we find in the Gemara: Rabbi Zeira fasted a hundred fasts so that he would forget the Babylonian Talmud, etc.,
The same holds higher up: rising from the lower to the upper Gan Eden requires another river of fire, to forget even the understanding and delight of the lower Gan Eden. The Talmud tells that Rabbi Zeira, on going up to the Land of Israel, fasted a hundred fasts to forget the Babylonian Talmud.


הגם שלמד תלמוד בבלי בדו״ר [בדחילו ורחימו] עד דלא שלט בו האור כנודע ממעשה דקטינא חריך שקיה.2728
even though he had studied the Babylonian Talmud with awe and love (bidechilu u’rechimu), to the point that the fire had no power over him, as is known from the story of “the little one with the scorched legs” (Katina charich shakei).
He did so even though he had learned it with awe and love, so purely that fire had no power over him. The Talmud relates that he would sit in a heated oven unharmed, until one day his legs were singed and he was nicknamed “the little one with the scorched legs.”




7וכך יש אלפים מדרגות מדרגה אחר מדרגה עילוי אחר עילוי. וכן בהמשכה מלמעלה למטה הן הם
And so there are thousands of levels, level after level, ascent after ascent. So too in the drawing down from above to below, there are
So the “thousands” are ascending levels, each higher than the one before. Going the other way, from above to below, the light comes down through one contraction after another.


כמה צמצומים צמצום אחר צמצום עד שיהיה ג״ע [גן עדן] העליון תענוג הנבראים ונק׳ אלפים ששרשם בחינת אלפי״ן מילוי שם מ״ה [שם מ״ה] הוי״ה במילוי אלפי״ן.29
many tzimtzumim (contractions), contraction after contraction, until the upper Gan Eden is the delight of created beings. And they are called alafim (thousands) because their root is the level of alefs (alfin): the spelling-out (milui) of the Name Mah, Havayah spelled out with alefs.
Only after many contractions can there be the upper Gan Eden, a delight that created beings can receive. These levels are called alafim, “thousands,” because their root is the letter alef: the Name Mah is the Name Havayah with its letters spelled out using alefs (yud-vav-dalet, hei-alef, vav-alef-vav, hei-alef), whose numerical value is 45, mah.




Section 5 · ¶8–9
The form of the alef
8וענין אל״ף זו היא אל״ף דאהי׳ [דאהיה] אנא עתיד וזמין לאתגלאה3031 כי א׳ משמש על העתיד32
And the meaning of this alef: it is the alef of Ehe-yeh, “I am destined and ready to be revealed,” for the alef denotes the future,
This alef is the first letter of the Name Ehe-yeh, “I will be,” which the Zohar explains as “I am ready to be revealed”; the Alter Rebbe adds “destined.” In Hebrew an alef at the start of a verb marks the first-person future, as in e’eseh, “I will do,” so the alef stands for what is about to be revealed.


וגם כל ירידת ההמשכות הם בבחי׳ אל״ף. כי א׳ הוא יו״ד למעלה ויו״ד למטה וי״ו באמצע.
and also, every descent of the drawings-down is at the level of alef. For an alef is a yud above, a yud below and a vav in the middle,
Moreover, every descent of light has the form of an alef. The letter is drawn as a yud above, a yud below and a vav between them.


להורות כי ההמשכה שהיא הוא״ו היא באה ע״י צמצום שהיא היו״ד שבראש שבלעדי הצמצום א״א להיות המשכה והתגלות באופן אחר אלא היה הכל ענין אחד.33
to show that the drawing down, which is the vav, comes through tzimtzum (contraction), which is the yud at the top. For without the contraction there could not be a drawing down and revelation in another manner; rather, everything would be one thing.
The vav, a line drawn downward, stands for the drawing down, and the upper yud, a mere point, for the contraction that must come first. Without a contraction nothing could be revealed in a different, lower form; everything would remain one.




9ואח״כ חוזרת ומתצמצמת ההמשכה להיות כמו בחי׳ יו״ד למטה להיות משם בחי׳ צמצום והמשכה אחרת וכך
Afterward the drawing down contracts again, to be like the level of a yud below, so that from there will come a level of contraction and another drawing down. And thus
After coming down, the drawing down contracts again into a point, like the lower yud of the alef. That point becomes the start of a further contraction and drawing down.


הוא סדר כל ההשתלשלות34 הכל הן בחי׳ אלפי״ן וזהו לאלפים בין בעושה חסד בבחי׳ אברהם חסד דאצי׳ ובין בנוצר חסד בחי׳ משה.
is the order of the whole chain of descending worlds (hishtalshelus): all of them are levels of alefs. And this is [the meaning of] “to thousands” (la’alafim), both in “doing kindness,” at the level of Avraham, the Chesed (kindness) of Atzilus, and in “keeping kindness,” the level of Moshe.
So the whole chain of worlds is a series of alefs, one after another, and this is the “thousands” (alafim) of the verses. It applies both to “doing kindness,” Avraham’s level, the Chesed of Atzilus, and to “keeping kindness,” Moshe’s level.




Section 6 · ¶10
Avraham, Moshe and their heirs
10והנה בחי׳ אברהם בעושה חסד נמשך רק באצי׳ דאיהו וחיוהי חד כי המשכה זו היא מז׳ שמות שאינן נמחקין שהוא במ״ט ימי הספירה שם יש ג״כ אלפים מדרגות
Now, the level of Avraham, in “doing kindness,” is drawn down only into Atzilus, where “He and His life-forces are one,” for this drawing down is from the seven Names that may not be erased, which is in the forty-nine days of the Counting; there too there are thousands of levels.
Avraham’s “doing kindness” reaches only as far as Atzilus, the world where G-d and His life-forces are one, because it comes from the seven Names that may not be erased, the forty-nine days of the Omer. Even there, there are thousands of levels.


אבל בחי׳ נוצר חסד בחי׳ משה35 הוא בשער החמשים שהוא הכתר תר״ך עמודי אור כמו עמוד שמחבר מעלה ומטה.
But the level of “keeping kindness,” the level of Moshe, is in the fiftieth gate, which is Keser (the Crown), the six hundred and twenty pillars of light, like a pillar that joins above and below.
Moshe’s “keeping kindness” comes from the fiftieth gate, which is Keser, the Crown. The word keser has the numerical value 620, so Keser is called the 620 “pillars of light,” and like a pillar it joins above and below.


ולכן המשיך גם בבי״ע עולמות הנפרדים משם יפרד36 כו׳. משה שפיר קאמרת.37 רבא בחי׳ משה. ורב יוסף אמר מרא דאברהם38 שכל א׳ מכיר בחינתו.
Therefore he drew down also into Beriah, Yetzirah and Asiyah, the separate worlds, [as in] “from there it divides,” etc. “Moshe, you have spoken well”: Rava was of the level of Moshe. And Rav Yosef said, “Master of Avraham,” for each one recognizes his own level.
That is why Moshe could draw it down even into Beriah, Yetzirah and Asiyah, the worlds of separate existence, of which the Torah says “from there it divides.” In the Talmud, Rav Safra addressed Rava as “Moshe,” for Rava was of Moshe’s level, while Rav Yosef exclaimed “Master of Avraham!”: each recognized his own level.


וכל ראשי ישיבות שבכל דור הן בחי׳ משה39 שהרי הוא הממשיך הדחילו ורחימו (ועמ״ש ע״פ וידבר אל ראשי המטות4041 כו׳):
And all the heads of yeshivos in every generation are of the level of Moshe, for indeed he is the one who draws down awe and love (dechilu u’rechimu). (And see what is written on “And he spoke to the heads of the tribes,” etc.)
The heads of yeshivos in every generation are of Moshe’s level, since that level is what draws down awe and love. The closing parenthesis refers to the maamar in Likkutei Torah on “And Moshe spoke to the heads of the tribes.”



In one’s avodah
Rabbi Zeira, who fasted to forget the Babylonian Talmud he had learned with awe and love, shows that rising higher means letting go even of the understanding and delight of the level below. And the heads of yeshivos in every generation are of Moshe’s level: through them awe and love are drawn down.
Questions for discussion
	Why can only something above the distinction of above and below reach all the way down? How does the image of a wheel within a wheel show this?
	What is the difference between the forty-nine days of the Omer and the fiftieth gate revealed on Shavuos, and why was the Torah given in the fiftieth?
	How do “keeping kindness” and “doing kindness” differ, and what does their place in the verses, before or after “visiting the iniquity of the fathers,” show about each?
	Why must the soul forget even holy understanding and delight in order to rise higher, as Rabbi Zeira forgot the Babylonian Talmud?
	What does the form of the alef, a yud, a vav and a yud, teach about how every drawing down of light takes place?

Sources and references
Notes
Paragraph 1
1מראיהם ומעשיהם
Another version of this maamar: the transcript made by the Mitteler Rebbe, printed in Sefer HaMaamarim 5566 on page 212 and headed “Chag HaShavuos” (the festival of Shavuos).
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי — בסה״מ תקס״ו ע׳ ריב ורשום ”חג השבועות”. בבוך באב׳ 17 רשום ”ביאור שני על משה ידבר הנ״ל”. באוה״ת פ׳ כי תצא ע׳ תתפה מציין לד״ה זה בשם: ”ד״ה כאשר יהי׳ האופן כו׳ (שבועות תקס״ו)”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ד״ה מראיהם ומעשיהם במאמרי אדה״א במדבר ח״ב ע׳ תכז מיוסד על מאמר זה. מאמר זה נתבאר בד״ה מראיהם ומעשיהם — יום ב׳ דחג השבועות תשל״ב. בהתמים חוברת ב דף מז, א (ומועתק גם בהיום יום י״ח שבט): ”כ״ק אדמו״ר הצ״צ ספר לבנו אאזמו״ר מהר״ש, אשר הדרוש ומראיהם ומעשיהם — תורה אור פ׳ יתרו — הוא דרוש הראשון שאמר הרב המגיד ממעזריטש בשעת קבלו את הנשיאות — חג השבועות תקכ״א — כפי אשר שמעו רבינו הזקן מפי הרמ״מ מהאראדק — בעל פרי הארץ — שהי׳ באותו מעמד, רק שרבינו ביאר הדרוש ע״פ סגנונו”. עכ״ל. וכ״ה בד״ה זה תשל״ב בסופו.
2מראיהם ומעשיהם
Ezekiel describes the wheels beside the chayos: “their appearance and their workings were as though a wheel were within a wheel.” The Alter Rebbe reads it as a small wheel inside a large one, in which above and below trade places.
Ezekiel 1:16יחזקאל א׳:ט״ז
מַרְאֵה הָאוֹפַנִּים וּמַעֲשֵׂיהֶם כְּעֵין תַּרְשִׁישׁ וּדְמוּת אֶחָד לְאַרְבַּעְתָּן וּמַרְאֵיהֶם וּמַעֲשֵׂיהֶם כַּאֲשֶׁר יִהְיֶה הָאוֹפַן בְּתוֹךְ הָאוֹפָן:
The appearance of the wheels and their work was like unto the colour of a beryl; and they four had one likeness; and their appearance and their work was as it were a wheel within a wheel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, טז. ראה באוה״ת נ״ך כרך א ע׳ שצז בפי׳ אופן.
3כמו אופן קטן בתוך אופן גדול
Two places in Or HaTorah that the note gives for the image of a small wheel within a large one.
Kehot’s noteראה אוה״ת פ׳ כי תצא ע׳ תתפד. פ׳ יתרו כרך ח ע׳ ב׳תתקעח.
4רוח החיה באופנים
The Mitteler Rebbe’s transcript states the question outright: “At first glance one must understand why it says ‘the spirit of the chayah,’ in the singular, and does not say ‘the spirit of the chayos.’”
Kehot’s noteבסה״מ תקס״ו ע׳ ריב ”לכאורה יש להבין מה שאמר ורוח החיה לשון יחידו׳ ולא אמר רוח החיות”.
5רוח החי׳ באופנים
The wheels went wherever the spirit went, “for the spirit of the chayah was in the wheels.” The Alter Rebbe asks why the verse says chayah, in the singular, when there were four.
Ezekiel 1:20יחזקאל א׳:כ׳
עַל אֲשֶׁר יִהְיֶה־שָּׁם הָרוּחַ לָלֶכֶת יֵלֵכוּ שָׁמָּה הָרוּחַ לָלֶכֶת וְהָאוֹפַנִּים יִנָּשְׂאוּ לְעֻמָּתָם כִּי רוּחַ הַחַיָּה בָּאוֹפַנִּים:
Whithersoever the spirit was to go, as the spirit was to go thither, so they went; and the wheels were lifted up beside them; for the spirit of the living creature was in the wheels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כ. כא.
6רוח החיה באופנים
The next verse repeats it: when the chayos went, stood or rose from the earth, the wheels did the same, “for the spirit of the chayah was in the wheels.”
Ezekiel 1:21יחזקאל א׳:כ״א
בְּלֶכְתָּם יֵלֵכוּ וּבְעׇמְדָם יַעֲמֹדוּ וּבְהִנָּשְׂאָם מֵעַל הָאָרֶץ יִנָּשְׂאוּ הָאוֹפַנִּים לְעֻמָּתָם כִּי רוּחַ הַחַיָּה בָּאוֹפַנִּים:
When those went, these went, and when those stood, these stood; and when those were lifted up from the earth, the wheels were lifted up beside them; for the spirit of the living creature was in the wheels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
7פני אריה אל הימין ופני שור מהשמאל
Each of the four chayos had the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. The Alter Rebbe contrasts the lion and the ox, each on one side, with adam, which includes them.
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)
8אדם אדמה לעליון
A Kabbalistic work that the note gives as a source for linking adam with “adameh la’elyon.”
Numbers 13:2במדבר י״ג:ב׳
שְׁלַח־לְךָ אֲנָשִׁים וְיָתֻרוּ אֶת־אֶרֶץ כְּנַעַן אֲשֶׁר־אֲנִי נֹתֵן לִבְנֵי יִשְׂרָאֵל אִישׁ אֶחָד אִישׁ אֶחָד לְמַטֵּה אֲבֹתָיו תִּשְׁלָחוּ כֹּל נָשִׂיא בָהֶם:
’Send thou men, that they may spy out the land of Canaan, which I give unto the children of Israel; of every tribe of their fathers shall ye send a man, every one a prince among them.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ספר עשרה מאמרות מאמר אם כל חי ח״ב פל״ג. של״ה ג, ב. כ, ב. רסח, ב. שא, ב. שעג, א. שפו, ב. עבוה״ק ח״א פי״ז. מובא בכ״מ בדא״ח. ראה לקמן עו, ב. לקו״ת צו, ח, ב. במדבר יג, ב. שה״ש יא, ג. ובכ״מ.
9אדמה לעליון
In Isaiah these words, “I will be likened to the Most High,” are the boast of the king of Babylon. The Kabbalistic works cited in the Kehot note link the name adam to this word, adameh.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10לאדם שעל הכסא
Above the chayos Ezekiel saw a throne, and “upon the likeness of the throne, a likeness as the appearance of a man (adam) upon it from above.” This is the adam upon the Throne whom, the Alter Rebbe says, the level of adam among the chayos resembles.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11שו״ה וזהו — רוח החיה . . פני ארי׳
The manuscript reads here: “also in the wheels, which are in Asiyah, and therefore ‘their workings’ is said of them, which is not so with the chayos (and this is the well-known ‘spirit of the chayah’: it is the level of the general and collective expression of the four chayos, whose general and collective expression is the level of adam, as it is written, ‘and man became a living soul’): for the face…”
Kehot’s noteבבוך 17 נמצא במקומו: גם באופנים שהם בעשי׳ ולכן נאמר בהם ומעשיהם, משא״כ בחיות (וזהו רוח החיה הידוע הוא בחי׳ כללות של הד׳ חיות שכללות הוא בחי׳ אדם כמ״ש ויהי האדם לנפש חיה): כי פני.
Paragraph 3
12בחג השבועות גילוי של שער החמישים
Likkutei Torah on Shir HaShirim sends the reader to this maamar on the fiftieth gate, and adds that according to the Arizal’s writings the fiftieth gate of Binah is in the upper third of Tiferes of Binah.
Kehot’s noteראה לקו״ת שה״ש מז, ד שמציין לכאן. ראה גם לקו״ש ח״ג ע׳ 996 בהערה 12-10.
13שער החמישים הוא הכולל ומקיף כל הבחי׳
Likkutei Torah explains that the forty-nine gates of Binah are the seven supernal attributes, each including seven, and that the fiftieth gate includes all forty-nine, which become one there and do not branch apart as they do below; it is the gate that joins them all, and the passage quotes Etz Chaim, Sha’ar Arich Anpin, ch. 14.
Kehot’s noteע״ח שער א״א פי״ד. ראה לקו״ת במדבר י, ד וש״נ.
Paragraph 4
14משה ידבר
At Sinai, as the sound of the shofar grew stronger, “Moshe would speak, and G-d would answer him with a voice.” The Alter Rebbe quotes it to show that the drawing down at the Giving of the Torah came through Moshe.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15ותחסרהו מעט מאלקים
The psalm says of man, “You made him a little less than G-d (Elokim).” The Talmud applies it to Moshe, who received all the gates of understanding but one.
Psalms 8:6תהילים ח׳:ו׳
וַתְּחַסְּרֵהוּ מְּעַט מֵאֱלֹקִים וְכָבוֹד וְהָדָר תְּעַטְּרֵהוּ:
Yet Thou hast made him but little lower than the angels, And hast crowned him with glory and honour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ח, ו.
16המ״ט שערי בינה נמסרו לו
One of the Sages Rav and Shmuel says: “Fifty gates of understanding were created in the world, and all were given to Moshe but one, as it is said, ‘You made him a little less than G-d.’” The Alter Rebbe draws from this that Moshe stood close to the fiftieth gate.
Rosh Hashanah 21b:11–12ראש השנה כ״א ב:י״א-י״ב
רַב וּשְׁמוּאֵל. חַד אָמַר: חֲמִשִּׁים שַׁעֲרֵי בִינָה נִבְרְאוּ בָּעוֹלָם, וְכוּלָּן נִיתְּנוּ לְמֹשֶׁה, חָסֵר אֶחָד, שֶׁנֶּאֱמַר: ״וַתְּחַסְּרֵהוּ מְעַט מֵאֱלֹקִים״. ״בִּקֵּשׁ קֹהֶלֶת לִמְצוֹא דִּבְרֵי חֵפֶץ״ — בִּקֵּשׁ קֹהֶלֶת לִהְיוֹת כְּמֹשֶׁה, יָצְתָה בַּת קוֹל וְאָמְרָה לוֹ: ״וְכָתוּב יוֹשֶׁר דִּבְרֵי אֱמֶת״ — ״וְלֹא קָם נָבִיא עוֹד בְּיִשְׂרָאֵל כְּמֹשֶׁה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar II, 115aזח״ב קטו, א
Zohar III, 216aזח״ג רטז, א
Kehot’s noteר״ה כא, ב. זח״ב קטו, א. זח״ג רטז, א.
17וכדאיתא בזוהר ע״פ ויקרא
When Havayah passed before Moshe on Sinai, “he called: Havayah, Havayah, G-d, merciful and gracious…”, the opening of the Thirteen Attributes of Mercy. Following the Zohar, the Alter Rebbe reads “he called” as Moshe calling out and drawing down the Name Havayah.
Exodus 34:6שמות ל״ד:ו׳
Kehot’s noteשמות לד, ו. נתבאר באוה״ת תשא ע׳ ב׳סז.
18נוצר אותיות צנור ואותיות רצון
The Rebbe notes that this maamar, the explanation of “Vayedaber… rashei hamatos” in Likkutei Torah (ch. 3) and other places bring the anagram without a source.
Kehot’s noteבאג״ק כרך ב לכ״ק אדמו״ר זי״ע ע׳ קיט בהערה כ׳ וז״ל ”בתו״א (ד״ה מראיהם ומעשיהם), בלקו״ת (ביאור לד״ה וידבר גו׳ ראשי המטות פ״ג) ועוד, הובא דנוצר אותיות צנור ואותיות רצון, בלי הוראת מקור, ולע״ע מצאתיו בכתבי האריז״ל בל״ת (פ׳ תולדות ופ׳ תשא ובמקומות המקבילים בס׳ הלקוטים) ובפע״ח (שער הסליחות פ״ח. ובמקומות המקבילים בשער הכוונות ובסי׳ האריז״ל) דנוצר אותיות רצון, ובמקדש מלך לזח״ב קנו, א. ובזהר הרקיע לזח״א [נ, א] (הובא בלקו״ת ד״ה את קרבני לחמי — השני — ספ״ב) דצנור אותיות רצון”, עכ״ל. ראה גם לעיל סא, ג. דרך מצותיך קכז, א. המשך תערב פרק סו (ח״א ע׳ קכג) שמציין לכאן.
19ועשתה את צפרניה
Of a woman taken captive in war the Torah says that she shall shave her head “and do her nails,” that is, attend to them. The Alter Rebbe takes “doing” in this sense of tikkun, putting in order.
Deuteronomy 21:12דברים כ״א:י״ב
וַהֲבֵאתָהּ אֶל־תּוֹךְ בֵּיתֶךָ וְגִלְּחָה אֶת־רֹאשָׁהּ וְעָשְׂתָה אֶת־צִפׇּרְנֶיהָ:
then thou shalt bring her home to thy house; and she shall shave her head, and pare her nails;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20ומדרגת אברהם חסד דאצי׳
Iggeres HaKodesh 15 explains that Avraham’s great love was the light of the supernal Chesed of Atzilus shining in his soul, which made him a “chariot”; yet coming down through many contractions it bore no comparison to that Chesed, as ashes to the tree, which is why he said “I am dust and ashes.”
Kehot’s noteראה אגה״ק סי׳ טו ובליקוט פירושים — חיטריק שם.
21נוצר חסד . . פוקד עון אבות
The Thirteen Attributes continue “keeping kindness for thousands, forgiving iniquity, transgression and sin, and cleansing (ve’nakeh)…”, and then “visiting the iniquity of the fathers upon the children.” The Alter Rebbe contrasts this order with the Ten Commandments, where “doing kindness” comes after the iniquity of the fathers.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ז.
22משא״כ נוצר חסד היא בחי׳ חסד שלמעלה
Or HaTorah on Haazinu quotes this point, that “keeping kindness” is a kindness above the chain of worlds; the note sends the reader to see it there.
Kehot’s noteמובא באוה״ת פ׳ האזינו ע׳ א׳תרמו, ע״ש.
Paragraph 5
23פי׳ אלפים
Likkutei Torah reads “keeping kindness to thousands” to mean that from notzer, which has the letters of ratzon (will), the level of alafim is drawn and spreads, as in “I will teach you (a’alefcha) Chochmah, I will teach you Binah,” and sends the reader to this maamar on “to thousands.”
Kehot’s noteבלקו״ת פ׳ וזאת הברכה צג, ג מציין לכאן.
24נהר דינור
Rabbi Shimon teaches that when the soul leaves this world it is judged, and then all souls must pass through “that river of fire that flows forth” and bathe there. The Alter Rebbe draws on this for the immersion between this world and Gan Eden.
Zohar I, 201aזח״א רא, א
Zohar II, 211bזח״ב ריא, ב
Kehot’s noteזח״א רא, א. זח״ב ריא, ב. וע׳ לעיל פ׳ מקץ לא, א. לקמן קיח, א. לקו״ת פ׳ בשלח א, ד. ויקרא הוספות נב, ב, פ׳ מטות פג, א [שם מציין לכאן]. מאמרי אדה״ז אתהלך לאזני ע׳ קכו. קסח. מאמרי אדה״א דרושי חתונה כרך ב ע׳ תקטו ובמ״מ לשם. אוה״ת פ׳ חיי שרה קלב, א.
Paragraph 6
25נהר דינור
The Zohar (Vayakhel) says that when a soul that has dwelt in the lower Gan Eden is raised higher, it must be separated from every sight of this world, so it is passed through the river of fire and wholly cleansed. This is the second river of fire the Alter Rebbe describes, between the lower and the upper Gan Eden.
Zohar, Vayakhel 24:325–332ספר הזהר, ויקהל כ״ד:שכ״ה-של״ב
26שמצינו בגמרא
There the Alter Rebbe cites Rabbi Zeira’s hundred fasts to forget the Babylonian Talmud and refers to this maamar: it is like one who rises from the lower to the upper Gan Eden and must forget completely the understanding of the lower Gan Eden.
Kehot’s noteבבא מציעא פה, א. ראה גם לקמן קיח, א.
27ממעשה דקטינא חריך שקיה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה בבא מציעא פה, א.
28קטינא חריך שקיה
When Rabbi Zeira went up to the Land of Israel he fasted a hundred fasts to forget the Babylonian Talmud, and another hundred so that the fire of Gehinnom would not rule over him; he would test himself in a heated oven, until once his legs were singed and he was called “the little one with the scorched legs.”
Bava Metzia 85a:22–23בבא מציעא פ״ה א:כ״ב-כ״ג
כֹּל תְּלָתִין יוֹמֵי הֲוָה בָּדֵיק נַפְשֵׁיהּ: שְׁגַר תַּנּוּרָא סְלֵיק וִיתֵיב בְּגַוֵּיהּ וְלָא הֲוָה שָׁלְטָא בֵּקהּ נוּרָא. יוֹמָא חַד יְהַבוּ בֵּקהּ רַבָּנַן עֵינָא וְאִיחֲרַכוּ שָׁקֵיהּ, וּקְרוֹ לֵקהּ ״קָטִין חֲרִיךְ שָׁקֵיהּ״. אָמַר רַב יְהוּדָה אָמַר רַב: מַאי דִּכְתִיב ״מִי הָאִישׁ הֶחָכָם וְיָבֵן אֶת זֹאת וַאֲשֶׁר דִּבֶּר פִּי ה׳ אֵלָיו וְיַגִּדָהּ עַל מָה אָבְדָה הָאָרֶץ״, דָּבָר זֶה
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
29במילוי אלפי״ן
Or HaTorah explains that the alefs here are the letter alef of the Name Ehe-yeh, as the next paragraph says.
Kehot’s noteראה באוה״ת פ׳ כי תשא ע׳ א׳תתקיב שהוא ענין אות האלף דשם אהי׳ ע״ש. ראה מק״מ לזח״ב פט, א בשם האריז״ל.
Paragraph 8
30אנא עתיד וזמין לאתגלאה
Rabbi Elazar explains G-d’s Names: the first Ehe-yeh is the supernal hidden one, “I am who I am,” not known; then “asher Ehe-yeh” means “I am ready to be revealed.” The Alter Rebbe reads the alef of Ehe-yeh in this sense.
Zohar III, 11aזח״ג יא, א
Kehot’s noteראה זח״ג יא, א. סה, ב. בלקו״ת מצורע כד, ד מציין לכאן.
31אנא עתיד וזמין לאתגלאה
The Zohar (Acharei Mos) explains that Ehe-yeh is the hidden whole that includes everything, and that “asher Ehe-yeh” means it is ready (zamin) to draw forth and bring forth all the particulars and to reveal the supernal Name.
Zohar, Achrei Mot 26:165–28:175ספר הזהר, אחרי מות כ״ו:קס״ה-כ״ח:קע״ה
He said ‘This name is all-comprehensive. The first Ehyeh (I shall be) is the comprehensive framework of all when the paths are still obscure, and not yet marked out, and all is still undisclosed. When a beginning has been made and the Stream has started on its course, then it is called Asher Ehyeh (That which I shall be), meaning: Now I am ready to draw forth into being and create all, now I am the sum total of all individual things. “That I am”: to wit, the Mother is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
32כי אלף משמש על העתיד
The Mitteler Rebbe’s transcript gives examples of the alef of the future: “as in e’eseh, ertzeh, efkod” (“I will do, I will want, I will visit”).
Kehot’s noteבסה״מ תקס״ו ע׳ רטו ”כמו אעשה, ארצה, אפקוד”.
33כי א׳ הוא יו״ד למעלה כו׳
Likkutei Torah explains the vav in the middle of the alef, drawn diagonally from left to right: its left end is high, Gevurah, and its right end low, Netzach, so the line joins Gevurah with Netzach.
Kehot’s noteבלקו״ת פ׳ ראה כז, ג. מציין לכאן.
Paragraph 9
34וכך הוא סדר כל ההשתלשלות
The transcript asks why, according to this, the vav in the middle of the alef is drawn diagonally and not straight, and answers that the drawing down must run diagonally, from left to right specifically, as in “His left hand is under my head.”
Kehot’s noteבתקס״ו ע׳ רטז הקשה שלפ״ז היה מהראוי שיהי׳ הוי״ו שבאמצע אות האל״ף מתמשך ביושר ולא באלכסון, ומתרץ שיש בזה ענין עמוק לי״ח שההמשכה צריך להיות באלכסון שמשמאל לימין דוקא וכמ״ש שמאלו תחת לראשי ע״ש.
Paragraph 10
35שו״ה חסד — בחי׳ משה
The manuscript adds after these words: “(for ratzon equals Moshe in numerical value).”
Kehot’s noteבבוך 17 הנ״ל נוסף ”(כי רצון בגימט׳ משה)”. ובאוה״ת פ׳ תצוה ע׳ א׳תרג ”היינו כי נוצר גימט׳ משה עם הכולל”. וכ״ה באוה״ת שמות כרך ז ע׳ ב׳תשסג. ביהל אור ע׳ תקה. וראה ד״ה כי ידעתיו תרל״ד ע׳ נא.
36משם יפרד
“A river goes out of Eden to water the garden, and from there it divides and becomes four heads.” The Alter Rebbe applies “from there it divides” to Beriah, Yetzirah and Asiyah, the worlds of separation.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37משה שפיר קאמרת
When Rava explained a Mishnah, Rav Safra challenged him, addressing him as “Moshe”: “Moshe, you have spoken well?!” The Alter Rebbe takes the title as a sign that Rava was of Moshe’s level.
Shabbat 101b:3שבת ק״א ב:ג׳
אֲמַר לֵקהּ רַב סָפְרָא: מֹשֶׁה, שַׁפִּיר קָאָמְרַתְּ?! ״מְטַלְטְלִין מִזּוֹ לָזוֹ״ תְּנַן! אֶלָּא אָמַר רַב סָפְרָא: לֹא נִצְרְכָה אֶלָּא לְעָרֵב וּלְטַלְטֵל מִזּוֹ לָזוֹ, וְכִדְתַנְיָא: סְפִינוֹת קְשׁוּרוֹת זוֹ בָּזוֹ — מְעָרְבִין וּמְטַלְטְלִין מִזּוֹ לָזוֹ. נִפְסְקוּ — נֶאֶסְרוּ. חָזְרוּ וְנִקְשְׁרוּ, בֵּין שׁוֹגְגִין וּבֵין מְזִידִין בֵּין אֲנוּסִין בֵּין מוּטְעִין — חָזְרוּ לְהֶיתֵּרָן הָרִאשׁוֹן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קא, ב. וש״נ. בלקו״ת תזריע כד, ג מציין לכאן.
38ורב יוסף אמר מרא דאברהם
Realizing that he had confused one word for another in a teaching, Rav Yosef exclaimed, “Master of Avraham!” The Alter Rebbe sees in this oath that Rav Yosef was rooted in Avraham’s level.
Eruvin 75b:9עירובין ע״ה ב:ט׳
אֲמַר לְהוּ רַב בִּיבִי: לָא תְּצִיתוּ לֵקהּ, אֲנָא אַמְרִיתַהּ נִיהֲלֵהּ, וּמִשְּׁמֵיהּ דְּרַב אַדָּא בַּר אַהֲבָה אַמְרִיתַהּ נִיהֲלֵהּ, הוֹאִיל וַאֲנִי קוֹרֵא בָּהֶן רַבִּים בַּחִיצוֹנָה. אָמַר רַב יוֹסֵף: מָרֵיהּ דְּאַבְרָהָם! ״רַבִּים״ בְּ״רַבִּי״ אִיחַלַּף לִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין עה, ב. וש״נ.
39וכל ראשי ישיבות . . בחי׳ משה
The Tzemach Tzedek’s commentary on Psalms, which the note gives for the point that the heads of yeshivos are of Moshe’s level.
Kehot’s noteראה יהל אור ע׳ תקע.
40ע״פ וידבר אל ראשו המטות
The maamar the text refers to: “the heads of the tribes” are the heart’s desire (re’usa d’liba) that turns the soul’s attributes toward kindness and the love of G-d, drawn from the level of Moshe, the supernal Daas, who leads and draws this level down.
Kehot’s noteלקו״ת מטות פב, א. ושם מציין לכאן.
41וידבר אל ראשי המטות
Parshas Matos opens “And Moshe spoke to the heads of the tribes of the children of Israel.” The text refers to the maamar on this verse, printed in Likkutei Torah, about Moshe and the heads of the people.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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זכור את יום השבת לקדשו
“Remember the Shabbos day to sanctify it”
Shabbos is holy of itself: it is the ascent of all creation to G-d’s essence and the revelation of the higher Chochmah. But the revelation within that Chochmah of the supernal delight, which is higher still, depends on Israel, whose weekday mitzvos, done with love, ‘make’ Shabbos and ‘sanctify’ it.
The maamar in brief
The maamar asks why the Torah commands us to sanctify Shabbos, when the Talmud says Shabbos is ‘sanctified and established’ from creation, unlike the festivals, which Israel sanctify. It also asks about the commandment’s two words: zachor (‘Remember’), which with yud-heh equals 248, and zichri, which with vav-heh also equals 248. Shabbos is first defined: the six days are divine speech, the Name Elokim filtering the unchanging light of Havayah into letters, and Shabbos is the return of that life-force to G-d’s essence, an ascent that comes by itself. Yet verses say that Israel ‘make’ Shabbos. The key is “Wisdoms sing aloud outside”: when the higher Chochmah descends into the lower, the Torah’s wisdom clothed in physical mitzvos, it draws into Chochmah the supernal delight, which is above Chochmah itself. So the weekday service of love, zachor with yud-heh, rises from below and brings down on Shabbos zichri with vav-heh, the revelation of that delight. This is ‘to sanctify it.’ Shamor, receiving and guarding, will in the future be one with zachor.

Outline
	1The questionWhy command us to sanctify a Shabbos that is holy of itself, unlike Yom Tov? And what distinguishes zachor with yud-heh from zichri with vav-heh, when both equal 248?¶1–2
	2What Shabbos isThe six days are divine speech through the Name Elokim, which conceals the light of Havayah; Shabbos is the ascent of the worlds to G-d’s essence, which comes by itself, and teshuvah is its likeness.¶3–5
	3Wisdoms outsideIsrael ‘make’ Shabbos: the higher Chochmah descends into the lower, the Torah’s wisdom clothed in physical laws and mitzvos, and there it ‘sings aloud,’ drawing down a light above Chochmah.¶6–9
	4Reishis and the supernal delightChochmah is reishis, receiving from rosh, the supernal delight, as a new idea is born of delight; the mitzvos, blessed with asher kideshanu, draw that delight into Chochmah.¶10–13
	5Making Shabbos in the weekdaysShabbos is the ascent of the lower Chochmah into the higher; the weekday refinements, a service of love, rise through prayer into the prayer of Shabbos: zachor with yud-heh.¶14–16
	6The drawing-downThe ascent is for the sake of a descent: the hundred blessings, and chiefly Shabbos, draw sovev into memalei; this is zichri with vav-heh, like the voice and speech of Torah.¶17–18
	7The answerShabbos is holy as Chochmah, but the revelation of the supernal delight within it comes through Israel’s weekday mitzvos; so “Six days you shall labor” belongs to “Remember.”¶19–20
	8Zachor and shamorZachor is the giving, shamor the receiving and guarding, like the Written and the Oral Torah; in the future they will be one, and Shabbos night will be like Shabbos day.¶21–22


Key concepts
	Sanctified and establishedשבת מיקדשא וקיימא
	Shabbos has been holy since creation and does not depend on Israel, unlike the festivals, whose dates and holiness Israel fix.

	Zachor and zichriזכור / זכרי
	Each equals 248, the positive commandments: zachor with yud-heh is the upward movement of the weekday service of love, and zichri with vav-heh the drawing-down on Shabbos.

	The higher and the lower Chochmahחכמה עלאה וחכמה תתאה
	The ‘two wisdoms’: Chochmah beyond all grasp, and the Torah’s wisdom that has come down into physical mitzvos to refine the world.

	The supernal delightתענוג העליון
	The ‘head’ (rosh, whose letters spell asher) from which Chochmah, reishis, receives; the mitzvos draw it into Chochmah, and on Shabbos it is revealed as ‘delight.’

	Sovev and memaleiסובב כל עלמין / ממלא כל עלמין
	The light that encompasses all worlds and the light that fills them; a ‘blessing’ draws the first into the second, chiefly on Shabbos.

	Shamorשמור
	Keeping and guarding: the receiving side, which holds the influence and keeps it from the external forces; the Oral Torah, which receives and guards the Written.


Section 1 · ¶1–2
The question
1זכור את יום השבת12 לקדשו. להבין מהו ענין הצווי לקדש השבת והלא שבת מיקדשא וקיימא.3
“Remember the Shabbos day to sanctify it.” [We need] to understand what the command to sanctify the Shabbos is about: is not the Shabbos sanctified and established (mikadsha vekayma)?
The maamar opens with the fourth of the Ten Commandments (Exodus 20:8) and a question. To ‘sanctify’ something means to give it a holiness it lacks, yet Shabbos is already holy and fixed, so what does the command ‘to sanctify it’ ask of us?


דבשלמא קדושת יו״ט [יום טוב] תלוי בישראל שלכך אומרים מקדש ישראל והזמנים. מתחלה ישראל ואח״כ הזמנים משום דישראל אינהו דקדשינהו לזמנים.4
Granted, the holiness of Yom Tov depends on Israel; that is why we say, “Who sanctifies Israel and the seasons”: first Israel and afterward the seasons, because it is Israel who sanctify the seasons.
On Yom Tov the blessing ends “Who sanctifies Israel and the seasons,” naming Israel first, because the festivals become holy through Israel, whose court fixes the calendar and so the dates of the festivals. The Talmud (Berakhot 49a) explains the blessing this way.


אבל בשבת אנו מברכים מקדש השבת. ואין אומרים מקדש ישראל והשבת וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אטו שבת ישראל מקדשי ליה והלא שבת מיקדשא וקיימא משי״ב [מששת ימי בראשית] כו׳.
But on Shabbos we bless, “Who sanctifies the Shabbos,” and we do not say, “Who sanctifies Israel and the Shabbos,” as our Sages, of blessed memory, said: “Is it Israel who sanctify the Shabbos? Surely the Shabbos is sanctified and established” from the six days of creation, etc.
The Shabbos blessing ends simply “Who sanctifies the Shabbos.” The Talmud (Beitzah 17a) rejects the version “Who sanctifies Israel and the Shabbos” with the words quoted here: Shabbos does not wait for Israel to sanctify it, for it has been holy since the six days of creation.


ונק׳ כל שבת שבת בראשית שלמעלה מבחי׳ ישראל (כי שבת הוא בחי׳ התגלות ח״ע [חכמה עילאה] ונק׳ גילוי מוחין דאבא שהוא למעלה מבחי׳ נש״י [נשמות ישראל] המושרשים בז״א. וכמו שמבואר בזוהר פ׳ אמור )(ריש דף צ״ד)
And every Shabbos is called ‘Shabbos Bereishis’ (the Shabbos of creation), which is above the level of Israel. (For Shabbos is the level of the revelation of the higher Chochmah (wisdom), and is called the revelation of the intellect (mochin) of Abba, which is above the level of the souls of Israel, who are rooted in Z’eir Anpin (the emotive attributes). And as is explained in the Zohar, Parshas Emor (beginning of page 94),
Because its holiness goes back to creation, every Shabbos is called ‘Shabbos Bereishis.’ The parenthesis gives the Kabbalistic reason: Shabbos reveals the higher Chochmah, the intellect of Abba, while the souls of Israel are rooted lower, in Z’eir Anpin, the configuration of the emotive attributes.


דאחידן ביה במלכא.5 ופי׳ הרמ״ז [הרב משה זכות] הם ישראל המושרשים בזעיר. זה בחסד וזה בגבורה וזה בתפארת כו׳.
that [there are those] “who are attached to Him, to the King”; and the Ramaz explains: these are Israel, who are rooted in Z’eir [Anpin], this one in Chesed (kindness), this one in Gevurah (restraint) and this one in Tiferes (beauty), etc.
The Zohar speaks of those “who are attached to the King,” the King being Z’eir Anpin. The Ramaz (Rabbi Moshe Zacuto), in his commentary on the Zohar, identifies them as the souls of Israel, each rooted in one of Z’eir Anpin’s attributes, such as kindness, restraint or beauty.


ושבת מבואר שם דהוא גלוי מוחין דאבא בז״א ומבואר שם ג״כ איך שגילוי והמשכה זו הוא מעצמו וא״צ [ואין צריך / ואינו צריך] למעשינו כו׳.
And of Shabbos it is explained there that it is the revelation of the intellect of Abba in Z’eir Anpin; and it is also explained there how this revelation and drawing-down comes of itself and does not need our deeds, etc.
The same Zohar passage describes Shabbos as the shining of Abba’s intellect into Z’eir Anpin, a light that comes by itself, without any action of ours. The Zohar there compares Shabbos to a son who enters his father’s house whenever he wishes, with no need of an invitation.


משא״כ ביו״ט [ביום טוב] גילוי קצת ההארה ממוחין דאבא שמאיר ביו״ט [ביום טוב] הוא ע״י מעשנו ותפלותנו כו׳.
This is not so on Yom Tov: the revelation of a little of the radiance from the intellect of Abba that shines on Yom Tov comes through our deeds and our prayers, etc.)
Yom Tov, by contrast, receives only some of the radiance of Abba, and that radiance depends on our deeds and prayers. This is the Kabbalistic counterpart of the difference between the two blessings: Israel sanctify the festivals, but not Shabbos.




2והנה בדברות האחרונות נאמר שמור את יום השבת6 לקדשו. וארז״ל [ואמרו רבותינו זכרונם לברכה] זכור ושמור בדבור אחד נאמרו.7
Now, in the later [version of the] Commandments it says, “Keep the Shabbos day to sanctify it.” And our Sages, of blessed memory, said: “‘Remember’ (zachor) and ‘Keep’ (shamor) were said in a single utterance.”
Deuteronomy repeats the Ten Commandments with ‘Keep’ (shamor) in place of ‘Remember’ (zachor). The Talmud (Rosh Hashanah 27a) says both words were spoken in a single divine utterance, something no human mouth can say and no ear can hear.


והענין דשמור הוא מל״ת [מצות לא תעשה] כמארז״ל [כמאמר רבותינו זכרונם לברכה] כל מקום שנאמר השמר פן ואל8 אינו אלא ל״ת [לא תעשה]. וזכור הוא רמ״ח מ״ע [מצות עשה] כי זכור עם9 י״ה גי׳ [גימטריא] רמ״ח מ״ע [מצות עשה]
The explanation: ‘Keep’ belongs to the prohibitive commandments, as our Sages, of blessed memory, said: “Wherever it says ‘beware’ (hishamer), ‘lest’ (pen) or ‘do not’ (al), it is nothing but a prohibition.” And ‘Remember’ is the 248 positive commandments, for zachor with yud-heh has the numerical value of 248, the positive commandments.
Shamor shares its root with hishamer (‘beware’), which the Talmud says always marks a prohibition, so ‘Keep’ stands for the prohibitive commandments. ‘Remember’ stands for the 248 positive commandments: the letters of zachor add up to 233, and with yud (10) and heh (5) the total is 248.


והנה זכרי עם ו״ה גימטריא רמ״ח. וצ״ל ההפרש בין זכור לזכרי.10 ומה שזכור הוא עם י״ה וזכרי עם ו״ה:
Now, zichri (‘My remembrance’) with vav-heh [also] has the numerical value of 248. And we need to understand the difference between zachor and zichri, and why zachor is with yud-heh and zichri with vav-heh.
Zichri (‘My remembrance,’ from “this is My remembrance,” Exodus 3:15) adds up to 237, and with vav (6) and heh (5) it too makes 248. Both words equal the positive commandments, but with different halves of the four-letter Name, and the maamar asks what that difference means; the answer comes in paragraphs 15–18.




Section 2 · ¶3–5
What Shabbos is
3והנה להבין כ״ז [כל זה] צריך להבין תחלה כללות ענין השבת מהו.11 דהנה כתיב וירא אלקים את כל אשר עשה12 והנה טוב מאד.
Now, to understand all this, we must first understand what the concept of Shabbos is in general. For it is written, “And G-d saw all that He had made, and behold, it was very good.”
Before answering, the maamar defines Shabbos itself, starting from the last verse of the creation story (Genesis 1:31). G-d’s look at ‘all that He had made’ marks the boundary between the six days of making and the day of rest.


שבששת ימי בראשית הוא בחי׳ את כל אשר עשה והיינו ע״י צירופי אותיות דעשרה מאמרות.
For the six days of creation are the level of “all that He had made,” that is, through the combinations of letters of the Ten Utterances,
The six days are the stage of ‘making’: the world comes into being through the Ten Utterances of Genesis 1, whose letters, combined in different ways, give each creature its existence.


כמו מאמר יהי אור13 יהי רקיע14 יקוו המים15 כו׳ תדשא16 כו׳. הוא בבחי׳ ירידה כמו באדם גילוי השכל בדבור שהוא בחי׳ ירידה.
such as the utterances “Let there be light,” “Let there be a firmament,” “Let the waters gather,” etc., “Let [the earth] sprout,” etc. This is in the manner of descent, as in a person the revelation of the intellect in speech is a descent.
Each utterance, ‘Let there be light,’ ‘Let there be a firmament’ and the rest, is a descent, like a person’s intellect coming down into speech. An idea in the mind is broader and higher than the words that express it.


והנה כתיב כי לא מחשבותי מחשבותיכם17 כו׳. שיש למעלה כביכול בחי׳ מחשבה ובחי׳ דבור דהיינו שבחי׳ מחשבה נק׳ עלמין סתימין
Now, it is written, “For My thoughts are not your thoughts,” etc.: that above there is, as it were, a level of thought and a level of speech. That is, the level of thought is called ‘the hidden worlds’ (almin sesimin)
Isaiah’s verse implies that G-d, as it were, has both ‘thought’ and ‘speech.’ Thought corresponds to ‘the hidden worlds,’ the levels that remain concealed.


(ר״ל [רוצה לומר] האור והחיות המחיה את עלמין סתימין נק׳ מחשבה עליונה). ובחי׳ דבור נק׳ עלמא דאתגלייא. ונק׳ אותיות לשון התגלות מלשון תרגום ואתא.18
(meaning, the light and life-force (chayus) that gives life to the hidden worlds is called ‘supernal thought’). And the level of speech is called ‘the revealed world’ (alma de’isgalya). And ‘letters’ (osiyos) are so called as a term of revelation, from the Targum’s word ve’asa (‘and he came’).
The parenthesis clarifies that ‘supernal thought’ is the light that gives life to the hidden worlds, while speech is ‘the revealed world.’ The word osiyos (‘letters’) is linked to the Aramaic asa, ‘came’ (as in Isaiah 21:12): letters are where a hidden idea ‘comes out’ into view.


כי הנה הדבור מקבל מבחי׳ המדות עליונות שבחי׳ שיתא יומין דבראשית הם ששה מדות עליונות.
For speech receives from the level of the supernal emotive attributes (middos): the level of the ‘six days of creation’ (shisa yomin divreishis) is the six supernal attributes.
Speech does not stand on its own; it receives from the emotive attributes. So the ‘six days of creation’ are the six supernal attributes, from Chesed to Yesod, each day expressing one of them.


והנה ידוע המאמר לאו דאית לך צדק ידיעא1920 כו׳. כולא לאחזאה כו׳ שבאדם בחי׳ חסד ורחמים מעורר התפעלות בנפשו להשפיע
Now, the saying is known: “Not that You have a known righteousness,” etc.; “all is to show,” etc. For in a person, the quality of kindness and compassion stirs an emotional arousal in his soul to bestow,
The Tikkunei Zohar (in Elijah’s prayer, Patach Eliyahu) says that G-d has no defined attribute of ‘righteousness’ or ‘judgment’; the attributes exist only ‘to show’ how the world is conducted. In a person, kindness and compassion are feelings that stir and change him.


משא״כ מדותיו ית׳ המיוחדות בו ית׳ שהוא אחדות פשוט בלי שום שינוי התפעלות ח״ו [חס ושלום] כמ״ש אני הוי״ה לא שניתי21 וזהו לאו דאית לך צדק ידיעא כו׳.
whereas His attributes, blessed be He, which are united with Him, blessed be He, who is a simple oneness, are without any change of emotional arousal, G-d forbid, as it is written, “I, G-d, have not changed.” And this is “Not that You have a known righteousness,” etc.
G-d’s attributes are one with Him, a simple unity, and do not stir or change, as Malachi says, “I have not changed.” That is why the Zohar denies Him a ‘known’ attribute in the human sense.


ובהיות כן שהששה מדות עליונות הם למעלה מבחי׳ התפעלות ושינוי ע״כ כדי שיהיה נמשך מבחי׳ המדות לבחי׳ הדבור להיות עלמא דאתגלייא הוא רק בבחי׳ אחוריים לשון תרגום כו׳:
And since this is so, that the six supernal attributes are above emotional arousal and change, therefore, for [influence] to be drawn from the level of the attributes to the level of speech, to become the revealed world, it is only in the manner of ‘the back’ (achorayim), [like] the language of Targum, etc.
Since the attributes are beyond change, they can reach speech and bring forth a revealed world only through their ‘back’ (achorayim), an outer and indirect aspect. This is compared to Targum, the Aramaic translation, which conveys a text in an outer language; hence letters are named with the Targum word asa.




4וזהו שבכל מעשה ששת ימי בראשית עד אחר ויכלו לא נאמר רק שם אלקים22 כ״א אחר שנא׳ [שנאמר] ויכלו כו׳
This is why, in all the work of the six days of creation, until after “And [the heavens and the earth] were finished,” only the Name Elokim is mentioned; only after it says, “And they were finished,” etc.,
Throughout Genesis 1, the account of the six days, G-d is called only Elokim. Only after the verses of completion and rest (Genesis 2:1–3) does the Torah use another Name.


כי בו שבת23 כו׳ אח״כ נאמר ביום עשות הוי״ה אלקים24 נזכר אח״כ דוקא שם הוי״ה.
“for on it He rested,” etc., does it afterward say, “On the day Havayah Elokim made”: the Name Havayah is mentioned specifically afterward.
Genesis 2:4, “On the day Havayah Elokim made earth and heaven,” is the first verse to use the Name Havayah. The maamar takes this late appearance as a clue to what Shabbos adds.


והענין כי ידוע מ״ש שמש ומגן25 הוי״ה אלקים. כי שם הוי״ה כתיב בי׳ [ביה] אני הוי״ה לא שניתי26 (כנ״ל לאו דאית לך צדק ידיעא כו׳)
The explanation is as is known from what is written: “A sun and a shield is Havayah Elokim.” For of the Name Havayah it is written, “I, Havayah, have not changed” (as above, “Not that You have a known righteousness,” etc.),
Psalm 84 calls Havayah a ‘sun’ and Elokim a ‘shield.’ Havayah is the Name of G-d’s unchanging being, “I, Havayah, have not changed,” recalling the point of paragraph 3 that G-d’s attributes do not change.


ובחי׳ אלקים הוא הנרתק לשם הוי״ה הנק׳ ג״כ שמש (כמ״ש שמש ומגן27 ה׳ כו׳) כדי להיות התהוות הבריאה יש מאין שזהו ע״י אותיות הדבור כנ״ל
and the level of Elokim is the sheath for the Name Havayah, which is also called ‘sun’ (as it is written, “A sun and a shield is Havayah,” etc.), so that there can be the coming into being of creation, something from nothing, which is through the letters of speech, as above.
Like a sun too bright to look at, Havayah needs a ‘sheath,’ the Name Elokim, so that finite creatures can come into being from nothing. That filtering takes place through the letters of divine speech described above.


(והוא בחי׳ שם אלקים שהוא שרש בחי׳ אותיות וכלים. ושם הוי״ה28 הוא שורש בחי׳ האור שלמעלה מבחי׳ כלים ואותיות לכן ההמשכה משם הוי״ה הוא דוקא ע״י המגן דשם אלקים שהם האותיות המעלימים כנ״ל.
(And this is the level of the Name Elokim, which is the root of letters and vessels; and the Name Havayah is the root of the light, which is above vessels and letters. Therefore the drawing-down from the Name Havayah is specifically through the shield of the Name Elokim, which is the letters that conceal, as above.
In the parenthesis: Elokim is the root of letters and vessels, the forms that limit, while Havayah is the root of a light beyond all vessels. So Havayah’s influence reaches creation only through the ‘shield’ of Elokim, letters that conceal even as they convey.


ולכן בששת ימי בראשית לא נזכר רק שם אלקים כי בששת ימי בראשית היה ההמשכה מבחי׳ שם הוי״ה להתלבש בשם אלקים שהוא בחי׳ הדבור לומר יהי אור יהי רקיע כו׳)
And that is why in the six days of creation only the Name Elokim is mentioned: for in the six days of creation the drawing-down from the level of the Name Havayah was to be clothed in the Name Elokim, which is the level of speech, to say, “Let there be light,” “Let there be a firmament,” etc.)
This explains why only Elokim appears during the six days: the creative utterances were Havayah’s light clothed in Elokim, the level of speech.


ואח״כ בסוף ששת ימי בראשית נאמר והנה טוב מאד ויכלו השמים.29 פי׳ טוב מאד היא בחי׳ בע״ת [בעלי תשובה] כידוע דטוב זה יצ״ט [יצר טוב]30 ומאד זה יצה״ר [יצר הרע]31 כשנהפך לטוב ע״י התשובה.
And afterward, at the end of the six days of creation, it says, “And behold, it was very good,” “And the heavens were finished.” The meaning: ‘very good’ is the level of baalei teshuvah (those who return), as is known that ‘good’ is the good inclination and ‘very’ is the evil inclination when it has been turned to good through teshuvah (return).
‘Very good’ at the end of the six days alludes to the baal teshuvah, one who returns to G-d. The Midrash reads ‘very good’ as both the good inclination and the evil inclination; here it is the evil inclination once teshuvah has turned it to good.


והענין כי במקום שבעלי תשובה עומדים32 כו׳. כי אתכפייא ואתהפכא דבחי׳ בע״ת [בעלי תשובה] הוא בתגבורת האהבה ממטה למעלה מים רבים לא יוכלו לכבות את33 כו׳.
The point is: “In the place where baalei teshuvah stand,” etc. For the subjugation (iskafya) and transformation (ishapcha) of the level of baalei teshuvah is with an intensified love, from below to above: “Many waters cannot quench the [love],” etc.
The Talmud says baalei teshuvah stand where even the perfectly righteous cannot. Their subjugation and transformation of evil (iskafya and ishapcha) comes with a surge of love rising from below, a love that “many waters cannot quench.”


כמ״כ [כמו כן] למעלה עליית החיות שירד בששת ימי בראשית בבחי׳ ירידה היא עולה בבחי׳ עליית העולמות למהותו ועצמותו ית׳.
So too above: the ascent of the life-force (chayus) that came down during the six days of creation in the manner of descent: it rises, as the ascent of the worlds, to His very being and essence, blessed be He.
So too in creation: the life-force that came down through the six days rises on Shabbos, together with the worlds, to G-d’s very being and essence. Shabbos is this upward return.




5וז״ש [וזהו שכתוב] אח״כ ויכלו השמים34 כי בו שבת35 כאדם ששובת ממלאכתו שהשכל ומדות שנשפלו להתלבש בדבור ובמעשה עולים למהותן ועצמותן כמו״כ [כמו כן] הוא למעלה עלייה למהו״ע [למהותו ועצמותו] ית׳.
And this is what is written afterward: “And the heavens were finished,” “for on it He rested.” [It is] like a person who rests from his work, when the intellect and emotive attributes that had lowered themselves to be clothed in speech and action rise to their own being and essence; so too above, there is an ascent to His being and essence, blessed be He.
Genesis 2 says that the heavens and earth were finished and that G-d ‘rested.’ When a person stops working, his mind and feelings, which had been lowered into speech and action, return to their own essence; likewise G-d’s ‘rest’ is the ascent of the divine energy to His very being.


וזהו בחי׳ ומדרגת שבת דמעלי שבתא שהוא בחי׳ עליות וזהו שבת בראשית דמיקדשא וקיימא שהעלייה היא ממילא כי בו שבת כו׳.
And this is the level and rank of ‘Shabbos eve’ (Shabbos de’mealei Shabbsa), which is the level of ascents. And this is the Shabbos of Bereishis, which is ‘sanctified and established,’ for the ascent comes of itself: “for on it He rested,” etc.
This ascent is called ‘Shabbos eve’ (Shabbos de’mealei Shabbsa), an Aramaic term for the Shabbos of the night, a time of ascents, which paragraph 22 pairs with ‘Shabbos day.’ Because the ascent happens by itself, this is the ‘Shabbos of Bereishis’ that is ‘sanctified and established’ without our help.


(וצ״ע [וצריך עיון] דמשמע שע״י טוב מאד בע״ת [בעלי תשובה] אז כי בו שבת והרי אמר דשבת מיקדשא וקיימא שהעלייה ממילא. לכן צריך לומר דלאו ע״י בע״ת [בעלי תשובה] הוא ההעלאה כי עליות העולמות הוא ממילא רק ענין תשובה עלאה היא דוגמא לבחי׳ זו.
(This needs examination, for it implies that through ‘very good,’ the baal teshuvah, there then comes “for on it He rested”; yet it was said that Shabbos is ‘sanctified and established,’ the ascent coming of itself. Therefore we must say that the elevation does not come through the baal teshuvah, for the ascent of the worlds comes of itself; only, the matter of the higher teshuvah (teshuvah ila’ah) is a likeness of this level.
A parenthetical note raises a difficulty: paragraph 4 seemed to make the Shabbos ascent depend on ‘very good,’ the baal teshuvah, yet Shabbos is holy of itself. The resolution: the ascent of the worlds comes by itself, and the higher teshuvah is only a likeness of it.


כי שבת אותיות תשב36 להיות ששבת עליות העולמות וכמו״כ [וכמו כן] הבע״ת [הבעלי תשובה] ועיקר פעולת האתעדל״ת [האתערותא דלתתא] לבחי׳ שבת יתבאר לקמן אי״ה [אם ירצה השם]):
For Shabbos (שבת) has the letters of tashev (תשב, ‘return’), since Shabbos is the ascent of the worlds, and so too the baal teshuvah. And the main effect of the arousal from below on the level of Shabbos will be explained below, G-d willing.)
The word Shabbos (שבת) has the letters of tashev (תשב), ‘return,’ which links Shabbos with teshuvah: both are a return upward. What the arousal from below, human effort, adds to Shabbos is left for later in the maamar.




Section 3 · ¶6–9
Wisdoms outside
6אך הנה כתיב אשר ברא37 אלהים לעשות. וארז״ל [ואמרו רבותינו זכרונם לברכה] לעשות לתקן.38 וכתיב ושמרו בני ישראל39 את השבת לעשות את השבת דמזה משמע שישראל עושים את השבת
However, it is written, “which G-d created to make,” and our Sages, of blessed memory, said: ‘to make’ [means] to perfect. And it is written, “And the children of Israel shall keep the Shabbos, to make the Shabbos,” from which it is understood that Israel make the Shabbos
A counterpoint: Genesis 2:3 says G-d created the world ‘to make,’ which the Sages read as ‘to perfect,’ leaving creation for us to complete. And Exodus 31:16 says Israel shall keep Shabbos ‘to make the Shabbos,’ implying that Israel do ‘make’ Shabbos after all.


ע״י מעשה המצות בו׳ יומין דחול דהיינו פי׳ לעשות לתקן או ע״י תשובה. דהנה כתיב חכמות בחוץ תרונה.40
through the performance of the mitzvos during the six weekdays, which is the meaning of ‘to make’ [as] ‘to perfect,’ or through teshuvah (return). For it is written, “Wisdoms sing aloud outside.”
Israel ‘make’ Shabbos through the mitzvos of the six weekdays, which is ‘perfecting’ creation, or through teshuvah. To explain how, the maamar turns to the verse “Wisdoms sing aloud outside” (Proverbs 1:20).




7ופי׳ בזוהר41 חכמות תרי חכמה עלאה וחכמה תתאה. פי׳ ח״ע [חכמה עילאה] הוא בחי׳ חכים ולא בחכמה ידיעא.42 וחכמה תתאה הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] נובלות חכמה שלמעלה תורה.43
And the Zohar explains: ‘wisdoms’ are two, the higher Chochmah (wisdom) and the lower Chochmah. The higher Chochmah is the level of “wise, but not with a known wisdom.” And the lower Chochmah is as our Sages, of blessed memory, said: “The nobelos (fallen fruit) of the wisdom above is the Torah.”
The Zohar reads ‘wisdoms’ as two: the higher Chochmah, ‘wise, but not with a known wisdom,’ beyond all grasp, and the lower Chochmah. The lower Chochmah is the Torah, which the Midrash calls the nobelos, the ‘fallen fruit,’ of the wisdom above: something that has dropped from its source, yet is of its substance.


פי׳ בחי׳ הנובלות הוא בחי׳ אור ושפע מבחי׳ אור החכמה הנמשך למטה כדי לברר בירורים
The meaning: the level of nobelos is a light and flow from the light of Chochmah, which is drawn down below in order to carry out refinements (beirurim),
Nobelos means a light and flow from Chochmah that has come down in order to do the work of refinement (beirurim), separating good from evil in the world.


והיינו בחי׳ חכמה שבתורה שנתלבשה בדברים גשמיים להבדיל בין טמא לטהור44 וכיוצא בזה בכל מל״ת [מצות לא תעשה].4546
that is, the wisdom in the Torah that has been clothed in physical things, to distinguish between impure and pure, and similarly in all the prohibitive commandments.
This is the Torah’s wisdom clothed in physical matters, such as which things are pure and which impure, and likewise all the prohibitions. Through them a person sorts the world into what can be elevated and what cannot.




8וכמו״כ [וכמו כן] גם במעשה המצות עשה הרי נתלבשה החכמה במצות גשמיים כמו במצות ציצית בצמר גשמי דטלית כו׳
And likewise also in the performance of the positive commandments, the wisdom has been clothed in physical mitzvos, as in the mitzvah of tzitzis, in the physical wool of the tallis, etc.
The positive commandments work the same way: divine wisdom is clothed in physical objects. Tzitzis, for example, are made of physical wool attached to a physical tallis.


ולמעלה הטלית הוא בחינת אור מקיף. וכמ״ש לבושיה כתלג חיור47 שהוא בחי׳ סוכ״ע. והחוטין הם ל״ב נתיבות החכמה.48
And above, the tallis is the level of encompassing light (or makif), as it is written, “His garment was white as snow,” which is the level of the light that encompasses all worlds (sovev kol almin). And the threads are the thirty-two paths of Chochmah (wisdom).
Above, the tallis that surrounds the body corresponds to the encompassing light, the light that encompasses all worlds, which Daniel’s vision describes as a garment ‘white as snow.’ The threads, four corners of eight strands each, correspond to the thirty-two paths of Chochmah.




9ועד״ז בשאר המצות כמו אבני האפוד והחושן תרשיש ושהם אבנים גשמיים ונחקק בהם שמות י״ב השבטים.
And similarly with the other mitzvos, such as the stones of the Ephod and the Breastplate, tarshish and shoham, which are physical stones on which the names of the twelve tribes were engraved.
Another example: the High Priest’s Ephod and Breastplate held precious stones, among them tarshish and shoham, physical stones engraved with the names of the twelve tribes.


וכתיב ונשא אותם אהרן לפני49 ה׳ לזכרון ולמעלה רומזים לבחי׳ אורות עליונים שימשיך אהרן כהנא רבא בחי׳ חסדים עליונים דלפני האצי׳ כו׳
And it is written, “And Aharon shall bear them before G-d for a remembrance”; and above, they allude to supernal lights: that Aharon the High Priest would draw down the level of the supernal kindnesses (chassadim) that are before the World of Atzilus (Emanation), etc.
The Torah says Aharon bore the names ‘before G-d for a remembrance.’ Above, the stones allude to supernal lights: the High Priest drew down the supernal kindnesses (chassadim) from a level the text calls ‘before Atzilus,’ that is, prior to and above it.


ולמטה נתלבשה חכמה זו באבנים גשמיים ובמעשה גשמית דחושן ואפוד. וכה״ג [וכהאי גוונא] יובן בכל מעשה המצות.
And below, this wisdom was clothed in physical stones and in the physical work of the Breastplate and Ephod. And in the same way it is to be understood in all the performance of the mitzvos.
Below, that wisdom was clothed in actual stones and in the craftsmanship of the garments. Every mitzvah is to be understood the same way: a supernal light clothed in a physical act.


וע״כ נק׳ בחי׳ חכמה זו שנתלבשה למטה במעשה המצות בשם חכמה תתאה שמתלבשת בעשייה גשמית לאהפכא חשוכא לנהורא כו׳. וזהו חכמות בחוץ תרונה.
Therefore this wisdom, which has been clothed below in the performance of the mitzvos, is called by the name ‘the lower Chochmah (wisdom),’ for it is clothed in physical action, to turn darkness into light, etc. And this is “Wisdoms sing aloud outside.”
This is why the wisdom clothed in the mitzvos is called ‘the lower Chochmah’: it enters physical action in order to turn darkness into light. This is ‘wisdoms … outside.’


בחוץ דוקא כשנתלבשה ח״ת [חכמה תתאה] (הנמשכת מח״ע [מחכמה עילאה] וזהו חכמות בחוץ כו׳ שהארת ח״ע [חכמה עילאה] נמשכת בח״ת [בחכמה תתאה] ומתלבשים בחוץ דהיינו בבי״ע עד שנמשכים בעשייה גשמית ממש כנ״ל) בעשיה גשמית במעשה המצות שלפנינו אז דוקא תרונה
“Outside” specifically: when the lower Chochmah (which is drawn from the higher Chochmah; and this is “Wisdoms… outside,” etc.: the radiance of the higher Chochmah is drawn into the lower Chochmah, and they are clothed ‘outside,’ that is, in [the worlds of] Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), until they are drawn into actual physical action, as above) is clothed in physical action, in the performance of the mitzvos before us, then specifically does it “sing aloud.”
The parenthesis explains the plural: the radiance of the higher Chochmah is drawn into the lower, and both are clothed ‘outside,’ in the worlds of Beriah, Yetzirah and Asiyah, down to physical deeds. Only when wisdom reaches the actual mitzvos before us does it ‘sing aloud.’


פי׳ שיהיה עי״ז תוספת וגלוי אוא״ס [אור אין סוף] ב״ה שלמעלה מעלה אפי׳ [אפילו] מבחי׳ ח״ע [חכמה עילאה]. וע״י מעשה המצות יומשך ויתגלה בח״ע [בחכמה עילאה] נמצא דוקא ע״י התלבשות החכמות בחוץ אז תרונה:50
This means that through this there will be an addition and revelation of the Infinite Light (Or Ein Sof), blessed be He, which is far above even the level of the higher Chochmah; and through the performance of the mitzvos it will be drawn down and revealed in the higher Chochmah. It follows that specifically through the clothing of the wisdoms ‘outside’ do they then “sing aloud.”
‘Sing aloud’ means an addition: a revelation of the Infinite Light, far above even the higher Chochmah, is drawn down by the mitzvos and revealed in the higher Chochmah. So it is precisely wisdom’s descent ‘outside’ that brings this new light.




Section 4 · ¶10–13
Reishis and the supernal delight
10וביאור הדבר הוא דהנה כתיב ראשית חכמה51 והיינו בחי׳ חכמה עלאה שנק׳ ראשית. כי ח״ת [חכמה תתאה] נק׳ סופא דכל דרגין5253 כנודע
The explanation of the matter: it is written, “The beginning of wisdom,” which is the level of the higher Chochmah (wisdom), called ‘beginning’ (reishis). For the lower Chochmah is called ‘the end of all levels,’ as is known,
Psalm 111 says “The beginning (reishis) of wisdom,” and the maamar identifies ‘beginning’ with the higher Chochmah. The lower Chochmah, by contrast, is called ‘the end of all levels.’


שהיא בחי׳ מל׳ וח״ע [וחכמה עילאה] נק׳ ראשית. והנה ראשית בתי״ו מורה על לשון נקבה. כי ראש הוא לשון דכר.
for it is the level of Malchus (sovereignty), while the higher Chochmah is called ‘beginning.’ Now, reishis, with a tav, indicates a feminine form, for rosh (head) is a masculine form.
The lower Chochmah is Malchus, the last of the Sefiros. A point of grammar follows: reishis ends in tav, a feminine ending, while rosh (‘head’) is masculine, so reishis is the ‘feminine,’ receiving form of rosh.




11וראשית הוא לשון נוקבא. והיינו כי החכמה היא בחי׳ מקבל שמקבלת מבחי׳ ראש. וכמ״ש והחכמה מאין תמצא54 שנמשכת מבחי׳ אין דהיינו שלא בדרך השתלשלות עילה ועלול רק כמו בחי׳ יש מאין.
And reishis is a feminine form. That is, Chochmah (wisdom) is the level of a recipient, receiving from the level of rosh (head). As it is written, “And wisdom is found from ayin (nothing)”: it is drawn from the level of ayin, that is, not by way of a progression (hishtalshelus) of cause and effect, but like the level of something from nothing.
Chochmah is ‘feminine’ in that it receives from something higher, rosh. Job’s verse, read in Chassidus as ‘wisdom is found from ayin (nothing),’ says that Chochmah emerges from a level so far above it that it is ‘nothing’ to it: not as a cause produces an effect, but like creation from nothing.


כי בחי׳ האין שממנו תמצא החכמה הוא למעלה ממדרגת החכמה והוא כמו עד״מ באדם כשנופל לו איזה המצאה וסברא חדשה אזי מתמלא תענוג. מזה אנו רואים שבחי׳ תענוג הוא למעלה מבחי׳ חכמה.
For the level of ayin, from which wisdom is found, is above the rank of Chochmah. It is like, by way of analogy, a person to whom some discovery and new idea occurs: he is then filled with delight. From this we see that the level of delight is above the level of Chochmah,
The ayin is above Chochmah. The human analogy: when a new insight occurs to a person he is filled with delight, which shows that delight lies deeper than the intellect.


דהיינו שהוא מקור החכמה ולכן בתחלת התחדשות הסברא יהי׳ [יהיה] הענג גדול להיות כי רגע זו יצאה ונמשכה החכמה ממקורה התענוג.
that is, it is the source of Chochmah. Therefore, at the beginning, when the idea is new, the delight is great, because at that moment the wisdom has come forth and been drawn from its source, delight.
Delight is the source of the insight. That is why the delight is greatest at the moment the idea is born: it has just emerged from its source.


לכן מאיר בה אור התענוג משא״כ כשמתיישן אח״כ אינו מתענג כ״כ [כל כך] מהסברא שכבר נתרחקה ממקורה שהוא התענוג.
Therefore the light of delight shines in it. This is not so when it grows old afterward: he does not delight so much in the idea, for it has already moved away from its source, which is delight.
As the idea becomes familiar, the delight fades, because the idea has moved away from its source in delight.




12וכמו״כ [וכמו כן] למעלה בחי׳ תענוג העליון הוא מקור החכמה. וזהו בחי׳ מאין תמצא. מאין הוא בחי׳ עונג.
So too above: the level of the supernal delight is the source of Chochmah (wisdom). And this is the level of “from ayin is it found”: ayin is the level of delight.
The same is true above: the supernal delight is the source of Chochmah. This delight is the ayin, the ‘nothing,’ from which wisdom is found.


וזהו שנק׳ חכמה ראשית שהיא בחי׳ מקבל מבחי׳ ראש הוא התענוג עליון שנק׳ ראש אותיות אשר55 שהוא לשון אושר ותענוג וכמו באשרי56 כי אשרוני בנות אשרי יושבי5758 כו׳:
And this is why Chochmah is called reishis, for it is the level of a recipient from the level of rosh (head), the supernal delight, which is called rosh (ראש), the letters of asher (אשר), a term of happiness (osher) and delight, as in “In my happiness, for daughters will call me happy,” “Happy are those who dwell,” etc.
So Chochmah is reishis, the receiver from rosh, the supernal delight. The letters of rosh (ראש) rearranged spell asher (אשר), which means happiness and delight, as in Leah’s “In my happiness (be’ashri), for daughters will call me happy” and “Happy (ashrei) are those who dwell in Your house.”




13והנה בברכת המצות אנו מברכין אשר קדשנו במצותיו כו׳. שע״י המצות אנו ממשיכים מבחי׳ אשר שהוא בחי׳ ענג העליון.
Now, in the blessing over the mitzvos we bless, “Who (asher) has sanctified us with His commandments,” etc.: for through the mitzvos we draw down from the level of asher, which is the level of the supernal delight.
The blessing over a mitzvah says asher kideshanu, ‘Who has sanctified us.’ The maamar reads asher as the supernal delight: through the mitzvos we draw down from that level.


וההמשכה היא בבחי׳ ח״ע [חכמה עילאה] וח״ת [וחכמה תתאה] שהן בחי׳ יחו״ע [יחודא עילאה] ויחו״ת [ויחודא תתאה] שנמשך בהן מבחי׳ ענג העליון. וזהו פי׳ הברכה בא״י [ברוך אתה ה׳] אלקינו הוא בחי׳ יחו״ע [יחודא עילאה] דחו״ב [דחכמה ובינה] אצי׳
And the drawing-down is into the higher Chochmah (wisdom) and the lower Chochmah, which are the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah), into which [light] is drawn from the supernal delight. And this is the meaning of the blessing: “Blessed are You, G-d, our G-d” is the higher unity, of Chochmah and Binah of Atzilus,
The light is drawn into the two Chochmahs, which correspond to the ‘higher unity,’ in which all existence is nothing before G-d, and the ‘lower unity,’ G-d present within the world. The opening words of the blessing, ‘Blessed are You, G-d, our G-d,’ express the higher unity of Chochmah and Binah of Atzilus.


ואח״כ מלך העולם הוא בחי׳ יחו״ת [יחודא תתאה] וממשיכים להם מבחי׳ אשר קדשנו כו׳ בחי׳ ענג העליון.
and afterward, “King of the universe” is the lower unity; and we draw into them from the level of “Who (asher) has sanctified us,” etc., the supernal delight.
‘King of the universe’ expresses the lower unity. The words ‘Who (asher) has sanctified us’ then draw the supernal delight into both.


והיינו דוקא ע״י קיום מעשה המצות הגשמיים בבחי׳ אתכפייא ואתהפכא לברר בירורי נוגה שעי״ז דייקא ממשיכים גלוי התענוג העליון וזהו חכמות כשנתלבשו בחוץ אזי דוקא תרונה מחמת גלוי התענוג העליון בחכמה:59
And this is specifically through fulfilling the physical performance of the mitzvos, in the manner of subjugation (iskafya) and transformation (ishapcha), to carry out the refinements (beirurim) of nogah; for specifically through this do we draw down the revelation of the supernal delight. And this is “Wisdoms”: when they are clothed “outside,” then specifically they “sing aloud,” because of the revelation of the supernal delight in Chochmah.
This happens only through actually doing the physical mitzvos, subduing and transforming the material (iskafya and ishapcha) and refining kelipas nogah, the realm that is neither holy nor wholly evil and can be raised to holiness. This is ‘wisdoms … outside sing aloud’: when wisdom is clothed in physical deeds, the supernal delight is revealed in it.




Section 5 · ¶14–16
Making Shabbos in the weekdays
14ומעתה יובן ג״כ ענין לעשות את השבת. כי שבת הוא בחי׳ חכמה60 ובחכמה אתברירו.61 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] בשבת דבור אסור62 כי סייג לחכמה שתיקה.6364 והוא בחי׳ עליית ח״ת [חכמה תתאה] בח״ע [בחכמה עילאה].
From this, the meaning of “to make the Shabbos” will also be understood. For Shabbos is the level of Chochmah (wisdom), and “through Chochmah they are refined.” Therefore our Sages, of blessed memory, said that on Shabbos speech is forbidden, for “a fence for wisdom is silence.” And it is the ascent of the lower Chochmah into the higher Chochmah.
Now ‘to make the Shabbos’ can be explained. Shabbos is Chochmah, and refinement happens ‘through Chochmah.’ The Sages forbade weekday speech on Shabbos, and Rabbi Akiva taught that “a fence for wisdom is silence”: on Shabbos the lower Chochmah, which works through speech and refinement, rises into the higher Chochmah.


(לכן בשבת בורר אסור כי בחכמה אתברירו הוא ע״י התלבשות ח״ע [חכמה עילאה] בח״ת [בחכמה תתאה] לברר בירורים והיינו ביומין דחול אבל בשבת שהוא עליי׳ [עלייה] ח״ת [חכמה תתאה] בח״ע [בחכמה עילאה] לכן דבור אסור).
(Therefore on Shabbos sorting (borer) is forbidden: for “through Chochmah they are refined” happens through the higher Chochmah being clothed in the lower Chochmah to carry out refinements, and that is during the weekdays; but on Shabbos, which is the ascent of the lower Chochmah into the higher Chochmah, therefore speech is forbidden.)
The parenthesis adds that this is why sorting (borer), one of the labors forbidden on Shabbos, is prohibited: refinement happens through the higher Chochmah clothing itself in the lower, which belongs to the weekdays. On Shabbos the lower Chochmah rises into the higher, so refining activity, like speech, is out of place.


והנה ע״י הבירורים ממעשה המצות שנעשו ביומין דחול נמשך מבחי׳ ענג עליון לבחי׳ חכמה דהנה החכמה נקראת עדן שמקבל מבחי׳ התענוג. ומבחינת עדן נמשך לגן.
Now, through the refinements from the performance of the mitzvos that were done during the weekdays, [light] is drawn from the level of the supernal delight into the level of Chochmah. For Chochmah is called ‘Eden,’ for it receives from delight; and from the level of Eden it is drawn into the Garden (Gan).
The refinements of the weekday mitzvos draw the supernal delight into Chochmah. Chochmah is called ‘Eden,’ a word that means pleasure, because it receives from delight, and from Eden the flow passes into the ‘Garden’ (Gan).


וזהו ענין געה״ע [גן עדן העליון] וגעה״ת [וגן עדן התחתון] ששם נהנין מזיו השכינה. אבל יפה שעה אחת65 בתשובה ומע״ט [ומעשים טובים] בעוה״ז מכל חיי העוה״ב [העולם הבא].66
And this is the matter of the upper Gan Eden and the lower Gan Eden, where [souls] enjoy the radiance of the Shechinah (Divine Presence). But “one hour of teshuvah (return) and good deeds in this world is better than all the life of the World to Come,”
This is the upper and lower Gan Eden, where souls enjoy the radiance of the Shechinah. Yet the Mishnah says that one hour of teshuvah and good deeds in this world is better than all the life of the World to Come.


כי ע״י המצות ממשיכים עצמות ענג העליון שלמעלה מבחי׳ חכמה. וזהו הכל ע״י ו׳ יומין דחול ששת ימים תעבד:67
for through the mitzvos we draw down the very essence of the supernal delight, which is above the level of Chochmah. And all this is through the six weekdays: “Six days you shall labor.”
The reason: through the mitzvos we draw down the very essence of the supernal delight, which is above Chochmah, while Gan Eden receives what passes through Chochmah. All this is done in the six weekdays: “Six days you shall labor.”




15וזהו ענין זכור עם י״ה. וזכרי עם ו״ה. היינו מלמטה למעלה ומלמעלה למטה. דהנה פי׳ ששת ימים תעבוד היינו בחי׳ אהבה כי לית פולחנא כפולחנא דרחימותא.68
And this is the matter of zachor with yud-heh and zichri with vav-heh: that is, from below to above and from above to below. For the meaning of “Six days you shall labor (ta’avod)” is the level of love, for “there is no service like the service of love.”
The maamar now answers the question of paragraph 2: zachor with yud-heh is the movement from below to above, and zichri with vav-heh the movement from above to below. “Six days you shall labor (ta’avod)” is read as avodah, service done with love, for the Zohar says there is no service like the service of love.


שכל ימות החול הוא בחי׳ בירורים שכל מעשה המצות או הדבור או מה שעושה מו״מ [משא ומתן] בהיתר להתפרנס כדי שיוכל לעבוד את ה׳ נתברר עי״ז בירורי נצוצות קדושות מבחי׳ ק״נ [קליפת נוגה] ועולים לה׳
For all the weekdays are the level of refinements: through all the performance of the mitzvos, or speech, or the business a person conducts in a permitted way to earn a living so that he can serve G-d, there are refined thereby the refinements of holy sparks from the level of kelipas nogah (the husk of nogah), and they rise to G-d
All the weekday activity is refinement: mitzvos, speech, and even honest business conducted to earn a living so as to be able to serve G-d. Through them the holy sparks held in kelipas nogah, the neutral realm, are refined and rise to G-d.


ע״י התפלה וכל התפלות של ימות החול נכללים ועולים ע״י תפלת השבת וזהו הכל ע״י בחי׳ אהבה מלמטה למעלה.
through prayer. And all the prayers of the weekdays are included and rise through the prayer of Shabbos. And all this is through the level of love, from below to above.
They rise through prayer, and all the weekday prayers are gathered up and raised by the prayer of Shabbos. This whole upward movement is driven by love.




16וזהו זכור עם י״ה רמ״ח שהאהבה נק׳ זכור כי יראה היא בחי׳ נקבה. כמ״ש אשה יראת69 ה׳ ואהבה היא בחי׳ דכר זכר חסדו.70 והאהבה היא שרש לרמ״ח מ״ע [מצות עשה].
And this is zachor with yud-heh, 248: love is called zachor, for awe is the level of the female, as it is written, “A woman who fears G-d,” and love is the level of the male (dechar): “He remembered (zachar) His kindness.” And love is the root of the 248 positive commandments.
Zachor with yud-heh equals 248 and stands for love. In Kabbalistic language ‘male’ and ‘female’ describe giving and receiving: awe is ‘female,’ as in “a woman who fears G-d,” and love is ‘male’ (zachar), as in “He remembered (zachar) His kindness.” Love is the root of the 248 positive commandments.


והיינו שע״י רמ״ח מ״ע [מצות עשה] ובחי׳ פולחנא דרחימותא היא העלאה ממטה למעלה לבחי׳ י״ה (וגם האיש דרכו לכבש71 לכן בירור ק״נ [קליפת נוגה] וההעלאה הוא ע״י אהבה):
That is, through the 248 positive commandments and the service of love there is an elevation from below to above, to the level of yud-heh. (Also, “it is the way of a man to conquer”; therefore the refinement of kelipas nogah and the elevation are through love.)
Through the 248 positive commandments and the service of love there is an ascent from below to the level of yud-heh. The parenthesis adds the Talmud’s “it is the way of a man to conquer”: conquering and refining kelipas nogah is the work of love, the ‘male’ quality.




Section 6 · ¶17–18
The drawing-down
17והנה תכלית ההעלאה הוא כדי להיות אח״כ המשכה מלמעלה למטה. וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] ע״פ מה ה׳ אלקיך שואל מעמך.72 א״ת [אל תקרי] מה אלא מאה73 ברכות שחייב אדם לברך בכל יום.
Now, the purpose of the elevation is that afterward there be a drawing-down from above to below. And this is what our Sages, of blessed memory, said on the verse, “What (mah) does G-d your G-d ask of you?”: “Do not read mah but me’ah (a hundred)”: the hundred blessings that a person is obligated to say every day.
The purpose of the ascent is a descent: after rising, light must be drawn down. The Talmud (Menachos 43b) derives the obligation of a hundred blessings a day from “What (mah) does G-d ask of you,” and the maamar cites the reading ‘do not read mah but me’ah,’ ‘a hundred.’


והענין הוא כי בחי׳ ההמשכה שנמשך מבחי׳ סוכ״ע לבחי׳ ממכ״ע [ממלא כל עלמין] נק׳ בשם ברכה כי הוא בחי׳ הגילוי מן ההעלם. וזהו א״ת [אל תקרי] מה.
The point is that the drawing-down that is drawn from the level of the light that encompasses all worlds (sovev kol almin) to the level of the light that fills all worlds (memalei kol almin) is called by the name ‘blessing,’ for it is the level of revelation out of concealment. And this is “Do not read mah,”
A ‘blessing’ (berachah) is a drawing-down from sovev kol almin, the light beyond the worlds, into memalei kol almin, the light within them: a revelation out of concealment. This is the point of reading mah as me’ah.


שהוא בחי׳ ממכ״ע [ממלא כל עלמין] כמבואר בזוהר בראשית בתחלתו בהקדמה (דף א׳ ע״ב) ע״פ מה אדיר שמך בכל הארץ74 דבחי׳ מ״ה [שם מ״ה] הוא בבחי׳ בדבר ה׳ שמים נעשו.75
which is the level of memalei kol almin, as explained in the Zohar on Bereishis, at its beginning, in the Introduction (page 1b), on the verse, “How (mah) mighty is Your Name in all the earth”: that the level of mah is the level of “By the word of G-d the heavens were made.”
Mah (‘what’) is the level of memalei kol almin. The maamar cites the Zohar’s introduction on “How (mah) mighty is Your Name in all the earth,” where mah is the lower level, here identified with the divine speech by which ‘the heavens were made.’


וזהו מה אדיר שמך בכל הארץ שמתלבש בעולמות להיות ממכ״ע [ממלא כל עלמין] וכן הוא ג״כ בזוהר ח״ב [חלק ב׳] (דקכ״ז) ע״פ ויקחו לי תרומה76 דרגא תתאה דאיהו רזא דעלמא תתאה אקרי מ״ה [שם מ״ה].77
And this is “How mighty is Your Name in all the earth”: that it is clothed in the worlds to be memalei kol almin. And so it is also in the Zohar, volume 2 (page 127), on the verse, “And they shall take for Me an offering (terumah)”: “The lower level, which is the mystery of the lower world, is called mah.”
‘Your Name in all the earth’ is the divine light clothed in the worlds, memalei kol almin. The Zohar on Terumah likewise calls the lower level, the mystery of the lower world, mah.


(וזהו ענין תרומה. א״ת [אל תקרי] מ״ה [שם מ״ה] אלא מאה. דהיינו להמשיך מבחי׳ סוכ״ע לבחי׳ ממכ״ע [ממלא כל עלמין] הנק׳ מ״ה [שם מ״ה] תרומה.
(And this is the matter of terumah: “Do not read mah but me’ah”; that is, to draw down from the level of sovev kol almin to the level of memalei kol almin, which is called mah; [this is] terumah.
The parenthesis links this to terumah, the offering of Parshas Terumah, which the Zohar expounds with ‘do not read mah but me’ah.’ Drawing sovev into memalei, the level called mah, is identified with terumah.


כי הנה תרומת מעשר הוא מעשר מן המעשר7879 כי הדבור עליון שהוא בחי׳ ממכ״ע [ממלא כל עלמין] נק׳ בחי׳ מעשר לגבי המדות עליונות דהיינו משום כי רק חלק עשירי מהמדה נמשך להיות הגילוי בדבור
For terumas ma’aser is “a tithe of the tithe.” For the supernal speech, which is the level of memalei kol almin, is called the level of a ‘tithe’ (ma’aser) relative to the supernal attributes (middos), because only a tenth part of the attribute is drawn down to become the revelation in speech;
Terumas ma’aser, the priests’ portion taken from the Levites’ tithe, is ‘a tithe of the tithe.’ So too above: supernal speech, memalei kol almin, is a ‘tithe’ of the attributes, since only a tenth of an attribute comes out in speech.


וגם המדות לגבי חו״ב [חכמה ובינה] הם ג״כ רק כמו בחי׳ חלק עשירי שבחינה האחרונה שבחו״ב [שבחכמה ובינה] נמשך להיות מקור למדות. והתרומה היא העלאה ממטה למעלה וצ״ע [וצריך עיון]).80 וענין מאה ברכות הוא להמשיך מלמעלה למטה ההארה מבחי׳ סוכ״ע לממכ״ע [לממלא כל עלמין]:
and the attributes, too, relative to Chochmah and Binah, are likewise only like the level of a tenth part, for the last level within Chochmah and Binah is drawn down to be the source for the attributes. And the terumah is an elevation from below to above; this needs examination.) And the matter of the hundred blessings is to draw down from above to below the radiance from the level of sovev kol almin to memalei kol almin.
And the attributes are only like a tenth of Chochmah and Binah, whose last level becomes their source. The author leaves open (‘this needs examination’) how terumah, which is an elevation, fits a drawing-down; the hundred blessings, at any rate, draw the radiance of sovev into memalei from above to below.




18והנה עיקר ענין זו ההמשכה מלמעלה למטה הוא בשבת (דהגם שבכל יום מברכים מאה ברכות מ״מ עיקר גילוי ויחוד סובב בממלא הוא בשבת).
Now, the main [occasion] of this drawing-down from above to below is on Shabbos (for although every day we say a hundred blessings, nevertheless the main revelation and union of sovev in memalei is on Shabbos).
The chief time of this drawing-down is Shabbos. Although blessings are said every day, the main revelation and union of sovev within memalei happens on Shabbos.


וזהו זכרי עם ו״ה רמ״ח היינו בשבת היא ההמשכה מלמעלה למטה אל בחי׳ ו׳ שהוא״ו הוא המשכה.
And this is zichri with vav-heh, 248: on Shabbos there is the drawing-down from above to below, to the level of vav, for the vav is a drawing-down.
This is zichri with vav-heh: on Shabbos light is drawn from above to below, to the vav. The letter vav, a vertical line, signifies drawing-down.


והיינו ג״כ ענין התורה שהיא בחי׳ המשכה קול בוי״ו דאורייתא מח״ע [מחכמה עילאה] נפקת והוא יו״ד דזכרי ונמשך למטה בקול ודבור. וכמ״ש ודברי אשר שמתי בפיך.81
And this is also the matter of the Torah, which is the level of drawing-down: kol (voice), [spelled] with a vav. For “the Torah comes forth from the higher Chochmah (wisdom),” which is the yud of zichri, and it is drawn down below into voice and speech, as it is written, “And My words which I have placed in your mouth.”
The Torah is also a drawing-down, and kol (‘voice’) is spelled with a vav. The Torah comes from the higher Chochmah, the yud of zichri, and descends into voice and speech, as Isaiah says, “My words which I have placed in your mouth.”


וכמו שאמרו על שמאי והלל82 דאלו ואלו דא״ח [דברי אלקים חיים]. והיינו ו״ה קול ודבור בתורה. וזהו ג״כ שרש ענין השבת שהוא בחי׳ החכמה יו״ד דזכרי ונמשך למטה בבחי׳ ו״ה.
And as they said about Shammai and Hillel, that “these and these are the words of the living G-d.” And this is vav-heh: voice and speech in Torah. And this is also the root of the matter of Shabbos, which is the level of Chochmah, the yud of zichri, drawn down below into the level of vav-heh.
Even the disputes of Shammai and Hillel are “the words of the living G-d”: divine wisdom in human voice and speech, the vav and heh. The root of Shabbos is the same: Chochmah, the yud, drawn down into vav-heh.


(והענין זכור הוא האהבה ועי״ז עולה המ״ן [המיין נוקבין] לבחי׳ י״ה. וזכרי הוא יסוד אבא שמתגלה בשבת בבחי׳ זו״נ [זעיר אנפין ונוקבא] כידוע בכוונת זכר למע״ב [למעשה בראשית] במוסף וזהו שנמשך בבחי׳ ו״ה):
(The point is: zachor is love, and through it the ‘feminine waters’ (mayin nukvin) rise to the level of yud-heh. And zichri is Yesod (foundation) of Abba, which is revealed on Shabbos in the level of Z’eir Anpin and Nukva, as is known from the kavanah (mystical intention) of “a remembrance of the work of creation” in Musaf; and this is its being drawn into the level of vav-heh.)
In the parenthesis: zachor is love, which raises ‘feminine waters’ (mayin nukvin), the Kabbalistic term for an arousal from below, up to yud-heh. Zichri is Yesod of Abba, revealed on Shabbos in Z’eir Anpin and Nukva, as is known from the mystical intention (kavanah) for ‘a remembrance of the work of creation’ in the Musaf prayer.




Section 7 · ¶19–20
The answer
19וזהו הצווי זכור את יום השבת לקדשו.83 ומבואר לעיל הקושיא דהא שבת מיקדשא וקיימא.
And this is the command, “Remember the Shabbos day to sanctify it.” The question was set out above: surely Shabbos is ‘sanctified and established.’
Now the opening question can be answered. If Shabbos is already ‘sanctified and established,’ what does “Remember the Shabbos day to sanctify it” ask of us?


והענין מובן ע״פ מה שנתבאר כי באמת בחי׳ שבת מצד עצמו מיקדשא וקיימא שהוא בחי׳ קדש בחי׳ חכמה (דהיינו בחי׳ מוחין דאבא. ויו״ט [ויום טוב] נק׳ מקראי קדש בחי׳ נה״י [נצח הוד יסוד] דאבא מתלבשין במוחין דאימא).
The matter is understood from what has been explained: in truth, the level of Shabbos in itself is ‘sanctified and established,’ for it is the level of kodesh (holiness), the level of Chochmah (that is, the level of the intellect (mochin) of Abba; while Yom Tov is called mikra’ei kodesh (‘holy convocations’), the level of Netzach, Hod and Yesod of Abba clothed in the intellect of Imma).
Shabbos in itself is holy and needs no help: it is kodesh, Chochmah, the intellect of Abba. Yom Tov is called ‘holy convocations’ (mikra’ei kodesh) because it receives only Abba’s lower powers, Netzach, Hod and Yesod, clothed in the intellect of Imma.


אך כדי להמשיך בחי׳ גילוי ענג העליון שיומשך ויתגלה בחכמה (דהיינו התגלות עתיק בחכמה) הוא
But to draw down the revelation of the supernal delight, so that it be drawn and revealed in Chochmah (that is, the revelation of Atik in Chochmah), is
But there is something beyond Shabbos’s own holiness: the revelation of the supernal delight within Chochmah, which the parenthesis calls the revelation of Atik, the innermost level of Keser, in Chochmah.


ע״י ישראל ע״י מעשה המצות שעושין כל ימות החול שאומרים אשר קדשנו במצותיו וצונו שממשיכים מבחי׳ אשר ענג העליון בבחי׳ ראשית חכמה כנ״ל:
through Israel, through the performance of the mitzvos that they do all the weekdays, over which they say, “Who (asher) has sanctified us with His commandments and commanded us”: for they draw down from the level of asher, the supernal delight, into the level of “the beginning (reishis) of wisdom,” as above.
That revelation depends on Israel, on the mitzvos of the weekdays, over which they say asher kideshanu. Through them they draw from asher, the supernal delight, into reishis, Chochmah, and this is what ‘to sanctify it’ adds.




20וז״ש [וזהו שכתוב] אח״כ ששת ימים תעבד84 דלכאורה זה אינו מ״ע [מצות עשה] רק רשות ומה ענין זה לזכור את יום השבת לקדשו שהיא מ״ע [מצות עשה] אלא דלהיות דפי׳ לקדשו להמשיך גילוי עונג העליון בחכמה בשבת.
And this is what is written afterward, “Six days you shall labor.” For at first glance this is not a positive commandment but only something permitted, so what does it have to do with “Remember the Shabbos day to sanctify it,” which is a positive commandment? But since the meaning of ‘to sanctify it’ is to draw down the revelation of the supernal delight into Chochmah (wisdom) on Shabbos,
The next verse, “Six days you shall labor,” seems to be mere permission, not a commandment, so why is it joined to the commandment of Shabbos? Because ‘to sanctify it’ means drawing the supernal delight into Chochmah on Shabbos.


וכמ״ש וקראת לשבת ענג.85 והמשכה זו היא ע״י העלאת הבירורים שע״י מעשה המצות בחול. והיינו ע״י בחי׳ זכור עם י״ה.
as it is written, “And you shall call the Shabbos a delight”; and this drawing-down is through the elevation of the refinements [made] through the performance of the mitzvos during the week; that is, through the level of zachor with yud-heh,
Isaiah calls Shabbos ‘a delight’ (oneg). That delight is drawn down through the elevation of the refinements made by the weekday mitzvos, the upward movement of zachor with yud-heh.


וששת ימים תעבוד פולחנא דרחימותא. ועי״ז יומשך בשבת בחי׳ לקדשו. וזהו זכור כו׳. כי שבת נק׳ שבת בראשית.
and “Six days you shall labor,” the service of love; and through this the level of “to sanctify it” will be drawn down on Shabbos. And this is “Remember,” etc. For Shabbos is called ‘Shabbos Bereishis.’
“Six days you shall labor” is the service of love that brings about ‘to sanctify it’ on Shabbos, so the six days are part of ‘Remember.’ And Shabbos is called ‘Shabbos Bereishis,’ which the next paragraph explains.




Section 8 · ¶21–22
Zachor and shamor
21והנה בראשית היא בחי׳ נוק׳ [נוקבא] שמקבל מבחי׳ ראש שהוא תענוג העליון כנ״ל. ולכן אמר זכור את יום השבת כו׳ להמשיך בו מבחי׳ תענוג העליון שנק׳ בחי׳ זכר ומשפיע לבחי׳ ראשית חכמה כו׳.
Now, Bereishis is the level of Nukva (the feminine), which receives from the level of rosh (head), which is the supernal delight, as above. Therefore it says, “Remember the Shabbos day,” etc.: to draw into it from the level of the supernal delight, which is called the level of the male (zachar) and the giver, to the level of “the beginning (reishis) of wisdom,” etc.
‘Bereishis’ contains reishis, the ‘feminine’ level that receives from rosh, the supernal delight. So ‘Remember’ (zachor) means drawing into Shabbos from that delight, the ‘male,’ giving level, into ‘the beginning (reishis) of wisdom.’


וזהו ישראל לי ראש86 שהם הממשיכים מבחי׳ ראש (ועמ״ש בפ׳ ציצית87 מענין לי רא״ש). ובחי׳ שמור את יום השבת.
And this is Yisrael, [whose letters spell] li rosh (‘a head for Me’), for they are the ones who draw down from the level of rosh. (And see what is written in the section on tzitzis on the matter of li rosh.) And the level of “Keep the Shabbos day”:
The letters of Yisrael (ישראל) spell li rosh (לי ראש), ‘a head for Me’: Israel are those who draw down from rosh. The text refers to what is written in the section on tzitzis, and turns to the second word, ‘Keep.’


הנה ארז״ל [אמרו רבותינו זכרונם לברכה] שמור זו משנה.8889 והענין כי השמירה ענינה להפריד הקליפות שלא יהיה יניקה להחיצונים.
our Sages, of blessed memory, said: ‘Keep’ — this is Mishnah. The point is that keeping (shemirah) means separating the kelipos (husks), so that there be no nourishment for the external forces.
The Sages read shamor (‘keep’) as the study of Mishnah. Keeping means guarding: separating the kelipos so that the external forces cannot draw nourishment from holiness.


וזהו ענין זכור לדכורא. ושמור לנוקבא. כי השמירה שלא יינקו החיצונים מטפת דכורא היא ע״י שנמשכת במעי דנוק׳ [דנוקבא].
And this is the matter of ‘zachor for the male, shamor for the female.’ For the keeping, so that the external forces not draw nourishment from the drop of the male, is through its being drawn into the womb of the female.
Hence the saying ‘zachor for the male, shamor for the female.’ In the Kabbalistic image of giver and receiver, the giver’s influence is protected from the external forces only when it is fully received and held within the receiver, Nukva.


ולכן הנפילים90 היו מפני שלא נקלטה הטפה כו׳ וזהו ג״כ ענין שמור זו משנה שבתושבע״פ [שבתורה שבעל פה] היא נק׳ תורת אמך לגבי תושב״כ [תורה שבכתב] שנק׳ מוסר אביך91 וכמ״ש במ״א:
Therefore “the Nefilim were” because the drop was not absorbed, etc. And this is also the matter of ‘Keep — this is Mishnah,’ for the Oral Torah is called “the teaching of your mother” relative to the Written Torah, which is called “the instruction of your father,” as explained elsewhere.
The text alludes to a Kabbalistic teaching that the Nefilim of Genesis 6:4 came from influence that was not received and held in its proper place. Shamor is Mishnah because the Oral Torah is ‘your mother’s teaching,’ the receiving side, relative to the Written Torah, ‘your father’s instruction.’




22אך לעתיד יהיה זכור ושמור בדבור א׳ נאמרו (ר״ל [רוצה לומר] שאז יתגלה בחינה זו למטה) שיהיה הכל חד יחו״ע [יחודא עילאה] ויחו״ת [ויחודא תתאה]
But in the time to come it will be [as] “‘Remember’ and ‘Keep’ were said in a single utterance” (meaning that then this level will be revealed below), for all will be one, the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah)
In the future, “‘Remember’ and ‘Keep’ were said in a single utterance” will be revealed below: the two will be one. The higher unity and the lower unity will merge.


(שהן בחי׳ זכור ובחי׳ שמור דהיינו שגם יחו״ת [יחודא תתאה] יהיה במדרגת הגלוי שביחו״ע [שביחודא עילאה] והיינו ע״י גלוי עצמות א״ס ב״ה הסוכ״ע דקמיה שוה הכל כו׳).
(which are the level of zachor and the level of shamor; that is, the lower unity too will be at the rank of the revelation that is in the higher unity, and this is through the revelation of the essence of the Infinite One (Ein Sof), blessed be He, who encompasses all worlds (sovev kol almin), before whom all is equal, etc.).
Zachor is the higher unity, shamor the lower. The lower unity will reach the revelation of the higher through the revelation of the essence of the Infinite One, before whom ‘all is equal,’ high and low alike.


וזהו שנאמר אות הוא ביני ובין בני ישראל92 (ר״ל [רוצה לומר] אות היא קאי על בחי׳ מל׳ שמור לנוק׳ [לנוקבא] וכמ״ש במ״א באור ענין זה ע״פ הזוהר ויקהל )(דר״ד)93 האי רוחא אתפשטותא דההיא נקודה94 כו׳.
And this is what is said, “It is a sign between Me and the children of Israel” (meaning, ‘sign’ refers to the level of Malchus (sovereignty), shamor for the female; as explained elsewhere in the explanation of this matter on the Zohar, Vayakhel (page 204): “This spirit is the spreading forth of that point,” etc.).
Exodus 31 calls Shabbos “a sign between Me and the children of Israel,” and the ‘sign’ is Malchus, shamor, the ‘female.’ The text refers to an explanation given elsewhere of the Zohar on Vayakhel, which speaks of the Shabbos spirit as the spreading forth of ‘that point,’ Malchus.


וזהו יום שכולו ארוך95 (ר״ל [רוצה לומר] שמור וזכור הם בחי׳ שבת דמעלי שבתא ושבתא דיומא ולע״ל [ולעתיד לבוא] שיהיו שניהם במדרגה א׳ שבת דמעלי שבתא יהי׳ [יהיה] ג״כ במדרגת שבתא דיומא הז׳ יום שכולו ארוך ועמ״ש כה״ג [כהאי גוונא] ע״פ ההפטרה דפ׳ במדבר כי גדול יום96 כו׳)
And this is ‘the day that is entirely long’ (meaning: shamor and zachor are the level of ‘Shabbos eve’ (Shabbos de’mealei Shabbsa) and ‘Shabbos day’ (Shabbsa de’yoma); and in the time to come, when the two of them will be at one rank, Shabbos eve too will be at the rank of Shabbos day, the seventh, ‘the day that is entirely long.’ And see what is written in a similar vein on the haftarah of Parshas Bamidbar, “For great is the day,” etc.)
Shamor and zachor are Shabbos night and Shabbos day. In the future both will be at the level of Shabbos day, ‘the day that is entirely long’; the text also refers to what is written on the haftarah of Bamidbar, “For great is the day.”


כי עתה זה היום אשר קוינו לו. פי׳ קוינו בחי׳ קו ארוך97 ולעתיד יהיה בחי׳ שבת מעלה ומטה שוין (וע׳ לקמן בד״ה להבין באור ענין האבות הן הן המרכבה מש״ש [מה שכתוב שם] מענין זה):98
For now [it is], “This is the day we hoped (kivinu) for.” The meaning: kivinu is the level of a long line (kav). And in the time to come there will be the level of Shabbos, above and below equal. (And see below, in the discourse beginning “To understand the explanation of the matter, ‘The Patriarchs are themselves the Chariot,’” what is written there on this matter.)
Now, “this is the day we hoped (kivinu) for” expresses hope, a kav, a long line stretching toward a goal. In the future it will be Shabbos, when above and below are equal; the text refers to a later discourse on ‘the Patriarchs are themselves the Chariot.’



In one’s avodah
The six weekdays are where Shabbos is made: every mitzvah, every word, and even honest business done to earn a living so as to serve G-d refines the world when it is done with love, and through prayer it rises into the prayer of Shabbos. This weekday service is what draws the supernal delight into Shabbos, fulfilling “Remember the Shabbos day to sanctify it.”
Questions for discussion
	If Shabbos is holy from creation, what exactly does ‘to sanctify it’ add, according to the maamar?
	Why does the Name Havayah appear only after the account of the six days, and what does this teach about Shabbos?
	How can the descent of wisdom ‘outside,’ into physical mitzvos, reveal something higher than wisdom itself?
	What is the connection between the weekday service of love (zachor with yud-heh) and the drawing-down on Shabbos (zichri with vav-heh)?
	What does the fading delight of an old idea teach about the relationship between Chochmah and the supernal delight?

Sources and references
Notes
Paragraph 1
1זכור את יום השבת
The Kehot note calls this another transcript (hanachah) of the same maamar, printed in the Alter Rebbe’s Sefer HaMaamarim 5569; later notes quote its different wording.
Kehot’s noteהנחה אחרת בסה״מ תקס״ט ע׳ לב (בהוצאה החדשה ע׳ מו). ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. תוס׳ והערות באוה״ת ע׳ תתקמה. ובכרך ז ע׳ ב׳תרצט. קיצור דקיצור ע׳ ב׳תשא. תוספות והערות עם הגהות נוספות ע׳ ב׳תשג. ובכרך ח ע׳ ב׳תתקצד. בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ קכה מיוסד על מאמר זה. וכן בסה״מ תרמ״ב. ראה ד״ה אבות מלאכות תר״ל ע׳ רמט ואילך. ד״ה ויקח ה״א תרל״א ע׳ א.
2זכור את יום השבת
“Remember the Shabbos day to sanctify it,” the fourth of the Ten Commandments in Exodus. The maamar asks what ‘to sanctify it’ can mean when Shabbos is already holy.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ח.
3שבת מיקדשא וקיימא
When a Tanna recited “Who sanctifies Israel and the Shabbos and the seasons,” Ravina objected: “Is it Israel who sanctify Shabbos? Shabbos is sanctified and established!” This is the source of the maamar’s question.
Beitzah 17a:3–4ביצה י״ז א:ג׳-ד׳
תָּנֵי תַּנָּא קַמֵּיהּ דְּרָבִינָא: ״מְקַדֵּשׁ יִשְׂרָאֵל וְהַשַּׁבָּת וְהַזְּמַנִּים״. אֲמַר לֵקהּ: אַטּוּ שַׁבָּת יִשְׂרָאֵל מְקַדְּשִׁי לֵקהּ? וְהָא שַׁבָּת מִקַּדְּשָׁא וְקָיְימָא. אֶלָּא אֵימָא: ״מְקַדֵּשׁ הַשַּׁבָּת, יִשְׂרָאֵל וְהַזְּמַנִּים״. אָמַר רַב יוֹסֵף: הֲלָכָה כְּרַבִּי, וְכִדְתָרֵיץ רָבִינָא. תָּנוּ רַבָּנַן: שַׁבָּת שֶׁחָל לִהְיוֹת בְּרֹאשׁ חוֹדֶשׁ אוֹ בְּחוּלּוֹ שֶׁל מוֹעֵד, עַרְבִית וְשַׁחֲרִית וּמִנְחָה מִתְפַּלֵּל שֶׁבַע, וְאוֹמֵר מֵעֵין הַמְאוֹרָע בָּעֲבוֹדָה, וְאִם לֹא אָמַר — מַחְזִירִין אוֹתוֹ. רַבִּי אֱלִיעֶזֶר אוֹמֵר: בַּהוֹדָאָה. וּבַמּוּסָפִין מַתְחִיל בְּשֶׁל שַׁבָּת וּמְסַיֵּים …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה יז, א. ובאוה״ת פ׳ יתרו ע׳ תתקכה כתב קושיא זו בשם האלשיך ז״ל ומפרש שפי׳ לקדשו הוא להשפיע בו קדושה על קדושתו. בסה״מ תקס״ט ע׳ לב ”דשבת מיקדשא וקיימא מששת י״ב שהרי כל שבת נק׳ שבת בראשית כידוע ומפורש בכתוב ויברך אלקים את יום השבת ויקדש אותו”. וכ״ה בסה״מ תרכ״ז. וראה בסה״מ תרל״ד ע׳ שיח.
4דישראל אינהו דקדשינהו לזמנים
The Talmud explains the festival blessing “Who sanctifies Israel and the seasons”: it is Israel who sanctify the seasons. The Alter Rebbe uses it to show that the festivals’ holiness depends on Israel.
Berakhot 49a:9–10ברכות מ״ט א:ט׳-י׳
״מְקַדֵּשׁ יִשְׂרָאֵל וְהַזְּמַנִּים״! — יִשְׂרָאֵל דְּקַדְּשִׁינְהוּ לִזְמַנִּים. ״מְקַדֵּשׁ יִשְׂרָאֵל וְרָאשֵׁי חֳדָשִׁים״! — יִשְׂרָאֵל דְּקַדְּשִׁינְהוּ לְרָאשֵׁי חֳדָשִׁים. ״מְקַדֵּשׁ הַשַּׁבָּת וְיִשְׂרָאֵל וְהַזְּמַנִּים״! — חוּץ מִזּוֹ.
"Who hallowest Israel and the seasons"! It means, "Israel who sanctify the seasons." "Who sanctifiest Israel and the beginnings of the months"! It means, "Israel who hallow the beginnings of the months." "Who hallowest the Sabbath, Israel and the seasons" ! This is an exception.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מט, א. ראה תורת שמואל תרכ״ז ע׳ קטו לתרץ קושיית הפנים יפות איך עשה הקב״ה מלאכה בר״ה, ע״ש.
5דאחידן ביה במלכא
The Zohar on Emor: all who are attached to the King must be invited to the supernal place called kodesh; the festivals are such invitations (mikra’ei kodesh), but Shabbos is not invited, for it is the inheritance of kodesh itself.
Zohar, Emor 24:104–111ספר הזהר, אמור כ״ד:ק״ד-קי״א
THESE ARE THE SET FEASTS OF THE L-RD. R. Simeon said: ‘They are from the L-rd (TETRAGRAMMATON), because He is the link between those (grades) above and those below, all being united through Him. Why? Because just as the King inherits the Father and Mother and is attached to their holiness, so all those that are attached to the King are to be invited to that supernal place called “holiness” in order that they mav all be united. Hence they are called first “set feasts of the L-rd”, and then …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 2
6שמור את יום השבת
“Keep the Shabbos day to sanctify it,” the commandment of Shabbos in the repetition of the Ten Commandments in Deuteronomy, which says ‘Keep’ where Exodus says ‘Remember.’
Deuteronomy 5:12דברים ה׳:י״ב
שָׁמוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ כַּאֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ:
Observe the sabbath day, to keep it holy, as the L-RD thy G-d commanded thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, יב.
7זכור ושמור בדבור אחד נאמרו
“‘Remember’ and ‘Keep’ were said in a single utterance, which the mouth cannot say and the ear cannot hear.” The maamar returns to this saying in paragraph 22 as a description of the future.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כז, א.
8כל מקום שנאמר השמר פן ואל
Rabbi Avin in the name of Rabbi Ila’i: wherever the Torah says ‘beware,’ ‘lest’ or ‘do not,’ it is a prohibition. Since shamor shares the root of hishamer, ‘Keep’ is linked to the prohibitive commandments.
Eruvin 96a:8עירובין צ״ו א:ח׳
וְאֶלָּא הָא דִּתְנַן: הַפֶּסַח וְהַמִּילָה מִצְוַת עֲשֵׂה — לֵימָא דְּלָא כְּרַבִּי עֲקִיבָא, דְּאִי רַבִּי עֲקִיבָא — כֵּיוָן דְּמוֹקֵי לָהּ בְּפֶסַח, לָאו נָמֵי אִיכָּא, כִּדְרַבִּי אָבִין אָמַר רַבִּי אִילְעַאי. דְּאָמַר רַבִּי אָבִין אָמַר רַבִּי אִילְעַאי: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״הִשָּׁמֶר״ ״פֶּן״ וְ״אַל״ — אֵינוֹ אֶלָּא בְּלֹא תַּעֲשֶׂה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sotah 5a:3–4סוטה ה׳ א:ג׳-ד׳
וְכִדְרַבִּי אָבִין אָמַר רַבִּי אִילְעָא. דְּאָמַר רַבִּי אָבִין אָמַר רַבִּי אִילְעָא: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״הִשָּׁמֶר״ ״פֶּן״ וְ״אַל״ — אֵינוֹ אֶלָּא בְּלֹא תַּעֲשֶׂה. דָּרֵשׁ רַב עַוִּירָא, זִמְנִין אָמַר לַהּ מִשְּׁמֵיהּ דְּרַב אַסִּי וְזִמְנִין אָמַר לַהּ מִשְּׁמֵיהּ דְּרַב אַמֵּי: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ לְסוֹף מִתְמַעֵט, שֶׁנֶּאֱמַר: ״רוֹמּוּ מְּעַט״. וְשֶׁמָּא תֹּאמַר יֶשְׁנוֹ בָּעוֹלָם, תַּלְמוּד לוֹמַר: ״וְאֵינֶנּוּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Shevuot 4a:6שבועות ד׳ א:ו׳
בְּמַאי אוֹקֵימְתָּא – כְּרַבִּי יִשְׁמָעֵאל, וּלְמַלְקוֹת; מַרְאוֹת נְגָעִים – מַאי מַלְקוֹת אִיכָּא? בְּקוֹצֵץ בַּהַרְתּוֹ, וּכְרַבִּי אָבִין אָמַר רַבִּי אִילְעָא; דְּאָמַר רַבִּי אָבִין אָמַר רַבִּי אִילְעָא: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״הִשָּׁמֶר״, ״פֶּן״ וְ״אַל״ – אֵינוֹ אֶלָּא לֹא תַעֲשֶׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין צו, א. סוטה ה, א. שבועות ד, א ועוד.
9זכור עם י״ה גימט׳ רמ״ח מ״ע
The Zohar: ‘My Name’ (shmi) with yud-heh is 365, the prohibitions, and ‘My remembrance’ (zichri) with vav-heh is 248, the positive commandments; all the commandments depend on the four-letter Name.
Zohar I, 24aזח״א כד, א
Kehot’s noteזח״א כד, א ועוד. נתבאר בלקו״ת פקודי ג, ב. באוה״ת יתרו כרך ז ע׳ ב׳תשג מציין ע״ז ”וכ״כ בבחיי פ׳ יתרו ע״פ זכור את יום השבת”, ומסיים שם ”כי י״ה הם או״א שהם המוחין שמשם נמשך הטפה דרך כל הרמ״ח אברים שהם רמ״ח מ״ע ונמשך ע״י היסוד הנק׳ זכור”, ושם בנוסחא אחרינא ”שמשם נמשכה ההמשכה דבחי׳ חכמה ובחי׳ ביטול דרך כל הרמ״ח מ״ע ונמשך ע״י צדיק יסוד עולם הנק׳ זכור”. בסה״מ תקס״ט ע׳ לג מבאר ”וא״כ גם פי׳ זכור הוא בבחי׳ מ״ע ושמור הוא בבחי׳ ל״ת (ולא יקשה מזה שאמרו דאנכי ולא יהי׳ לך בדיבור א׳ נאמרו דמפי הגבורה שמענו)”.
10וצ״ל ההפרש בין זכור לזכרי
The other transcript sharpens the question: zichri with vav-heh and zachor with yud-heh both equal 248, yet vav-heh is the root of the positive commandments and yud-heh of the prohibitions (shmi with yud-heh is 365), and yud-heh is higher.
Kehot’s noteבתקס״ט שם מבאר ”שהרי כמו שתיבת זכרי עם ו״ה עולה גי׳ רמ״ח מ״ע כך זכור עם י״ה עולה גי׳ רמ״ח מ״ע (וא״כ לכאורה מצות השבת לפעמים בו״ה שהן שרש מ״ע ולפעמים בי״ה שהן שרש הל״ת כמ״ש זה שמי כו׳ ושמי עם י״ה גי׳ שס״ה וידוע דאותיות י״ה גבוהים מאותיות ו״ה גם א״כ למה נאמר זכור ושמור בשבת מאחר דגם זכור שרשו בל״ת שהן בי״ה כו׳ וד״ל).
Paragraph 3
11כללות ענין השבת מהו
On these words the Tzemach Tzedek lists further discussions of Shabbos: below, at the end of the second discourse ‘Zachor es yom haShabbos’; the discourse on ‘the Patriarchs are themselves the Chariot’; in Terumah, ‘Mi yitencha ke’ach li,’ on ‘Koneh shamayim va’aretz’; ‘Vayakhel Moshe’; and above, at the end of Beshalach, the ends of ‘Ichluhu hayom’ and ‘Inyan lechem mishneh.’
Kehot’s noteבאוה״ת יתרו כרך ז ע׳ ב׳תרצט מציין ע״ז ”ועמ״ש מענין השבת לקמן סד״ה זכור את יום השבת דרוש השני. ובד״ה ענין האבות הן הן המרכבה. ובפ׳ תרומה בד״ה מי יתנך כאח לי בענין קונה שמים וארץ. ובד״ה ויקהל משה. ולעיל ס״פ בשלח סד״ה אכלוהו היום וסד״ה ענין לחם משנה”.
12וירא אלקים את כל אשר עשה
“And G-d saw all that He had made, and behold, it was very good,” the last verse of the six days. The maamar reads ‘all that He had made’ as the six days of ‘making’ through speech, and ‘very good’ (paragraph 4) as teshuvah.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, לא.
13יהי אור
“Let there be light,” the first of the utterances of creation, an example of the divine speech through which the world was made.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14יהי רקיע
“Let there be a firmament in the midst of the waters,” the utterance of the second day.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15יקוו המים
“Let the waters under the heavens gather to one place,” an utterance of the third day.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16תדשא
“Let the earth sprout vegetation,” another utterance of the third day.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts.” From this the maamar infers that above there is, as it were, thought and speech.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
18ונק׳ אותיות לשון התגלות מלשון תרגום ואתא
“The watchman said: Morning has come (asa)…” Kehot cites this verse for asa, the Aramaic word for ‘came,’ which the maamar connects with osiyos, ‘letters.’
Isaiah 21:12ישעיהו כ״א:י״ב
Kehot’s noteישעי׳ כא, יב. וראה באוה״ת סידור ד״ה אל ברוך: ”פי׳ כמו עד״מ כאשר האדם ישכיל השכלה בפ״ע עדיין אין בו אותיות ממש, אך כאשר יצטרך להשפיע ההשכלה להתלמיד הוא בא בבחי׳ אותיות מו״ד, וזהו לשון אתא כלומר כשבא לידי המשכה לזולתו צ״ל ע״י אותיות”. ומיוסד על סה״מ תקס״ד ע׳ קכב וז״ל שם: מאחר שבא השכל מהעלמו לידי גילוי אותיות לחשוב בתיבות וצירופים שונים כו׳ יחשב זה לביאה ממש ונק׳ אותיות השכל כלומר שבא ואתא השכל, ע״ש. ובאוה״ת יתרו כרך ז ע׳ ב׳תרצט מבאר שכאן מדבר על אותיות בריאת העולם בעשרה מאמרות שמתחילין בבי״ת בראשית ברא כו׳ בהבראם בה׳ בראם ה׳ זעירא. ובלקו״ת פ׳ ברכה צג, ד קאי על אותיות התורה שהתורה מתחלת באל״ף אנכי ומשם נמשכים אתוון רברבין, ע״ש.
19לאו דאית לך צדק ידיעא
The words here quote Tikkunei Zohar, Patach Eliyahu · 17b:4–6; the passage is shown below.
Tikkunei Zohar, Patach Eliyahu · 17b:4–6תקוני הזהר י״ז ב:ד׳-ו׳
דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא. אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
20לאו דאית לך צדק ידיעא
Elijah’s prayer (Patach Eliyahu) in the introduction to the Tikkunei Zohar: G-d has no known ‘righteousness’ or ‘judgment’; the attributes exist ‘to show’ how the world is conducted. The Alter Rebbe uses it to say that G-d’s attributes involve no change.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
21אני הוי״ה לא שניתי
“For I, G-d, have not changed.” Here it shows that G-d’s attributes are without change; paragraph 4 applies it to the Name Havayah.
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)
Paragraph 4
22לא נאמר רק שם אלקים
The note says the Tzemach Tzedek has a gloss (hagahah) on this point there; it does not quote it.
Kehot’s noteבאוה״ת יתרו כרך ז ע׳ ב׳תשיא יש כאן הגה״ה.
23כי בו שבת
“For on it He rested from all His work.” Paragraph 5 reads this rest as the ascent of the worlds.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24ביום עשות הוי״ה אלקים
“On the day Havayah Elokim made earth and heaven,” the first verse of the Torah to use the Name Havayah, which appears only after the account of Shabbos.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25שמש ומגן ה׳ אלקים
“For a sun and a shield is Havayah Elokim.” Chassidus reads Havayah as the ‘sun’ and Elokim as the ‘shield,’ the sheath that filters its light.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
26אני ה׳ לא שניתי
“For I, Havayah, have not changed”: the proof that the Name Havayah is beyond change.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
27(כמ״ש שמש ומגן ה׳ כו׳)
In this manuscript the parenthesis reads “(כמ״ש שיש הוד כנ״ל)” in place of the quotation of “a sun and a shield”; the note does not explain the variant.
Kehot’s noteבבוך 174 נכתב במקומו: (כמ״ש שיש הוד כנ״ל).
28שם אלקים . . אותיות וכלים ושם הוי׳ הוא שורש בחי׳ האור
The note says this point, Elokim as the root of letters and vessels and Havayah as the root of light, is explained there.
Kehot’s noteנתבאר בד״ה וידעת תרנ״ז ע׳ מו. ובד״ה ראה קראתי תרס״ה ע׳ קפא ואילך.
29ויכלו השמים
“And the heavens and the earth were finished, and all their host,” the close of the six days, after which the Torah first uses the Name Havayah.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30דטוב זה יצ״ט
The Zohar reads “behold, good” as the angel of life and “very” as the angel of death; Kehot cites it alongside the Midrash.
Bereshit Rabbah 9:9בראשית רבה ט׳:ט׳
Zohar I, 14aזח״א יד, א
Kehot’s noteב״ר ט, ט. זח״א יד, א. יט, ב. ראה לקמן פו, ב.
31טוב זה יצ״ט ומאד זה יצה״ר
Rabbi Nachman bar Shmuel: “very good” is the good inclination, and “very good” is also the evil inclination, for without it a person would not build a house, marry or have children. Kehot cites it as 9:9; on Sefaria it is 9:7.
Bereshit Rabbah 9:7בראשית רבה ט׳:ז׳
רבי נחמן בר שמואל בר נחמן בשם רב שמואל בר נחמן אמר: הנה טוב מאד, זה יצר טוב. והנה טוב מאד, זה יצר רע. וכי יצר הרע טוב מאד אתמהא?! אלא שאלולי יצר הרע, לא בנה אדם בית, ולא נשא אשה, ולא הוליד, ולא נשא ונתן. וכן שלמה אומר: (קהלת ד): כי היא קנאת איש מרעהו:
Rabbi Naḥman bar Shmuel bar Naḥman said in the name of Rav Shmuel bar Naḥman: “Behold it was very good” – this is the good inclination; “and behold it was very good” – this is the evil inclination. Is the evil inclination, then, very good? This is a rhetorical question. Rather, were it not for the evil inclination, a man would never build a house, would never marry a wife, would never beget children, and would never engage in commerce. Likewise, Solomon says: “[And I have considered all toil and …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
32במקום שבעלי תשובה עומדים
Rabbi Abahu: in the place where baalei teshuvah stand, even the perfectly righteous cannot stand.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. ראה הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ט ע׳ 183. לקו״ש חי״ד ע׳ 361. נסמן לעיל כא, ג.
33מים רבים לא יוכלו לכבות את
“Many waters cannot quench love.” The maamar applies it to the intense love of the baal teshuvah.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
34ויכלו השמים
“And the heavens and the earth were finished”: together with “for on it He rested,” the verse of the Shabbos ascent.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35כי בו שבת
“For on it He rested from all His work.” The maamar reads G-d’s ‘rest’ as the ascent of the worlds to His essence, which comes of itself.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36שבת אותיות תשב
The note cites Iggeres HaTeshuvah, chapter 10, for this wordplay.
Bereshit Rabbah 22:13בראשית רבה כ״ב:י״ג
ויצא קין מלפני ה׳ - מהיכן יצא? רבי יודן בשם ר׳ איבו אמר: הפשיל דברים לאחוריו, ויצא כגונב דעת העליונה. רבי ברכיה בשם רבי אלעזר ברבי שמעון אמר: יצא כמפריס וכמרמה בבוראו. רבי חמא בשם רבי חנינא בר רבי יצחק אמר: יצא שמח. היך מה דאת אמר (שמות ד): הנה הוא יוצא לקראתך וגו׳. פגע בו אדם הראשון אמר לו: מה נעשה בדינך? אמר לו: עשיתי תשובה ונתפשרתי, התחיל אדם הראשון מטפח על פניו. אמר: כך היא כחה של תשובה, ואני לא הייתי יודע?! מיד עמד אדם הראשון ואמר: (תהלים …
“Cain departed [vayetze] from the presence of the L-rd, and lived in the land of Nod, east of Eden” (Genesis 4:16). “Cain departed from the presence of the L-rd” – from where did he depart? Rabbi Yudan said in the name of Rabbi Aivu: He cast the words behind him and departed, as though deceiving the Most High. Rabbi Berekhya said in the name of Rabbi Elazar ben Rabbi Shimon: He departed as one who shows a split hoof, and as one who deceives his Creator. Rabbi Ḥama said in …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteאגה״ת פ״י. וראה בליקוט פי׳ — חיטריק שם. ועי׳ ביפה תואר ב״ר פכ״ב בסופו. ומאורות נתן בסופו. וראה בד״ה שובה ישראל תשכ״ט, דלכאורה ענין התשובה שייך יותר בימי החול שאז ישנם הענינים של עובדין דחול כו׳, ומדוע מתייחס התשובה לשבת דוקא, ע״ש. וראה גם לקמן פח, ב. לקו״ת האזינו עב, ג.
Paragraph 6
37אשר ברא אלקים לעשות
“…which G-d created to make.” The Sages read ‘to make’ as ‘to perfect’: the world was created incomplete, for human work to complete.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
38לעשות לתקן
There the worlds of Beriah, Yetzirah and Asiyah are ‘which G-d created to make’: to perfect what was not perfected in the order of the worlds at creation.
Kehot’s noteראה פרש״י לבראשית רבה פי״א, ז. ראה לעיל ג, ב.
39ושמרו בני ישראל
“The children of Israel shall keep the Shabbos, to make the Shabbos”: the verse implies that Israel ‘make’ Shabbos.
Exodus 31:16שמות ל״א:ט״ז
וְשָׁמְרוּ בְנֵי־יִשְׂרָאֵל אֶת־הַשַּׁבָּת לַעֲשׂוֹת אֶת־הַשַּׁבָּת לְדֹרֹתָם בְּרִית עוֹלָם:
Wherefore the children of Israel shall keep the sabbath, to observe the sabbath throughout their generations, for a perpetual covenant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לא, טז.
40חכמות בחוץ תרונה ופי׳ בזהר
“Wisdoms sing aloud outside; in the squares she gives her voice.” The plural ‘wisdoms’ is read as two levels of Chochmah (paragraph 7).
Proverbs 1:20משלי א׳:כ׳
חׇכְמוֹת בַּחוּץ תָּרֹנָּה בָּרְחֹבוֹת תִּתֵּן קוֹלָהּ:
Wisdom crieth aloud in the streets, she uttereth her voice in the broad places;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 141bזח״א קמא, ב
Zohar III, 262aזח״ג רסב, א
Kehot’s noteמשלי א, כ. זח״א קמא, ב. זח״ג רסב, א. ראה גם תו״ח בראשית בתחלתו. מאמרי אדה״א בראשית ע׳ עח ואילך. קל. מכאן עד סוף הקטע מובא בהמשך מצה זו תר״מ ע׳ קסא. בד״ה והאבן הזאת תרל״ד ע׳ סט. סה״מ תרנ״ד ע׳ עו. בלקו״ת בהעלותך לב, ג. עקב טו, א. ראה ל, א. אוה״ת יתרו ע׳ תשכ — מציין לכאן.
Paragraph 7
41ופי׳ בזוהר
Kehot’s note points to Zohar I, 141b for these words.
Zohar I, 141bזח״א קמא, ב
Kehot’s noteזח״א קמא, ב.
42חכים ולא בחכמה ידיעא
From Elijah’s prayer (Patach Eliyahu): “You are wise, but not with a known wisdom.” The maamar uses it for the higher Chochmah, which is beyond comprehension.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
43נובלות חכמה שלמעלה תורה
Rabbi Avin: “The nobelos (fallen fruit) of the wisdom above is the Torah,” in a list of such ‘fallen fruits’ (sleep of death, dream of prophecy, Shabbos of the World to Come). Kehot cites it as 17:7; on Sefaria it is 17:5.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, ז. וראה במ״מ לעיל יא, ג.
44להבדיל בין טמא לטהור
Quoted in the note: distinguishing impure from pure “is a general refinement between good and bad, that this can be elevated and that cannot be elevated.”
Kehot’s note”שזהו בירור כללי בין טוב לרע שזה אפשר להתעלות וזה א״א להתעלות” — סה״מ תרנ״ד ע׳ עו, ע״ש.
45חכמות בחוץ תרונה ופי׳ בזהר
Rabbi Shimon on “Wisdoms sing aloud outside”: ‘wisdoms’ are the higher wisdom and the small wisdom included in it. The Alter Rebbe calls them the higher and the lower Chochmah.
Proverbs 1:20משלי א׳:כ׳
חׇכְמוֹת בַּחוּץ תָּרֹנָּה בָּרְחֹבוֹת תִּתֵּן קוֹלָהּ:
Wisdom crieth aloud in the streets, she uttereth her voice in the broad places;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 141bזח״א קמא, ב
Zohar III, 262aזח״ג רסב, א
Kehot’s noteמשלי א, כ. זח״א קמא, ב. זח״ג רסב, א. ראה גם תו״ח בראשית בתחלתו. מאמרי אדה״א בראשית ע׳ עח ואילך. קל. מכאן עד סוף הקטע מובא בהמשך מצה זו תר״מ ע׳ קסא. בד״ה והאבן הזאת תרל״ד ע׳ סט. סה״מ תרנ״ד ע׳ עו. בלקו״ת בהעלותך לב, ג. עקב טו, א. ראה ל, א. אוה״ת יתרו ע׳ תשכ — מציין לכאן.
46Kehot’s note points to Ezekiel 22:26 for these words.
Ezekiel 22:26יחזקאל כ״ב:כ״ו
כֹּהֲנֶיהָ חָמְסוּ תוֹרָתִי וַיְחַלְּלוּ קׇדָשַׁי בֵּין־קֹדֶשׁ לְחֹל לֹא הִבְדִּילוּ וּבֵין־הַטָּמֵא לְטָהוֹר לֹא הוֹדִיעוּ וּמִשַּׁבְּתוֹתַי הֶעְלִימוּ עֵינֵיהֶם וָאֵחַל בְּתוֹכָם:
Her priests have done violence to My law, and have profaned My holy things; they have put no difference between the holy and the common, neither have they taught difference between the unclean and the clean, and have hid their eyes from My sabbaths, and I am profaned among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
47לבושי׳ כתלג חיור
Daniel’s vision of the Ancient of Days: “His garment was white as snow.” The maamar reads the garment as the encompassing light, sovev kol almin.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
48והחוטין הם ל״ב נתיבות החכמה
The note refers to the sources gathered in note 673 there on the threads as the thirty-two paths of Chochmah.
Kehot’s noteראה זח״ג שא, א. ובהנסמן בסה״מ תר״ם ע׳ קסב הערה 673.
Paragraph 9
49ונשא אותם אהרן לפני ה׳ לזכרון
“Aharon shall bear the names of the children of Israel on the Breastplate of judgment over his heart … for a remembrance before G-d always.” The maamar reads it as Aharon drawing down the supernal kindnesses.
Exodus 28:29שמות כ״ח:כ״ט
וְנָשָׂא אַהֲרֹן אֶת־שְׁמוֹת בְּנֵי־יִשְׂרָאֵל בְּחֹשֶׁן הַמִּשְׁפָּט עַל־לִבּוֹ בְּבֹאוֹ אֶל־הַקֹּדֶשׁ לְזִכָּרֹן לִפְנֵי־ה׳ תָּמִיד:
And Aaron shall bear the names of the children of Israel in the breastplate of judgment upon his heart, when he goeth in unto the holy place, for a memorial before the L-RD continually. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, כט.
50Kehot’s note points to Daniel 2:22 for these words.
Daniel 2:22דניאל ב׳:כ״ב
הוּא גָּלֵא עַמִּיקָתָא וּמְסַתְּרָתָא יָדַע מָה בַחֲשׁוֹכָא וּנְהוֹרָא עִמֵּהּ שְׁרֵא:
He revealeth the deep and secret things; He knoweth what is in the darkness, And the light dwelleth with Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
51ראשית חכמה
“The beginning of wisdom is the fear of G-d.” The maamar reads ‘beginning’ (reishis) as a name of the higher Chochmah.
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיא, י.
52כי ח״ת נק׳ סופא דכל דרגין
Kehot’s note points to Zohar II, 56a for these words.
Zohar II, 56aזח״ב נו, א
Kehot’s noteראה זח״ב נו, א. רכו, א.
53סופא דכל דרגין
The Zohar describes the lower level, the ‘sea,’ as ‘the end of all levels,’ which is below and from which building below begins; the Alter Rebbe applies the term to the lower Chochmah, Malchus.
Zohar, Pekudei 14:96–15:105ספר הזהר, פקודי י״ד:צ״ו-ט״ו:ק״ה
but subsequently it expanded and became the sea, symbolic of the lowest grade, and created a lower world after the pattern of the upper, the two being the counterparts of each other. Hence the guarding of the universe is from above downwards, that is, from the upper world which was formed by the expansion of the Thought.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 11
54והחכמה מאין תמצא
“But wisdom, where (me’ayin) can it be found?” Chassidus reads me’ayin as ‘from nothing’: Chochmah emerges from a level above it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב. ראה גם לקמן קט, א.
Paragraph 12
55ראש אותיות אשר
The Zohar on the opening of Genesis: “asher is rosh, which comes out of reishis.” Kehot cites it for the wordplay of rosh and asher.
Zohar I, 15aזח״א טו, א
Kehot’s noteראה זח״א טו, א. וראה המשך תער״ב ח״ג ע׳ א׳תז ”תענוג העצמי”. (ועיין באג״ק כ״ק אדמו״ר זי״ע כרך ד מכתב תתקנא בענין ”ראש” אב בית דין).
56באשרי
Leah names Asher: “In my happiness, for daughters will call me happy.” The maamar cites it to show that asher means happiness.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
57אשרי יושבי
In the other transcript these words are missing; after ‘a term of delight, as in be’ashri’ it adds in parentheses: “and this is Ehe-yeh asher Ehe-yeh, for the Name Ehe-yeh is in Keser, which is the supernal delight called Atika, as is known.”
Kehot’s noteבסה״מ תקס״ט ע׳ לז אין תי׳ אלו, ושם אחר תי׳ לשון תענוג כמו באשרי כו׳ מוסיף במוסגר ”(וזהו אהי׳ אשר אהי׳ כי שם אהי׳ בכתר שהוא בחי׳ עונג העליון שנק׳ עתיקא כידוע)”.
58אשרי יושבי
“Happy are those who dwell in Your house”: a second example of ashrei as happiness.
Psalms 84:5תהילים פ״ד:ה׳
אַשְׁרֵי יוֹשְׁבֵי בֵיתֶךָ עוֹד יְהַלְלוּךָ סֶּלָה:
Happy are they that dwell in Thy house, they are ever praising Thee. Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
59גילוי התענוג העליון בחכמה
The note says the wording of that summary is taken from here, and quotes it: ‘wisdoms’ are two, the higher and the lower Chochmah; the lower Chochmah is the radiance of the higher Chochmah clothed in the performance of the mitzvos to refine kelipas nogah, and through this it sings aloud; for the higher Chochmah of Atzilus is reishis, receiving from rosh, the letters of asher.
Kehot’s noteבהמשך מצה זו תר״מ ע׳ קעג בהקיצור לסעי׳ כב (שהוא הלשון מכאן): חכמות תרין ח״ע וח״ת, חכ׳ תתאה היא הארת ח״ע שנתלבשה במעהמ״צ לברר בירורי נוגה ועי״ז תרונה, כי ח״ע דאצי׳ היא ראשית שמקבל מראש אותיות אשר, ובברכת המצות מברכים אשר בחי׳ תענוג שנמשך בחו״ב יחו״ע ויחו״ת כו׳.
Paragraph 14
60כי שבת הוא בחי׳ חכמה
There the Tzemach Tzedek cites this maamar as explaining “that Shabbos itself is the level of Chochmah, and through ‘to sanctify it’ one draws into it the level of ‘and you shall call the Shabbos a delight.’”
Kehot’s noteבאוה״ת פנחס ע׳ א׳קסא מביא שכאן מבאר ”שהשבת עצמו הוא בחי׳ חכמה וע״י לקדשו ממשיך בו בחי׳ וקראת לשבת ענג כו׳”.
61ובחכמה אתברירו
There the Alter Rebbe explains that the whole exile is the time of refinements, separating the evil from the good through Chochmah, which is why Chochmah is also called judgment (din) and is not entirely kindness, a view the Arizal is said there to have praised.
Kehot’s noteנסמן לעיל ה, ד.
62בשבת דבור אסור
On Isaiah’s “nor speaking a word”: your speech on Shabbos should not be like your speech on weekdays; speech is forbidden, thought is permitted.
Shabbat 113b:1–2שבת קי״ג ב:א׳-ב׳
שֶׁלֹּא יְהֵא דִּבּוּרְךָ שֶׁל שַׁבָּת כְּדִבּוּרְךָ שֶׁל חוֹל. דִּבּוּר אָסוּר, הִרְהוּר — מוּתָּר. בִּשְׁלָמָא כּוּלְּהוּ — לְחַיֵּי, אֶלָּא שֶׁלֹּא יְהֵא הִילּוּכְךָ שֶׁל שַׁבָּת כְּהִילּוּכְךָ שֶׁל חוֹל מַאי הִיא? כִּי הָא דְּאָמַר רַב הוּנָא אָמַר רַב, וְאָמְרִי לֵקהּ אָמַר רַבִּי אַבָּא אָמַר רַב הוּנָא: הָיָה מְהַלֵּךְ בְּשַׁבָּת וּפָגַע בְּאַמַּת הַמַּיִם, אִם יָכוֹל לְהַנִּיחַ אֶת רַגְלוֹ רִאשׁוֹנָה קוֹדֶם שֶׁתֵּעָקֵר שְׁנִיָּה — מוּתָּר, וְאִם לָאו — אָסוּר. מַתְקִיף לַהּ רָבָא: הֵיכִי לֶיעְבֵּיד? לַיקֵּיף — קָמַפֵּישׁ בְּהִילּוּכָא. לִיעְבַּר — זִימְנִין דְּמִיתַּוְּוסָן מָאנֵיהּ מַיָּא, וְאָתֵי לִידֵי …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיג, ב.
63סייג לחכמה שתיקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יז.
64סייג לחכמה שתיקה
Rabbi Akiva: “A fence for wisdom is silence.” Kehot cites it as Avos 3:17; on Sefaria it is 3:13.
Pirkei Avot 3:13משנה אבות ג׳:י״ג
רַבִּי עֲקִיבָא אוֹמֵר, שְׂחוֹק וְקַלּוּת רֹאשׁ, מַרְגִּילִין לְעֶרְוָה. מָסֹרֶת, סְיָג לַתּוֹרָה. מַעַשְׂרוֹת, סְיָג לָעשֶׁר. נְדָרִים, סְיָג לַפְּרִישׁוּת. סְיָג לַחָכְמָה, שְׁתִיקָה:
Rabbi Akiva said: Merriment and frivolity accustom one to sexual licentiousness; Tradition is a fence to the Torah; Tithes a fence to wealth, Vows a fence to abstinence; A fence to wisdom is silence.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
65יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, יז.
66יפה שעה אחת בתשובה ומע״ט בעוה״ז מכל חיי העוה״ב
“One hour of teshuvah and good deeds in this world is better than all the life of the World to Come.” The maamar explains why: the mitzvos draw the essence of the delight, above what Gan Eden receives.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
67ששת ימים תעבד
“Six days you shall labor and do all your work,” the verse that follows “Remember the Shabbos day.” The maamar reads it as the weekday service that ‘makes’ Shabbos.
Exodus 20:9שמות כ׳:ט׳
שֵׁשֶׁת יָמִים תַּעֲבֹד וְעָשִׂיתָ כׇּֿל־מְלַאכְתֶּךָ:
Six days shalt thou labour, and do all thy work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
68לית פולחנא כפולחנא דרחימותא
On “And you shall love G-d your G-d”: all service of G-d should be with love, for there is no service like the love of the Holy One, blessed be He.
Zohar III, 267aזח״ג רסז, א
Kehot’s noteזח״ג רסז, א.
Paragraph 16
69אשה יראת ה׳
“A woman who fears G-d, she shall be praised.” The maamar uses it to associate awe with the ‘female’ quality.
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.
70זכר חסדו
“He remembered His kindness and His faithfulness to the house of Israel.” The word zachar (‘remembered’) is read as ‘male,’ linking love, kindness, with zachor.
Psalms 98:3תהילים צ״ח:ג׳
זָכַר חַסְדּוֹ וֶאֱמוּנָתוֹ לְבֵית יִשְׂרָאֵל רָאוּ כׇל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
He hath remembered His mercy and His faithfulness toward the house of Israel; All the ends of the earth have seen the salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71האיש דרכו לכבש
The Talmud derives from “fill the earth and conquer it” that the commandment to be fruitful is given to the man, for “it is the way of a man to conquer.” The maamar applies it to the conquest of kelipas nogah through love.
Yevamot 65b:4–5יבמות ס״ה ב:ד׳-ה׳
גְּמָ׳ מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי אִילְעָא מִשּׁוּם רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן: אָמַר קְרָא: ״וּמִלְאוּ אֶת הָאָרֶץ וְכִבְשׁוּהָ״. אִישׁ דַּרְכּוֹ לְכַבֵּשׁ, וְאֵין אִשָּׁה דַּרְכָּהּ לְכַבֵּשׁ. אַדְּרַבָּה: ״וְכִבְשׁוּהָ״ תַּרְתֵּי מַשְׁמַע! אָמַר רַב נַחְמָן בַּר יִצְחָק: ״וְכׇבְשֶׁהָ״ כְּתִיב. רַב יוֹסֵף אָמַר, מֵהָכָא: ״אֲנִי אֵל שַׁ־דַּי פְּרֵה וּרְבֵה״, וְלָא קָאָמַר ״פְּרוּ וּרְבוּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סה, ב.
Paragraph 17
72מה ה׳ אלקיך שואל מעמך
“And now, Israel, what does G-d your G-d ask of you, but to fear…” The Sages derive the hundred daily blessings from the word mah.
Deuteronomy 10:12דברים י׳:י״ב
וְעַתָּה יִשְׂרָאֵל מָה ה׳ אֱלֹקֶיךָ שֹׁאֵל מֵעִמָּךְ כִּי אִם־לְיִרְאָה אֶת־ה׳ אֱלֹקֶיךָ לָלֶכֶת בְּכׇל־דְּרָכָיו וּלְאַהֲבָה אֹתוֹ וְלַעֲבֹד אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
And now, Israel, what doth the L-RD thy G-d require of thee, but to fear the L-RD thy G-d, to walk in all His ways, and to love Him, and to serve the L-RD thy G-d with all thy heart and with all thy soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים י, יב.
73א״ת מה אלא מאה
Rabbi Meir: a person must recite a hundred blessings every day, as it says, “What does G-d your G-d ask of you.”
Menachot 43b:15–17מנחות מ״ג ב:ט״ו-י״ז
תניא היה רבי מאיר אומר חייב אדם לברך מאה ברכות בכל יום שנאמר (דברים י, יב) ועתה ישראל מה ה׳ אלקיך שואל מעמך רב חייא בריה דרב אויא בשבתא וביומי טבי טרח וממלי להו באיספרמקי ומגדי תניא היה ר״מ אומר חייב אדם לברך שלש ברכות בכל יום אלו הן שעשאני ישראל שלא עשאני אשה שלא עשאני בור
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות מג, ב. ראה לעיל כ, א ובמ״מ לשם.
74מה אדיר שמך בכל הארץ
The Zohar’s introduction speaks of mi, the concealed upper level, and mah, the level below it, and cites “How mighty is Your Name in all the earth.”
Zohar, Introduction 2:4–4:12ספר הזהר, הקדמה ב׳:ד׳-ד׳:י״ב
This mystery remained sealed until one day, whilst I was on the sea-shore, Elijah came and said to me, “Master, what means ‘Mi (Who?) created these?’ “I said to him, “That refers to the heavens and their hosts, the works of the Holy One, blessed be He, works through the contemplation of which man comes to bless Him, as it is written, ‘When I behold thy heavens, the work of thy fingers, etc. O L-rd our G-d, how glorious is thy name in all the earth!’ ” (Ps. 8, 4-10).
The Zohar; London, Soncino Press, 1933 (Public Domain)
75בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made”: creation through divine speech, which the maamar identifies with mah and memalei kol almin.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ויקחו לי תרומה
“Speak to the children of Israel, that they take for Me an offering”: the verse the Zohar expounds.
Exodus 25:2שמות כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ־לִי תְּרוּמָה מֵאֵת כׇּל־אִישׁ אֲשֶׁר יִדְּבֶנּוּ לִבּוֹ תִּקְחוּ אֶת־תְּרוּמָתִי:
’Speak unto the children of Israel, that they take for Me an offering; of every man whose heart maketh him willing ye shall take My offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77דרגא תתאה דאיהו רזא דעלמא תתאה אקרי מ״ה
Rabbi Yehudah on “And they shall take for Me an offering”: the upper level is called mi and the lower level mah, and “do not read mah but me’ah,” for all the upper levels are complete in it.
Zohar, Terumah 2:12–4:23ספר הזהר, תרומה ב׳:י״ב-ד׳:כ״ג
The supreme grade, esoterically known as.”the supernal world”, is designated “Mi” (“Who”) and the lower grade known as “the lower world” is designated “Mah” (“What?”, “How?”), and we have been taught that “Mah” contains an allusion to.”meah”-“hundred”-because all the higher grades, when fully realized, are subsumed in it.
The Zohar; London, Soncino Press, 1933 (Public Domain)
78תרומת מעשר הוא מעשר מן המעשר
There the Tzemach Tzedek explains two kinds of terumah: terumah gedolah, which is taken neither by measure nor by weight, and terumas ma’aser, which is taken specifically by weight and measure.
Kehot’s noteבאוה״ת פ׳ ויקהל ע׳ ב׳קפא מבאר ב׳ מיני תרומה א׳ ענין תרומה גדולה אין תורמין לא במדה ולא במשקל, והב׳ תרומת מעשר ניטלת דוקא במשקל ובמדה, ע״ש.
79מעשר מן המעשר
The Levites must set aside “a tithe of the tithe” as G-d’s terumah for the priest. The maamar uses it for the ‘tenths’ by which each level descends.
Numbers 18:26במדבר י״ח:כ״ו
וְאֶל־הַלְוִיִּם תְּדַבֵּר וְאָמַרְתָּ אֲלֵהֶם כִּי־תִקְחוּ מֵאֵת בְּנֵי־יִשְׂרָאֵל אֶת־הַמַּעֲשֵׂר אֲשֶׁר נָתַתִּי לָכֶם מֵאִתָּם בְּנַחֲלַתְכֶם וַהֲרֵמֹתֶם מִמֶּנּוּ תְּרוּמַת ה׳ מַעֲשֵׂר מִן־הַמַּעֲשֵׂר:
’Moreover thou shalt speak unto the Levites, and say unto them: When ye take of the children of Israel the tithe which I have given you from them for your inheritance, then ye shall set apart of it a gift for the L-RD, even a tithe of the tithe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80והתרומה היא העלאה . . וצ״ע
The note points to the same discussion for the question left open here: how terumah, an elevation, fits a drawing-down.
Kehot’s noteראה אוה״ת פ׳ ויקהל ע׳ ב׳קפא ואילך.
Paragraph 18
81ודברי אשר שמתי בפיך
“My spirit that is upon you and My words which I have placed in your mouth shall not depart from your mouth.” The maamar cites it for divine wisdom coming down into human speech.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
82וכמו שאמרו על שמאי והלל
A heavenly voice declared of the disputes of Beis Shammai and Beis Hillel: “These and these are the words of the living G-d.” Divine wisdom is present even in the human voice of debate.
Eruvin 13b:6עירובין י״ג ב:ו׳
אָמַר רַבִּי אֲבָהוּ אָמַר רַבִּי יוֹחָנָן: תַּלְמִיד הָיָה לוֹ לְרַבִּי מֵאִיר וְסוֹמְכוֹס שְׁמוֹ, שֶׁהָיָה אוֹמֵר עַל כׇּל דָּבָר וְדָבָר שֶׁל טוּמְאָה אַרְבָּעִים וּשְׁמוֹנֶה טַעֲמֵי טוּמְאָה, וְעַל כׇּל דָּבָר וְדָבָר שֶׁל טׇהֳרָה אַרְבָּעִים וּשְׁמוֹנֶה טַעֲמֵי טׇהֳרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יג, ב ועוד.
Paragraph 19
83זכור את יום השבת לקדשו
“Remember the Shabbos day to sanctify it”: here the maamar answers its opening question about this command.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
84ששת ימים תעבד
“Six days you shall labor and do all your work,” following “Remember the Shabbos day.” The maamar asks why a permission is joined to a commandment.
Exodus 20:9שמות כ׳:ט׳
שֵׁשֶׁת יָמִים תַּעֲבֹד וְעָשִׂיתָ כׇּֿל־מְלַאכְתֶּךָ:
Six days shalt thou labour, and do all thy work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85וקראת לשבת עונג
“And you shall call the Shabbos a delight”: the delight is the supernal delight drawn down into Shabbos.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג. ראה לעיל טו, ג.
Paragraph 21
86ישראל לי ראש
At 50d ‘Yisrael, li rosh’ is the level of Chochmah, whose essence, ‘wise but not with a known wisdom,’ cannot be grasped; only Netzach, Hod and Yesod of Abba, called ‘Yisrael Saba,’ shine as the source of the worlds.
Kehot’s noteנסמן לעיל נ, ד וראה גם לעיל נד, ג.
87ועמ״ש בפ׳ ציצית
This is the discourse on the section of tzitzis at the end of Shelach.
Kehot’s noteלקו״ת ס״פ שלח מח, ג בארוכה.
88שמור זו משנה
Kehot’s note points to Deuteronomy 4:6 for these words.
Deuteronomy 4:6דברים ד׳:ו׳
וּשְׁמַרְתֶּם וַעֲשִׂיתֶם כִּי הִוא חׇכְמַתְכֶם וּבִינַתְכֶם לְעֵינֵי הָעַמִּים אֲשֶׁר יִשְׁמְעוּן אֵת כׇּל־הַחֻקִּים הָאֵלֶּה וְאָמְרוּ רַק עַם־חָכָם וְנָבוֹן הַגּוֹי הַגָּדוֹל הַזֶּה:
Observe therefore and do them; for this is your wisdom and your understanding in the sight of the peoples, that, when they hear all these statutes, shall say: ‘Surely this great nation is a wise and understanding people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteת״כ אמור ט, ב (הובא ברש״י ויקרא כב, לא. דברים ד, ו). ספרי ראה פנ״ט.
89שמור זו משנה
Rashi: “You shall keep” — this is Mishnah (study); “and you shall do” — in its plain sense. Kehot also cites the Sifra on Emor, Rashi on Leviticus 22:31 and the Sifrei on Re’eh.
Rashi on Deuteronomy 4:6רש"י על דברים ד׳:ו׳
ושמרתם. זוֹ מִשְׁנָה: ועשיתם. כְּמַשְׁמָעוֹ (שם): כי הוא חכמתכם ובינתכם וגו׳. בָּזֹאת תֵּחָשְׁבוּ חֲכָמִים וּנְבוֹנִים לְעֵינֵי הָעַמִּים:
ושמרתם AND YE SHALL BE ON THE WATCH [TO DO] — This refers to the study of the laws (Sifrei Devarim 58), ועשיתם — this must be explained according to what it implies: AND YE SHALL DO. כי היא חכמתכם ובינתכם וגו׳ FOR THIS IS YOUR WISDOM AND UNDERSTANDING [IN THE EYES OF THE PEOPLES] — i.e. through this ye will be accounted wise and understanding men in the eyes of the peoples.
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
90הנפילים היו
“The Nefilim were on the earth in those days.” The maamar alludes to a Kabbalistic explanation of their origin.
Genesis 6:4בראשית ו׳:ד׳
הַנְּפִלִים הָיוּ בָאָרֶץ בַּיָּמִים הָהֵם וְגַם אַחֲרֵי־כֵן אֲשֶׁר יָבֹאוּ בְּנֵי הָאֱלֹקִים אֶל־בְּנוֹת הָאָדָם וְיָלְדוּ לָהֶם הֵמָּה הַגִּבֹּרִים אֲשֶׁר מֵעוֹלָם אַנְשֵׁי הַשֵּׁם:
The Nephilim were in the earth in those days, and also after that, when the sons of nobles came in unto the daughters of men, and they bore children to them; the same were the mighty men that were of old, the men of renown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91תורת אמך לגבי תושב״כ שנק׳ מוסר אביך
“Hear, my son, your father’s instruction, and do not forsake your mother’s teaching.” The maamar applies ‘mother’ to the Oral Torah and ‘father’ to the Written.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
92אות הוא ביני ובין בני ישראל
“Between Me and the children of Israel it is a sign forever”: Shabbos as a sign. The maamar reads the ‘sign’ as Malchus, shamor.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93וכמ״ש במ״א ביאור ענין זה ע״פ הזהר ויקהל (דר״ד)
The note says that the explanation of the Zohar on Vayakhel to which the text refers (‘as explained elsewhere’) is printed here.
Kehot’s noteנדפס בסה״מ תקס״ה ע׳ שנב. ובביאוה״ז להצ״צ כרך ב ע׳ תתמא (בכרך א ע׳ רצא).
94האי רוחא אתפשטותא דההיא נקודה
The Zohar on Vayakhel: “this spirit is the spreading forth of that point,” the lower point, Malchus; it is the secret of Shabbos below, of which ‘keeping’ is written, “And the children of Israel shall keep the Shabbos,” and the Zohar connects it with “between Me and the children of Israel.”
Zohar, Vayakhel 14:185–195ספר הזהר, ויקהל י״ד:קפ״ה-קצ״ה
Insomuch, then, as it abides with man, it is necessary for him to guard it, conformably to the Scriptural injunction: “Wherefore the children of Israel shall guard the Sabbath” (Ex. 31, 16), the term “Sabbath” alluding to the terrestrial Sabbath-point, and the particle eth to the special spirit which is the expansion of the same Point. When that expansion brings an affluence of holiness and beatitudes from on high on to that point, there is an effulgence of light all around, and the spirit is illumined on all sides, the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
95יום שכולו ארוך
There “on that very day Avraham was circumcised” is read as the essence of ‘this day,’ the day that is entirely long and entirely good: the great revelation of the future, the revelation of ‘Your abundant goodness.’
Kehot’s noteלעיל יג, ד. וש״נ.
96כי גדול יום
“For great is the day of Yizre’el,” from the haftarah of Parshas Bamidbar, to whose discourse the text refers.
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97פי׳ קוינו בחי׳ קו ארוך
The note points there on reading kivinu as a long line (kav).
Kehot’s noteראה אוה״ת ויקרא ע׳ תשיא.
98Kehot’s note points to Zohar, Vayakhel 1:1–43:496 for these words.
Zohar, Vayakhel 1:1–43:496ספר הזהר, ויקהל א׳:א׳-מ״ג:תצ״ו
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זכור את יום השבת לקדשו
“Remember the Shabbos day to sanctify it”
At Sinai Israel received not only the Torah’s content but the power to draw G-d’s very self, Anochi, into the soul and the world through Torah and mitzvos; that power works through the soul’s descent into a body, and it is revealed in zachor and shamor being said as one.
The maamar in brief
The Sages say that “Remember” and “Keep” were said in one utterance that no ear can hear. Why say it at all, and how could bodiless souls at Sinai accept a Torah meant for bodies? The Alter Rebbe answers that Sinai gave a power: to draw the Infinite Light into the soul through Torah and mitzvos. The thunder brought the people to complete self-nullification, the “nothing” from which new light is born. Angels, rooted in G-d’s speech, could not receive this; Israel, rooted in His thought, could, but only once clothed in bodies. The vital soul comes from the chayos, which carry the Throne and the “man” upon it above all form, to the level of “He is not a man”; so the soul, like a baal teshuvah, comes to a love beyond understanding. This is “I am Havayah your G-d”: Anochi becomes each Jew’s G-d, and Israel leaves Mitzrayim, the straits of the graded worlds. Zachor (the giver) and shamor (the receiver) are united only by what is above both, and saying them as one revealed that level.

Outline
	1The questionsWhy were zachor and shamor said in one utterance that no ear can hear, and how could souls without bodies at Sinai accept a Torah meant for bodies?¶1–3
	2Sinai gave a powerAfter a second question (why “before My face”), the answer: Sinai gave the power and preparation to draw the Infinite Light through Torah and mitzvos. The thunder brought self-nullification, the “nothing” from which, as with a seed, something new grows.¶4–6
	3Why not the angelsAngels come from G-d’s speech, an outer garment; Israel arose in His thought, the inner garment. “He and His life are one” (Chochmah) and “He and His vessels are one” (the letters of thought).¶7–12
	4Why souls needed bodiesThe soul’s union with the body models a deeper union. The vital soul comes from the chayos, who carry the Throne and the “man” upon it to the level of “He is not a man,” drawing new light from sovev into memalei.¶13–19
	5The Patriarchs, the mitzvos and AnochiThe Patriarchs’ self-sacrifice, inherited by Israel, raises the three lines above “man”; mitzvos raise up and draw down; through the body’s descent Anochi becomes “your G-d.”¶20–26
	6Like a baal teshuvahIn the body the soul’s longing grows beyond understanding, “with all your might,” like light that comes from darkness; this power to reach G-d’s essence was given at Sinai.¶27–30
	7Out of Egypt, no other godsMitzrayim is the constriction of the graded worlds; Israel was taken above them, and “no other gods before My face” is also a promise that no concealment will hide G-d’s inner light.¶31–33
	8Zachor and shamor as oneZachor is the giver’s flow across distance, shamor the receiver’s waiting; their union comes from what is above both, revealed at Sinai as Anochi. Rav Yosef: without that day, his Torah would draw nothing.¶34–37
	9A further explanation of EgyptOnly a tenth of wisdom passes through the “strait” of the throat into the emotions, where Pharaoh’s three ministers feed; at Sinai “the chariot of Elokim” raised Elokim above contraction, and “Ado-nai bam” is written soft.¶38–44
	10Shin’an and the dew of revivalWhy “thousands that are not”: Z’eir Anpin’s twice nine Sefiros. The souls’ flight at Sinai drew down the source of delight, the dew that revived them.¶45–47


Key concepts
	Anochiאנכי
	“I,” the first word of the Ten Commandments: G-d’s own essence, above the chain of worlds, which at Sinai became “your G-d,” revealed in the soul.

	He and His life; He and His vesselsאיהו וחיוהי, איהו וגרמוהי
	Two degrees of G-d’s oneness with what He is clothed in: in Chochmah (“His life”) and in the letters of thought (“His vessels”). The soul’s descent raises it from the second to the first.

	“Man” and “not a man”אדם, כי לא אדם הוא
	The “man” on the Throne is the human-shaped order of the Sefiros in three lines; “He is not a man” is the level above all form and division, from which new light is drawn.

	The chayos carrying the Throneהחיות נושאות ומנושאות
	The living creatures are carried by the Throne, nullified like a horse to its rider, yet they carry it beyond its place. The vital soul is rooted in them.

	Mitzrayim as constrictionמצרים, מצר
	Egypt stands for the straits and limits of the graded worlds, and for the narrow passage of the throat through which wisdom reaches the emotions.

	Zachor and shamorזכור ושמור
	Remembering is the giver’s flow across distance; keeping is the receiver’s waiting. Said as one, they reveal the level above giver and receiver.

	Self-nullification (bittul)ביטול
	Undoing one’s own existence before G-d, like the seed that rots before it sprouts; at Sinai it made room for a new revelation.


Section 1 · ¶1–3
The questions
1זכור את יום השבת1 לקדשו.2 וכתיב שמור את יום השבת לקדשו3 וארז״ל [ואמרו רבותינו זכרונם לברכה] זכור ושמור בדבור45 א׳ נאמרו מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע.
“Remember (zachor) the Shabbos day to sanctify it.” And it is written, “Keep (shamor) the Shabbos day to sanctify it.” And our Sages, of blessed memory, said: “Zachor and shamor were said in a single utterance, something the mouth cannot speak and the ear cannot hear.”
The maamar opens with the two versions of the Shabbos commandment: in Exodus the Ten Commandments say “Remember” (zachor), and in Deuteronomy they say “Keep” (shamor). The Sages teach that G-d said both words in one utterance, something no human mouth can say and no human ear can take in.


וצריך להבין כי מאחר שאין האוזן יכולה לשמוע למה השמיענו6 ה׳ כזאת.
This needs to be understood: since the ear cannot hear [it], why did G-d let us hear such a thing?
The question is about purpose. If no ear can hear two words spoken at once, why did G-d say them that way and so make us hear something that cannot be heard?




2ולאיזה תועלת היה בחי׳ זו. אך הענין הוא כי הנה כתיב ולא אתכם לבדכם7 אנכי כורת את הברית הזאת כי את אשר ישנו פה ואת אשר איננו פה.8
And what purpose did this aspect serve? But the explanation is this. It is written, “Not with you alone do I make this covenant, but with whoever is here and with whoever is not here.”
The question continues: what was gained by that unhearable level of speech? The answer starts from the covenant Moshe made at the end of his life, which G-d made not only with those standing there but also with “whoever is not here.”


שכל הנשמות שהיו עתידים להתלבש בגוף עד סוף כל הדורות כולם היו במעמד הר סיני לקבל את התורה הגם שלא נתלבשו בגופות עד לאחר זמן.
For all the souls that were destined to be enclothed in a body, until the end of all the generations, were all present at the assembly at Mount Sinai to receive the Torah, even though they were not enclothed in bodies until a later time.
The Alter Rebbe reads “whoever is not here” as every Jewish soul that would ever be born. All of them stood at Sinai to receive the Torah, although they would enter bodies only much later.




3ולהבין זה מה ענין לנשמה בלא גוף לקבל את התורה. ומה תועיל קבלתה בעוד שלא נתלבשה בגוף לקיים את התורה לאחר זמן כשתתלבש בגוף.
Now this needs to be understood. What place is there for a soul without a body to receive the Torah? And what use is its receiving [it], while it is not yet enclothed in a body, for fulfilling the Torah later, when it will be enclothed in a body?
This raises a difficulty. The Torah’s commandments are mostly done with a body, so what could a soul without a body receive, and how would its acceptance help it keep the Torah later, once it is in a body?


והלא אין אדם מקנה דבר שלא בא ברשותו9 ושמא יהיה הגוף מונע ומעכב.
Surely a person cannot transfer a thing that has not come into his possession; and perhaps the body will hinder and obstruct [it].
The Alter Rebbe adds a legal argument: a person cannot transfer or commit a thing that is not yet in his possession. At Sinai the soul did not yet have its body, and the body might later resist and keep it from fulfilling the Torah.




Section 2 · ¶4–6
Sinai gave a power
4וגם להבין מ״ש לא יהיה לך אלקים אחרים1011 על פני מהו על פני דוקא. והלא אין עוד מלבדו12 כתיב.
We also need to understand the verse, “You shall have no other gods before My face (al panai)”: why specifically “before My face”? Is it not written, “There is nothing else besides Him”?
A second question: the commandment says “You shall have no other gods before My face.” Why “before My face” specifically, when Scripture says there is nothing at all besides G-d? Other gods are excluded everywhere, not only before His face.


אך הנה כ״ז [כל זה] יובן בהקדים ביאור וענין מתן תורה מה ענינה שלא כל התורה כולה בכללה ופרטיה נאמרה בהר סיני בשעת קבלת התורה
But all this will be understood by first explaining the Giving of the Torah, what it was. For not all of the Torah, in its general principles and its details, was said at Mount Sinai at the time the Torah was received,
Both questions will be answered by first explaining what the Giving of the Torah was. The Alter Rebbe points out that the Torah’s laws, general and detailed, were not all said at Sinai at that moment.


אלא עשרת הדברות בלבד וכל התורה כלה נאמרה פרשיות פרשיות כל פרשה במועדה ובזמנה כל ימי משך ארבעים שנה שהיו במדבר.
but only the Ten Commandments; the entire Torah was said section by section, each section at its appointed time and season, throughout the forty years that they were in the wilderness.
At Sinai only the Ten Commandments were said; the rest of the Torah was taught section by section over the forty years in the wilderness. So what happened at Sinai must be more than handing over the laws.


אלא הענין הוא שבשעת מתן תורה ניתן הכח וההכנה בישראל להיות מקבלים את התורה דהיינו להמשיך גילוי אור א״ס ב״ה בעסק התורה והמצות
Rather, the point is that at the time of the Giving of the Torah, Israel was given the power and the preparation to be receivers of the Torah, that is, to draw down a revelation of the Infinite Light (Or Ein Sof), blessed be He, through engaging in the Torah and the mitzvos.
At Sinai Israel received the power and readiness to “receive the Torah” in its deeper sense: to draw a revelation of G-d’s Infinite Light into the world through Torah study and the mitzvos. Sinai gave a capacity, not only content.


ולכן היו גם הנשמות כולן טרם התלבשותן בגופות במעמד הר סיני לקבל את התורה כי גם הנשמות בעוד שלא נתלבשו בגופות היו צריכים לכח זה והכנה זו.
Therefore all the souls too, before their enclothement in bodies, were at the assembly at Mount Sinai to receive the Torah, for the souls also, while they were not yet enclothed in bodies, needed this power and this preparation.
This answers the first question. Since what was given was a power, the souls needed it even before they entered bodies, which is why all of them were present.


והענין הוא כי ע״י תומ״צ [תורה ומצות] מתגלה יחוד אוא״ס [אור אין סוף] ב״ה בנפש האדם כנודע (י״ל [יש לומר] ע״ד מ״ש פ׳ בא ד״ה בעצם היום הזה13 בפי׳ שם צבאות שהוא יחוד אא״ס [אור אין סוף] בבי״ע כמו באצי׳ ע״ש גבי כך מתיחד בכלים דבי״ע עד שהוא עצמו הוא הצבאות כו׳).
The explanation is that through the Torah and the mitzvos the unity of the Infinite Light, blessed be He, is revealed in a person’s soul, as is known. (It may be explained along the lines of what is written in Parshas Bo, in the maamar beginning “On that very day,” in explaining the Name Tzevaos: that it is the unity of the Infinite Light in [the worlds of] Beriah, Yetzirah and Asiyah as in Atzilus; see there, regarding “so He is united with the vessels of Beriah, Yetzirah and Asiyah, until He Himself is the hosts (tzevaos),” etc.)
Through Torah and mitzvos the Infinite Light unites with a person’s soul and is revealed in it. The parenthesis points to the maamar “On that very day” in Parshas Bo, which explains the Name Tzevaos (hosts): the Infinite Light unites with the lower worlds and their vessels just as it does in Atzilus, until He Himself is, as it were, the hosts.


והנה הנפש היא בחי׳ נברא ומחודש מאין ליש. ואין ערוך לנברא לגבי הבורא ומאציל העליון ב״ה שהוא רם ונשא קדוש ומובדל כו׳.
Now, the soul is in the category of a created being, brought into being anew from nothing to something. And a created being bears no comparison to the Creator and supernal Emanator, blessed be He, Who is exalted and uplifted, holy and separate, etc.
Here is the difficulty the power from Sinai solves. The soul is a created thing, made from nothing, and nothing created bears any comparison to its Creator, Who is holy, that is, separate and beyond it.


ושמך קדוש כו׳. כי נשגב שמו לבדו14 רק הודו וזיוו של שמו על ארץ ושמים כו׳.
“And Your Name is holy,” etc. For “His Name alone is exalted”; only His splendor and the radiance of His Name are “upon the earth and the heavens,” etc.
Two texts support this. The prayer says that G-d’s Name is holy, and the verse says “His Name alone is exalted”: what reaches heaven and earth is only His splendor, the radiance of His Name, not His Name itself.




5וקדושים הם הנשמות בכל יום יהללוך סלה וכו׳. וכ״מ [וכל מקום] שנאמר סלה הוא בלי הפסק15 ואיך יתגלה בה יחוד אור א״ס ב״ה ממש בעסק התורה ומצות הרי אם יעשה אותם איש עכו״ם [עובדי כוכבים ומזלות] לא ימשיך כלום16
“And holy ones” — these are the souls — “praise You every day, selah,” and so on. And wherever selah is said, it means without interruption. And how can the unity of the very Infinite Light (Or Ein Sof), blessed be He, be revealed in it through engaging in the Torah and mitzvos? For if an idolater were to perform them, he would draw down nothing,
The prayer continues “and holy ones praise You every day, selah”; the Alter Rebbe reads the “holy ones” as the souls, and the Talmud teaches that selah means without interruption. How, then, can G-d’s own unity be revealed in a soul through its Torah and mitzvos? Not by the deed alone: the Alter Rebbe says that if an idolater did the same acts, he would draw down nothing, because, as the next part says, the power to draw down the Infinite Light is not in the act itself but was given at Sinai.


ולא יהיה גילוי אור א״ס ב״ה על ידו כלל רק לישראל ניתנה זו במעמד הר סיני להיות להם כח והכנה להמשיך גילוי אור א״ס ב״ה ממש בעסק תורתם ועבודתם
and there would be no revelation at all of the Infinite Light, blessed be He, through him. Only to Israel was this given, at the assembly at Mount Sinai: that they have the power and the preparation to draw down a revelation of the very Infinite Light, blessed be He, through engaging in their Torah and their divine service.
Through such a person no revelation of the Infinite Light would come at all. The capacity was given to Israel alone, at Sinai: the power and the readiness to draw down the Infinite Light itself through their Torah study and divine service.


וע״כ נתנה התורה ברעש וקולות וברקים ויחרד כל העם אשר במחנה.17 כי הנה נודע שלהיות התהוות חדשה א״א להיות יש מיש
That is why the Torah was given with tumult, thunder and lightning, [so that] “all the people that were in the camp trembled.” For it is known that for a new existence to come about, it cannot be something from something,
That is why the Torah was given amid tumult, thunder and lightning that made the whole camp tremble. The reason rests on a known principle: something truly new cannot grow out of something that stays as it was.


וכמו עד״מ הגרעין הנזרע בארץ א״א לו שיצמח ויתחדש בהתהוות אחרת עד שירקב מתחלה וישוב אל העפר שע״י בטול היש לאין מוליד התחדשות ההתהוות.
as, by way of analogy, a seed sown in the ground cannot sprout and be renewed as another existence until it first rots and returns to the dust; for it is through the nullification of the something into nothing that the renewal of existence is born.
The analogy is a seed, which sprouts into a new plant only after it rots and returns to the dust. Its existence must first be undone, and that undoing, the “nothing,” is what gives birth to the new growth.




6וכך בשעת מתן תורה ע״י הרעש קולות וברקים עד שויחרד כל העם אשר במחנה18 באו לבחי׳ בטול במציאות19 ממש לאור א״ס ב״ה.
So too at the time of the Giving of the Torah: through the tumult, thunder and lightning, to the point that “all the people that were in the camp trembled,” they came to the level of a complete self-nullification (bittul) of their very existence before the Infinite Light (Or Ein Sof), blessed be He.
At Sinai the thunder and lightning shook the people until they trembled, bringing them to a complete nullification of their own existence before the Infinite Light. Like the seed, their sense of self was undone.


ועל כל דבור ודבור פרחה נשמתן20 וע״י בטול היש לאין נמשך להם אור חדש מבחי׳ אור א״ס ב״ה ממש להיות גילוי א״ס ב״ה ממש בנפשותם.21
And “at each and every utterance their souls flew out”; and through the nullification of the something into nothing a new light was drawn down to them from the level of the very Infinite Light, blessed be He, so that there would be a revelation of the very Infinite One (Ein Sof), blessed be He, in their souls.
The Talmud says that at each of G-d’s utterances their souls flew out of them. Through this undoing of “something” into “nothing,” a new light was drawn into them from the Infinite Light itself, so that the Infinite One was revealed in their souls.


וזהו מאמר משה רבינו ע״ה [עליו השלום] כי לבעבור נסות אתכם22 בא האלקים. פי׳ נסות הוא מלשון הרמת נס שבא האלקים בקולות וברקים עד שויחרד כל העם כדי להיות להם בטול במציאות כנ״ל:23
This is [the meaning of] the statement of Moshe our teacher, peace be upon him: “For in order to nasos you has G-d come.” That is, nasos is from the expression “raising a banner (nes)”: G-d came with thunder and lightning until “all the people trembled,” so that they would have self-nullification of their existence, as explained above.
Moshe told the frightened people that G-d had come “to nasos you,” a word usually read as “to test you.” The Alter Rebbe reads nasos from nes, a banner raised high: G-d came with thunder and lightning to bring them to self-nullification, and so to raise them up.




Section 3 · ¶7–12
Why not the angels
7והנה המלאכים בקשו את התורה.24 ואמרו תנה הודך25 על השמים ולא נתנה להם. והטעם כי הנה התהוות המלאכי׳ [המלאכים] הוא מבחי׳ הדבור כמ״ש וברוח פיו כל צבאם.26
Now, the angels asked for the Torah, saying, “Bestow Your glory upon the heavens,” and it was not given to them. The reason is that the angels came into being from the level of speech, as it is written, “And by the breath of His mouth all their host.”
The Talmud relates that when Moshe went up to receive the Torah, the angels objected and asked for it themselves, quoting the verse “Bestow Your glory upon the heavens,” yet it was not given to them. The reason, says the Alter Rebbe, is that angels were created from G-d’s “speech,” as the verse says, “by the breath of His mouth all their host.”


ובחי׳ הדבור הוא בחי׳ עלמא דאתגליי׳ כמו הדבור הגשמי שבאדם עד״מ שהוא לבוש אמצעי של הנפש שאינו מתאחד כ״כ [כל כך] עם הנפש אלא הוא יוצא מההעלם אל הגילוי לחוץ לזולתו.27
And the level of speech is the level of the revealed world (alma de’isgalya), like physical speech in man, by way of analogy, which is a middle garment of the soul that is not so united with the soul; rather, it goes out from concealment into revelation, outward, to another,
Speech belongs to the “revealed world.” In a person, speech is a middle garment of the soul: it is not deeply one with the soul but leaves it to reach someone else.




8ונעשה בחי׳ בפ״ע [בפני עצמו]. משא״כ ישראל עלו במחשב׳ [במחשבה / במחשבת] שהוא בחי׳ לבוש הפנימי שמתאחד עם הנפש והוא בחי׳ עלמא דאתכסייא.
and becomes a thing of its own. Israel, however, arose in thought, which is the level of the inner garment that is united with the soul; and it is the level of the hidden world (alma de’iskasya).
Speech becomes a separate thing in its own right. Israel’s souls, by contrast, “arose in G-d’s thought,” and thought is the soul’s inner garment, one with the soul and belonging to the “hidden world.”


כי המחשבה הוא בבחי׳ העלם והמחשבה היא מתאחדת עם הנפש המשכלת תמיד בלי פירוד כי א״א להיות גילוי השכל כלל בלא מחשבה28 שמחשב ומהרהר בשכל זה.
For thought is in a state of concealment, and thought is united with the intellective soul always, without separation, since there can be no revelation of an idea at all without thought, in which one thinks and ponders that idea.
Thought stays inside and is always united with the intellective soul, never separated from it. No idea can be revealed at all unless one thinks it through in thought.


אבל באותיות הדבור אין השכל מתלבש אלא לפעמים כשעולה ברצונו לדבר.29 כך עד״מ למעלה יש בחי׳ אותיות כי אותיות הוא מלשון המשכות כמו אתא בקר.30
But in the letters of speech the idea is enclothed only at times, when it rises in one’s will to speak. So too, by way of analogy, above there is the level of letters; for otiyos (letters) is from the expression of drawing forth, as in “The morning comes (asa).”
Speech, by contrast, carries the intellect only at times, when a person decides to speak. In the same way there are “letters” above too: otiyos (letters) is related to asa (comes), as in “the morning comes,” so letters are channels that draw something forth.




9וכן ואתה מרבבת קדש31 כו׳. ויש בחי׳ אותיות הדבור שמהן התהוות המלאכים. ויש אותיות המחשבה ששם עלו ישראל
And so too, “And He came (ve’asa) from the holy myriads,” etc. And there is the level of the letters of speech, from which the angels came into being; and there are the letters of thought, where Israel arose,
The verse “and He came (ve’asa) from the holy myriads” uses the same word, asa, for coming. So there are “letters of speech,” from which the angels came into being, and “letters of thought,” where the souls of Israel arose.


כי ס׳ רבוא אותיות התורה הן ס׳ רבוא שרשי נשמות ישראל שהאותיות הן בחי׳ לבושין וכמאמר אליהו32 בתקוני זוהר לבושין תקינת לון דמנייהו פרחין נשמתין33 לבני נשא.
for the six hundred thousand letters of the Torah are the six hundred thousand roots of the souls of Israel; for the letters are the level of garments, as in the statement of Elijah in the Tikkunei Zohar: “You fashioned garments for them, from which souls fly forth to human beings.”
Israel is rooted in the Torah’s letters: its six hundred thousand letters correspond to the six hundred thousand root souls of Israel. Letters are “garments,” as Elijah says in the Tikkunei Zohar: G-d fashioned garments for the Sefiros, and from them souls fly forth to human beings.


רק ישראל עלו במחשבה הוא בחי׳ לבוש הפנימי שמתאחד עם הנפש. וזה נק׳ בזוהר איהו וגרמוהי חד בהון:
But Israel arose in thought, which is the level of the inner garment that is united with the soul. And this is what the Zohar calls “He and His vessels (garmohi) are one in them.”
Israel arose in thought, the inner garment that is one with the soul. The Zohar calls such a bond “He and His vessels are one in them”; the next paragraphs explain the phrase.




10וביאור הדבר. כי הנה איהו וחיוהי חד בהון קאי על בחינת חכמה34 דאנת הוא חכים35 כו׳.
The explanation of the matter: “He and His life (chayohi) are one in them” refers to the level of Chochmah (wisdom), [as in] “You are wise,” etc.
Two phrases of the Zohar now need explaining. “He and His life are one in them” refers to Chochmah, G-d’s wisdom, of which Elijah’s prayer says, “You are wise,” going on to say that He is wise with no known wisdom.


כי החכמה נק׳ חיוהי.36 כמ״ש והחכמה תחיה.37 ואיהו היינו אור א״ס בעצמו שהוא רם ונשא לאין קץ מבחי׳ חכמה כו׳.38
For Chochmah is called “His life,” as it is written, “And wisdom gives life.” And “He” is the Infinite Light (Or Ein Sof) itself, which is infinitely exalted and uplifted above the level of Chochmah, etc.
Chochmah is called G-d’s “life” because Scripture says “wisdom gives life.” “He” is the Infinite Light itself, which is infinitely higher than Chochmah.




11ומ״מ כשמתלבש אור א״ס ב״ה בחכמה נעשה איהו וחיוהי חד בהון. כי הוא המדע והוא הידוע39 כו׳.
Nevertheless, when the Infinite Light (Or Ein Sof), blessed be He, is enclothed in Chochmah, it becomes “He and His life are one in them.” For He is the knowledge and He is the known, etc.,
Even though the Infinite Light is beyond Chochmah, when it clothes itself in Chochmah the two become one: “He and His life are one.” As the known principle says, G-d Himself is the knowledge and the known; His knowing is not something apart from Him.


והוא וחכמתו א׳. ואיהו וגרמוהי קאי על בחי׳ אותיות המחשבה שכשמתלבש אור א״ס ב״ה בבחי׳ המחשבה שהוא בחי׳ גרמוהי שהן בחינת אותיות ולבושין
and He and His wisdom are one. And “He and His vessels (garmohi)” refers to the level of the letters of thought: when the Infinite Light, blessed be He, is enclothed in the level of thought, which is the level of “His vessels,” these being the level of letters and garments,
“He and His wisdom are one.” The second phrase, “He and His vessels are one,” refers to the letters of thought: the garments, which the Zohar calls His “vessels,” in which the Infinite Light clothes itself.


כמאמר לבושין תקינת לון40 כו׳. מ״מ נעשה איהו וגרמוהי חד בהון כי לא מחשבותי מחשבותיכם.414243
as in the saying, “You fashioned garments for them,” etc., nevertheless it becomes “He and His vessels are one in them,” for “My thoughts are not your thoughts.”
These are the garments of Elijah’s prayer. Yet even there He and His “vessels” are one, for, as Isaiah says, “My thoughts are not your thoughts”: unlike a person’s thought, G-d’s thought is not separate from Him.




12ולכן לא נתנה התורה להמלאכים שמפני היותם מבחי׳ הדבור שהוא בחי׳ לבוש האמצעי44 שאינו מתאחד45 כ״כ [כל כך] עם הנפש
Therefore the Torah was not given to the angels: because they are from the level of speech, which is the level of the middle garment that is not so united with the soul
This is why the Torah was not given to the angels. They come from G-d’s speech, the middle garment, which is not as united with its source as thought is.


כמו המחשבה שהוא בחי׳ לבוש הפנימי לכך אין יכולים להמשיך גילוי יחוד אור א״ס ב״ה ממש בעסק התורה ועבודת המצות שיתגלה יחוד אור א״ס ב״ה למטה כמו למעלה אלא ישראל שעלו במחשבה:
as thought is, which is the level of the inner garment, therefore they cannot draw down a revelation of the unity of the very Infinite Light (Or Ein Sof), blessed be He, through engaging in the Torah and the service of the mitzvos, so that the unity of the Infinite Light, blessed be He, will be revealed below as above. Only Israel [can], who arose in thought.
Thought is the inner garment. Angels, rooted only in speech, cannot through Torah and mitzvos draw down a revelation of G-d’s true unity so that it is revealed below as it is above; only Israel, who arose in thought, can.




Section 4 · ¶13–19
Why souls needed bodies
13והנה עם היות46 העילוי בישראל רב מבמלאכים מצד נשמותיהם כנ״ל. אעפ״כ [אף על פי כן] לא נתנה להם התורה אלא בהתלבשותן בגוף ונפש החיונית.
Now, although Israel’s superiority over the angels is great by virtue of their souls, as explained above, nevertheless the Torah was given to them only as enclothed in a body and vital soul.
Israel’s souls are greater than the angels, as shown above; and yet the Torah was given to them only as souls clothed in a body and a vital soul. The souls by themselves at Sinai were not enough; the body had to be part of it.


כי הנה נודע שתכלית ירידת הנשמה לעוה״ז להתלבש בגוף ונפש החיונית ירידה זו צורך עלייה היא
For it is known that the purpose of the soul’s descent into this world, to be enclothed in a body and vital soul: this descent is for the sake of an ascent,
The known reason: the soul’s descent into this world, into a body and a vital soul, is a descent for the sake of an ascent. It comes down in order to rise higher than it was before.


דהיינו להעלותה מבחי׳ איהו וגרמוהי לבחי׳ איהו וחיוהי ונק׳ בזוה״ק [בזוהר הקדוש] לאשתאבא בגופא דמלכא4748 דהיינו להיות
that is, to raise it from the level of “He and His vessels” to the level of “He and His life.” In the holy Zohar this is called “to be absorbed into the body of the King,” that is, to be
The ascent is from “He and His vessels are one,” a union through garments, to “He and His life are one,” the deeper union. The Zohar calls this being “absorbed into the body of the King.”


כמו התאחדות הגוף עם הנפש בהתלבשותה בו שכל כאב ומכה אשר בגוף ח״ו [חס ושלום] מרגשת הנפש ומתפעלת ממקרי הגוף לפי
like the union of the body with the soul when it is enclothed in it, so that every pain and blow in the body, G-d forbid, the soul feels, and it is affected by what happens to the body, because
The model for this union is the way the soul is joined to the body. The soul feels every pain and blow the body suffers and is moved by all that happens to it.


שהם מתאחדים והיו לאחדים ממש וא״א להיות העלאה כזו מצד נשמותיהם שעלו במחשבה בלבד שהוא בחי׳ לבוש הנפש
they are united and have truly become one. Such an elevation is impossible by virtue of their souls alone, which arose in thought, which is the level of a garment of the soul,
That is because soul and body have truly become one. The souls alone could not reach such an elevation, since they arose only in thought, and thought is merely a garment of the soul.


וכמאמר לבושין תקינת לון49 כי אותיות המחשבה לגבי נפש המשכלת עם היות שמתאחדת בהן וא״א להיות שכל בלי מחשבה מ״מ האותיות שבמחשבה הן כלבוש תחליפם ויחלופו.50
as in the saying, “You fashioned garments for them.” For the letters of thought, relative to the intellective soul, even though it unites with them, and there cannot be an idea without thought, nevertheless the letters in thought are [as in] “Like a garment You change them, and they are changed.”
Elijah calls the letters “garments.” Although the intellect is united with the letters of thought, and there is no idea without thought, those letters are still like a garment that can be changed, as the verse says, “like a garment You change them.”


שהרי שכל א׳ יכול להתלבש באותיות אלו ולפעמים באותיות אלו ואינו מתאחד ממש כגוף עם הנפש שהתאחדות זו הוא בחי׳ איהו וחיוהי שהנפש מתפעלת בחיי הגוף כו׳.
For one idea can be enclothed in these letters, and at times in those letters; and it is not truly united, as the body is with the soul. That union is the level of “He and His life,” in which the soul is affected by the life of the body, etc.
The proof: the same idea can be thought in these words or in other words, so it is not truly one with them as the soul is one with the body. The soul’s union with the body is the level of “He and His life,” for the soul lives and feels through the body’s life.


ואין יחוד זה מתגלה בנשמה מצד עצמה אלא בהתלבשותה בגוף עם נפש החיונית שירידה זו צורך עלייה היא:
And this union is not revealed in the soul on its own account, but only when it is enclothed in a body with the vital soul; for this descent is for the sake of an ascent.
This deeper union is not revealed in the soul by itself, only when it is clothed in a body with a vital soul. That is why the soul’s descent is for the sake of an ascent.




14והענין כי הנה נפש הבהמית החיונית נלקחה משרשה מחיות הקדש שבמרכבה51 פני אריה פני שור52 כו׳. והנה החיות נושאות ומנושאות עם הכסא.
The explanation is this. The animal soul, the vital soul, was taken at its root from the holy chayos of the Chariot, “the face of a lion,” “the face of an ox,” etc. Now, the chayos carry and are carried along with the Throne.
The vital, animal soul has its root in the holy chayos, the living creatures of Ezekiel’s Chariot, with the faces of a lion, an ox, and so on. These chayos both carry the Throne and are carried with it.


פי׳ לפי שהם מנושאות לגבי הכסא53 שהם בטלים אליו כבטול הסוס לגבי רוכבו עד״מ הסוס מתנהג לפי רצון רוכבו שע״ש [שעל שם] זה נק׳ מרכבה.54
This means: since they are carried, in relation to the Throne, being nullified to it as a horse is nullified to its rider (by way of analogy, the horse conducts itself according to its rider’s will), on account of which it is called a Chariot (merkavah).
They are “carried” in that they are nullified to the Throne as a horse is to its rider, going wherever the rider wishes. That is why they are called a Chariot: a vehicle with no will of its own.


(וכן האבות הן המרכבה55 לפי שהיו בטלים תמיד ליחודו ית׳) ולכך הם נושאות ג״כ את הכסא
(So too the Patriarchs are the Chariot, because they were always nullified to His unity, may He be blessed.) Therefore they also carry the Throne,
In a parenthesis: the Patriarchs too are called “the Chariot,” because they were always nullified to G-d’s unity. And because the chayos are nullified, they also carry the Throne.


כמו עד״מ הסוס עם היות שהרוכב עליו הוא העיקר והסוס הוא בטל וטפל אל הרוכב עליו מ״מ הסוס
as, by way of analogy, with a horse: although the rider upon it is the main thing, and the horse is nullified and secondary to the one riding it, nevertheless the horse
The analogy continues: the rider is the main thing and the horse is nullified and secondary to him. Yet it is the horse that carries him.


מנהיג את הרוכב ממקום למקום עד מקום שאין הרוכב יכול להגיע לשם מצד עצמו. כך החיות נושאות את הכסא ממקום ומשכן כבוד׳ [כבודו] למקום רם ונשא.
leads the rider from place to place, to a place the rider could not reach on his own. So too the chayos carry the Throne from the place and dwelling of His glory to a place that is exalted and uplifted.
The horse brings the rider to places he could never reach on his own. So too the chayos carry the Throne beyond its own place, the abode of G-d’s glory, to a level exalted above it.




15והענין הוא כי הנה כתיב ועל דמות הכסא56 דמות כמראה אדם וגו׳. כמראה בכ״ף הדמיון שדרך וסדר ההשתלשלות מעולם ועד עולם מריש כל דרגין כו׳
The explanation is this. It is written, “And upon the likeness of the Throne, a likeness like the appearance of a man (adam),” etc. “Like the appearance,” with the kaf of comparison: for the way and order of the chain of descending worlds (hishtalshelus), from world to world, from the head of all levels, etc.,
Ezekiel saw on the Throne “a likeness like the appearance of a man.” The kaf of “like” (kemareh) signals a comparison only: the whole chain of worlds, from the highest level down, is ordered like a human form.


הוא בבחי׳ אדם בג׳ קוין יד ימין ושמאל ואמצע הוא הגוף וכך נמשך סדר ההשתלשלות חסד דרועא ימינא57 וגבורה כו׳.
is in the form of “man,” in three lines: the right hand, the left, and the middle, which is the body. And so the order of the chain of descending worlds extends: “Chesed is the right arm,” and Gevurah, etc.
Like a man, it has three lines: the right hand, the left hand and the body in the middle. So the chain of descent unfolds as Elijah’s prayer lists it: Chesed is the right arm, Gevurah the left, and so on.




16והחיות בנשאם את הכסא נושאות את מראה אדם שעליו58 למעלה לבחינת כי לא אדם הוא59 כו׳
And the chayos, in carrying the Throne, carry “the appearance of a man” that is upon it upward, to the level of “for He is not a man,” etc.,
When the chayos carry the Throne, they lift the “man” upon it upward, to the level of which Scripture says “for He is not a man”: G-d as He is, beyond any form.


למעלה מבחי׳ וגדר ההשתלשלות להמשיך משם אור חדש לבחי׳ אדם שעל הכסא והוא בחינת המשכה חדשה60 ואור חדש מבחי׳ סוכ״ע61 לבחינת ממכ״ע [ממלא כל עלמין]. כי הנה אנת הוא חכים.62 פי׳ שמתלבש בבחי׳ חכים כו׳.
above the level and the bounds of the chain of descending worlds (hishtalshelus), to draw down from there a new light to the level of “man” that is upon the Throne. This is a new drawing-down and a new light from the level of the light that encompasses all worlds (sovev kol almin) to the level of the light that fills all worlds (memalei kol almin). For “You are wise”: that is, He is enclothed in the level of “wise,” etc.
That level is beyond the bounds of the chain of worlds. From there the chayos draw a new light down to the “man” on the Throne, a new flow from the light that encompasses all worlds into the light that fills them, for G-d is “wise” only as He clothes Himself in wisdom.




17והוא בעצמו ית׳ רם ונשא כי לאו מכל אלין מדות כלל63 ושם נאמר כי לא אדם הוא64 כו׳ שאינו מקבל שינויים והתחלקות המדרגות חסד דרועא ימינא כו׳ שבבחי׳ אדם.
But He Himself, may He be blessed, is exalted and uplifted, for [He is] “not of any of these attributes at all.” And there it is said, “for He is not a man,” etc.: He does not admit of the changes and the division of levels, “Chesed is the right arm,” etc., that belong to the level of “man.”
G-d Himself is exalted beyond all this; as Elijah’s prayer says, He is “not of any of these attributes at all.” Of that level it is said “He is not a man”: He is subject to none of the changes and divisions of levels (Chesed the right arm and so on) that belong to the form of “man.”


כי בחינת65 ההשתלשלות הוא מעילה לעלול מריש כל דרגין שהוא עולם האצי׳ עד סוף העשיה שהוא חיות הארץ הלזו ממאמר יקוו המים כו׳ ותראה היבשה66 כו׳. תדשא הארץ67 כו׳ והוא בחי׳ ממכ״ע [ממלא כל עלמין].
For the chain of descending worlds (hishtalshelus) runs from cause to effect, from the head of all levels, which is the World of Atzilus, to the end of Asiyah, which is the life-force of this earth from the utterances “Let the waters be gathered,” etc., “and let the dry land appear,” etc., “Let the earth sprout,” etc. This is the level of the light that fills all worlds (memalei kol almin).
The chain of descent runs from cause to effect, from Atzilus, the highest world, to the end of Asiyah, which is the life of this earth from the utterances of creation, such as “Let the waters gather,” “let the dry land appear” and “Let the earth sprout.” That graded flow is the light that fills all worlds.


אבל למעלה מבחי׳ ההשתלשלות הוא בחי׳ סוכ״ע שהוא אור א״ס ב״ה בבחי׳ העלם הוא שוה ממש בסוף העשיה כמו בראש האצילות כי לפניו כחשכה כאורה68 כו׳.
But above the level of the chain of descending worlds is the level of the light that encompasses all worlds (sovev kol almin), which is the Infinite Light (Or Ein Sof), blessed be He, in a state of concealment; it is truly equal at the end of Asiyah as at the head of Atzilus, for before Him “darkness is as light,” etc.
Above the chain is the light that encompasses all worlds: the Infinite Light in concealment. It is present equally at the lowest end of Asiyah as at the top of Atzilus, for before Him, as the verse says, darkness and light are alike.




18ועל הארץ מתחת אין עוד69 וכולא קמיה כלא חשיבא וגם עולם האצילות ולמעלה מהאצילות הוא כטפה מים האוקיינוס רק
[And] “on the earth below there is nothing else,” and “all before Him is considered as nothing”; and even the World of Atzilus, and what is above Atzilus, is like a drop of water [compared to] the ocean. Only
From that perspective “there is nothing else on the earth below,” and everything before Him is as nothing. Even Atzilus, and what lies above it, is like a drop of water compared with the ocean.


שע״י צמצומים עצומים נאצלו חסד דרועא ימינא תפארת גופא כו׳. חכמה מוחא בינה לבא כו׳. קרקפתא דתפלין70 כו׳ הוא בחי׳ אדם שעל הכסא.
through immense contractions (tzimtzumim) were there emanated “Chesed, the right arm; Tiferes, the body,” etc.; “Chochmah, the brain; Binah, the heart,” etc.; “the skull of the tefillin,” etc. This is the level of “man” that is upon the Throne.
Only through immense contractions were the Sefiros emanated in the form of “man”: Chesed the right arm, Tiferes the body, Chochmah the brain, Binah the heart, and Keser the skull on which the tefillin rest. That structure is the “man” on the Throne.




19וכדי להמשיך מבחי׳ כי לא אדם לבחי׳ אדם להיות אנת הוא חכים והמשכות ג׳ קוין חסד דרועא ימינא כו׳
And in order to draw down from the level of “not a man” to the level of “man,” so that there be “You are wise” and the drawing-down of the three lines, “Chesed is the right arm,” etc.,
The aim is to draw from the level of “not a man” into the level of “man,” so that G-d is “wise” and the three lines (Chesed the right arm, and so on) are drawn forth.


זאת היא עבודת המלאכים להרים ולנשאות את הכסא וכמראה אדם שעליו לבחי׳ כי לא אדם הוא71 כו׳ להמשיך משם המשכה חדשה והתהוות חדש בבחי׳ אדם.
this is the service of the angels: to raise and lift up the Throne and “the appearance of a man” upon it to the level of “for He is not a man,” etc., to draw down from there a new flow and a new coming-into-being in the level of “man.”
This is the service of the angels: they lift the Throne and the “man” upon it to the level of “He is not a man,” and from there draw a new flow and a new coming-into-being into the level of “man.”




Section 5 · ¶20–26
The Patriarchs, the mitzvos and Anochi
20ועד״ז האבות הן הם המרכבה בבחינת מרכבתא עלאה להעלות מדותיו ית׳ אליו בבחינת בטול לך ה׳ הגדולה והגבורה72 כו׳73 להיות נמשך בהם
In the same way, the Patriarchs are themselves the Chariot, as the supernal chariot (merkavta ila’ah): raising His attributes (middos), may He be blessed, to Him in a state of self-nullification (bittul), [as in] “Yours, G-d, are the greatness and the might,” etc., so that there be drawn into them
The Patriarchs too are “the Chariot,” a supernal chariot: they raised G-d’s attributes back to Him in self-nullification, as in “Yours, G-d, are the greatness and the might,” acknowledging that these attributes are His alone.


ועל ידם גלוי אלקות ואור א״ס ב״ה ממש והיינו ע״י מס״נ [מסירות נפש] לה׳ בתשוקה וצמאון ליכלל ולהבטל באור א״ס ב״ה ממש. אברהם במדת האהבה כמ״ש אברהם אוהבי.7475
and through them a revelation of G-dliness and of the very Infinite Light (Or Ein Sof), blessed be He. This is through self-sacrifice (mesirus nefesh) for G-d, with longing and thirst to be included and nullified in the very Infinite Light, blessed be He: Avraham with the attribute of love, as it is written, “Avraham who loved Me,”
Through them G-dliness and the Infinite Light itself were drawn down. This came through their self-sacrifice, a longing and thirst to be absorbed and nullified in G-d; Avraham served with love, as G-d calls him “Avraham who loved Me.”




21ויצחק במדת הגבורה כמ״ש ופחד יצחק76 כו׳. וכן אנחנו זרע אברהם אוהבך בני יצחק יחידו כו׳.
and Yitzchak with the attribute of Gevurah (restraint), as it is written, “and the Fear of Yitzchak,” etc. And so too: “We are the seed of Avraham, who loved You; the children of Yitzchak, his only one,” etc.
Yitzchak served with Gevurah, awe, as Yaakov speaks of G-d as “the Fear of Yitzchak.” We, their descendants, are “the seed of Avraham, who loved You, the children of Yitzchak, his only one,” as the morning prayers say.


והוא ע״י קיום המצות והתורה כי יש מצות שהן בבחי׳ ההעלאה77 כמו תרומה ומעשר וצדקה כמ״ש צדקה תרומם גוי78 כו׳.
And this is through fulfilling the mitzvos and the Torah. For there are mitzvos that are of the nature of elevation, such as terumah, the tithe, and charity, as it is written, “Charity (tzedakah) uplifts (teromem) a nation,” etc.
This is done through keeping the mitzvos and the Torah. Some mitzvos work by raising up, such as terumah, tithes and charity; the verse “charity uplifts (teromem) a nation” uses the root of terumah.




22ויש מצות שהם בבחי׳ המשכות כמו ציצית ותפלין כו׳. ובהם ועל ידם תתעלה הנפש לא״ס ב״ה ממש. ויומשך גילוי אור א״ס ממש בנפש.
And there are mitzvos that are of the nature of drawing down, such as tzitzis and tefillin, etc. In them and through them the soul will be raised up to the very Infinite One (Ein Sof), blessed be He, and a revelation of the very Infinite Light (Or Ein Sof) will be drawn into the soul.
Other mitzvos work by drawing down, such as tzitzis and tefillin. Through both kinds the soul is raised to the Infinite One and the Infinite Light is drawn into the soul.


אך בהיות שהתורה79 והמצות מלובשים בג׳ גוונין תורה ועבודה וג״ח [וגמילות חסדים]. חסד דרועא ימינא מלמעלה למטה.80
However, since the Torah and the mitzvos are clothed in three hues — Torah, divine service, and acts of kindness: Chesed (kindness) is “the right arm,” from above to below;
But the Torah and mitzvos come clothed in three “hues”: Torah, divine service and acts of kindness. Kindness is the right arm, flowing from above to below.




23ועבודה היא עבודת הקרבנות ממטה למעלה אשה ריח ניחוח כו׳ ועסק התורה הוא קו הממוצע81 כי התורה כלולה משתיהן.
and divine service is the service of the sacrifices, from below to above, “a fire-offering, a pleasing aroma,” etc.; and engagement in the Torah is the middle line, for the Torah includes both of them.
Divine service, the sacrificial offerings, rises from below to above, as “a fire-offering, a pleasing aroma.” Torah study is the middle line, because it includes both directions.


ולכן נקראת בשם בריח התיכון שמבריח מן הקצה אל הקצה.82 וכדי להעלות התורה ולקשרה באור א״ס ב״ה ממש שלמעלה מבחי׳ אדם כי לא אדם הוא.8384 הוא ע״י ישראל שהם זרע אברהם יצחק ויעקב.
That is why it is called “the middle bar,” which runs through from end to end. And to raise the Torah and bind it to the very Infinite Light (Or Ein Sof), blessed be He, which is above the level of “man” — “for He is not a man” — this is through Israel, who are the seed of Avraham, Yitzchak and Yaakov.
That is why the Torah is called “the middle bar,” which ran through all the boards of the Mishkan from end to end. To raise the Torah itself and bind it to the Infinite Light beyond “man” depends on Israel, the seed of Avraham, Yitzchak and Yaakov.




24וירושה לנו מאבותינו התשוקה והצמאון להבטל ולהכלל באור א״ס ב״ה ממש. וניתן להם כח זה במ״ת [במתן תורה] שהם יעלו וינשאו בחי׳ אדם ג׳ קווין למעלה מבחי׳ אדם למעלה כנ״ל.85
And we have as an inheritance from our forefathers the longing and thirst to be nullified and included in the very Infinite Light (Or Ein Sof), blessed be He. And they were given this power at the Giving of the Torah: that they raise and lift up the level of “man,” the three lines, above the level of “man,” upward, as explained above.
We have inherited from the Patriarchs the longing and thirst to be nullified in the Infinite Light. At Sinai Israel was given the power to lift the “man,” the three lines, above the level of “man,” as explained above.




25ובהם ועל ידם יומשך גילוי אלקות ואור א״ס ב״ה שלמעלה מבחינת אדם בעסק תורתם ועבודתם בקיום המצות שבבחי׳ אדם.
In them and through them a revelation of G-dliness and of the Infinite Light (Or Ein Sof), blessed be He, which is above the level of “man,” will be drawn into their engagement in Torah and their divine service, in fulfilling the mitzvos, which are on the level of “man.”
Through Israel, G-dliness and the Infinite Light that is above “man” are drawn into their Torah study and divine service, even though the mitzvos themselves belong to the level of “man.”


וזהו אנכי הוי״ה אלקיך.86 אנכי הוא אור אין סוף ב״ה בעצמו שלמעלה מגדר ההשתלשלות יהיה אלקיך ממש שיהא שורה ומתגלה בנפש האדם ממש
This is [the meaning of] “I (Anochi) am Havayah your G-d (Elokecha).” Anochi is the Infinite Light, blessed be He, itself, which is above the bounds of the chain of descending worlds (hishtalshelus); it will truly be “your G-d,” dwelling and revealed in the very soul of man,
This is the meaning of the first commandment, “I (Anochi) am Havayah your G-d.” Anochi, “I,” is the Infinite Light itself, beyond the chain of worlds, and it will truly become “your G-d,” dwelling and revealed in a person’s soul.


רק שנמשך ע״י בחי׳87 הוי״ה צמצום והתפשטות כו׳. אך לישראל נמשך בחינת הוי״ה זה מבחי׳ אנכי ממש.
only that it is drawn down through the level of Havayah, tzimtzum (contraction) and expansion, etc. But for Israel this level of Havayah is drawn from the level of the very Anochi.
It is drawn down through the Name Havayah, whose letters stand for contraction (the yud) and expansion (the heh). But for Israel this Havayah is drawn from the very Anochi.




26והיינו דוקא בהתלבשותה בגוף נפש החיונית שנלקחה מפני ארי׳ [אריה] פני שור88 כו׳ שנושאות את הכסא ומראה אדם שעליו לבחי׳
And this is specifically when it is enclothed in a body [and] the vital soul, which was taken from “the face of a lion,” “the face of an ox,” etc., which carry the Throne and “the appearance of a man” upon it to the level of
This power works specifically when the soul is clothed in a body and a vital soul. The vital soul comes from the faces of the lion and the ox, the chayos that carry the Throne and the “man” upon it upward.


כי לא אדם הוא89 ועי״ז יגיע להנשמה יתרון ומעלה יתירה בהתלבשותה בהם ותהיה ירידה צורך עלייה:
“for He is not a man.” Through this the soul attains an advantage and an added superiority by being enclothed in them, and it will be a descent for the sake of an ascent.
They carry it up to the level of “He is not a man.” So by being clothed in them, the soul gains an advantage it did not have before, and its descent becomes a descent for the sake of an ascent.




Section 6 · ¶27–30
Like a baal teshuvah
27כי הנה נודע שגדול כח הבעל תשובה יותר מצדיק90 כו׳ כמארז״ל [כמאמר רבותינו זכרונם לברכה] במקום שבעלי תשובה עומדין91 כו׳.
For it is known that the power of the baal teshuvah (one who returns) is greater than that of a tzaddik, etc., as our Sages, of blessed memory, said, “In the place where those who return (baalei teshuvah) stand,” etc.
It is known that one who returns to G-d after sin, a baal teshuvah, has greater power than a tzaddik. The Sages say that in the place where those who return stand, even the completely righteous cannot stand.


והטעם הוא ע״פ מאמר הזוהר92 דמשכין ליה בחילא יתיר. אשר לזאת בהתלבשות הנשמה בגוף ותרד פלאים93 הוא בבחי׳ בע״ת [בעלי תשובה]
The reason is according to the statement of the Zohar that “they draw Him with greater strength.” Therefore, when the soul is enclothed in a body and “has come down astoundingly,” it is in the state of a baal teshuvah,
The Zohar explains why: they draw G-d’s presence “with greater strength.” So too the soul, by descending “astoundingly” into a body, becomes like a baal teshuvah.


כי תגדל התשוקה והצמאון לה׳ בבטול אליו ית׳ ביתר שאת בכדי שתוכל נפשו שאת בהשגתה מחמת שמתבונן בגדולת א״ס ב״ה שכשמו כן הוא אין לו סוף כו׳.
for the longing and thirst for G-d, in self-nullification (bittul) to Him, may He be blessed, will grow with surpassing intensity, as much as his soul can bear in its comprehension, because he contemplates the greatness of the Infinite One (Ein Sof), blessed be He, Who, as His Name is, so is He: He has no end, etc.
Its longing and thirst for G-d grow with surpassing intensity, as much as the soul can bear in its comprehension, because it contemplates the greatness of the Infinite One, Who is truly as His Name says, without end.




28וכל תענוגי עוה״ז שהגוף והנפש החיונית נמשכים אחריהם הם רחוקים מאד מאור94 ה׳ וקדושתו.
And all the pleasures of this world, after which the body and the vital soul are drawn, are very far from G-d’s light and His holiness.
All the pleasures of this world, which the body and the vital soul pursue, are very far from G-d’s light and holiness.


ואי לזאת תכלה ותכסוף הנפש לצאת מנרתקה הן הם הלבושים שבגוף ונפש החיונית ויבא לידי קיום ואהבת את הוי״ה אלקיך בכל לבבך ובכל נפשך95 כו׳.
Therefore the soul will pine and yearn to leave its sheath, namely the garments that are in the body and the vital soul, and he will come to fulfill “You shall love Havayah your G-d with all your heart and with all your soul,” etc.
Seeing this, the soul pines and yearns to leave its “sheath,” the garments of the body and the vital soul. So it comes to fulfill “You shall love Havayah your G-d with all your heart and with all your soul.”




29וכמ״ש מי לי בשמים ועמך לא חפצתי כו׳ כלה שארי ולבבי9697 וגו׳. וגם הוא מעלה יתירה הבאה לאדם לאחר התלבשות הנשמה בגוף ביתר שאת מטרם
As it is written, “Whom have I in heaven? And beside You I desire nothing,” etc.; “My flesh and my heart pine,” etc. This is also an added superiority that comes to a person after the soul is enclothed in the body, surpassing [what it had] before
The psalm voices this yearning: “Whom have I in heaven?… my flesh and my heart pine.” This is an advantage the soul gains only after entering the body, greater than what it had before.


התלבשותה כיתרון האור הבא מן החשך98 שבא לבחי׳ בכל מאדך99 יותר מכדי השגת הנפש והוא בחי׳ בטול באוא״ס [באור אין סוף] ב״ה ממש להמשיך משם גלוי אלקות ממש בעסק תורתו ועבודתו.
its enclothement, like “the advantage of light” that comes “from darkness”: for he comes to the level of “with all your might (me’odecha),” beyond the measure of the soul’s comprehension. This is the level of self-nullification (bittul) in the very Infinite Light (Or Ein Sof), blessed be He, to draw down from there a revelation of actual G-dliness into his engagement in Torah and his divine service.
It is the advantage of light that comes out of darkness: the soul reaches love “with all your might (me’odecha),” beyond its own understanding. That is self-nullification in the Infinite Light itself, which draws real G-dliness from there into one’s Torah study and divine service.




30וכ״ז [וכל זה] הוא ע״י מ״ת [מתן תורה] שאז ניתן הכח הזה לישראל להיות העלאה והמשכה זו על ידם להיות מס״נ [מסירות נפש] עולה
All this is through the Giving of the Torah, for then this power was given to Israel, for this elevation and drawing-down to come about through them: that self-sacrifice (mesirus nefesh) should rise
All this comes from the Giving of the Torah, when Israel received the power to bring about this elevation and this drawing-down.


ונכלל בא״ס ב״ה ממש ולהיות המשכת התורה והמצות מבחי׳ אוא״ס [אור אין סוף] ב״ה שזה נעשה דייקא ע״י ישראל שזכו לזה במ״ת [במתן תורה].
and be included in the very Infinite One (Ein Sof), blessed be He, and that the drawing-down of the Torah and the mitzvos be from the level of the Infinite Light (Or Ein Sof), blessed be He. This is accomplished specifically through Israel, who merited this at the Giving of the Torah.
Their self-sacrifice rises and is absorbed into the Infinite One, and their Torah and mitzvos draw from the Infinite Light. This happens specifically through Israel, who merited it at Sinai.


משא״כ אם לא ניתן כח זה לא היה מסירת נפשם100 עולה ונכלל כ״כ [כל כך] בעצמות אוא״ס [אור אין סוף] ב״ה ממש
Whereas had this power not been given, their self-sacrifice would not rise and be included so much in the very Essence of the Infinite Light, blessed be He,
Had this power not been given, their self-sacrifice would not reach so deeply into the very essence of the Infinite Light.


וגם לא היה המשכת תורתו ועבודתו ממשיך כ״כ [כל כך] מבחי׳ אוא״ס [אור אין סוף] ב״ה ממש אשר הוא למעלה מגדר עלמין למעלה מעלה מבחי׳ אדם בחי׳ כי לא אדם כו׳.101
nor would the drawing-down of one’s Torah and divine service draw so much from the level of the very Infinite Light, blessed be He, which is above the bounds of worlds, far above the level of “man,” the level of “for He is not a man,” etc.,
Nor would their Torah and divine service draw so much from the Infinite Light, which is beyond the bounds of worlds and far above the level of “man,” the level of “He is not a man.”


שעליו הכתוב אומר אם צדקת מה תתן לו102 כו׳ אלא שבישראל נמשך כח זה במתן תורה להיות בהם תלוי המשכת המצות ונמשך בהם בחי׳ אנכי ממש להיות אלקיך ממש.
concerning which Scripture says, “If you are righteous, what do you give Him?” etc. But in Israel this power was drawn [down] at the Giving of the Torah, that the drawing-down of the mitzvos should depend on them; and there is drawn into them the level of the very Anochi, to be truly “your G-d.”
Of that level Scripture says, “If you are righteous, what do you give Him?”: human goodness of itself cannot reach Him. But at Sinai Israel received the power to make the drawing-down of the mitzvos depend on them, and the very Anochi is drawn into them to be truly their G-d.




Section 7 · ¶31–33
Out of Egypt, no other gods
31וזהו אשר הוצאתיך מארץ מצרים.103 כי כל סדר ההשתלשלות נק׳ בשם מצרים בחי׳ מצר וגבול שהוא בבחי׳ אדם ג׳ קווין ומעלה ומטה כו׳ שהן התחלקות המדרגות104
This is [the meaning of] “Who brought you out of the land of Egypt (Mitzrayim).” For the entire order of the chain of descending worlds (hishtalshelus) is called Mitzrayim, the level of constriction (meitzar) and limit, since it is in the form of “man,” three lines, and above and below, etc., which are the division of levels.
This explains “Who brought you out of the land of Egypt.” Mitzrayim (Egypt) is linked to meitzar, a strait or constriction: the whole chain of descent is “Egypt,” for it is bounded in the form of “man,” with three lines and higher and lower levels, all divided.


משא״כ לישראל ניתן כח היחוד באוא״ס [באור אין סוף] שלמעלה מהשתלשלות בחי׳ כי לא אדם כו׳105 שאין שם התחלקות המדרגות כלל.
But to Israel was given the power of unity with the Infinite Light (Or Ein Sof), which is above the chain of descending worlds, the level of “for He is not a man,” etc., where there is no division of levels at all.
But Israel was given the power to unite with the Infinite Light beyond the chain of descent, the level of “He is not a man,” where there are no divisions of level at all. That is the true going out of “Egypt.”




32ולא יהיה לך אלקים אחרים על פני106 הגם שהוא לשון צווי הוא גם לשון הבטחה שלא יהיה בחי׳ צמצום והעלם המעלים ומסתיר
And “You shall have no other gods before My face”: although it is phrased as a command, it is also phrased as a promise, that there will be no level of tzimtzum (contraction) and concealment that hides and conceals
“You shall have no other gods before My face” is worded as a command, but it is also a promise. The promise is that no contraction or concealment will hide G-d’s light.


אור107 ה׳ וקדושתו מפנימיות החיות מאוא״ס [מאור אין סוף] ב״ה עצמו שלמעלה מהשתלשלות גם חשך לא יחשיך108 כו׳ משא״כ בסדר ההשתלשלות בבחי׳ אדם נעשה ירידת המדרגות והתלבשות׳ בהשרי׳ [בהשרים].109110
G-d’s light and His holiness from the inner dimension (pnimiyus) of the life-force from the Infinite Light (Or Ein Sof), blessed be He, itself, which is above the chain of descending worlds (hishtalshelus): “Even darkness does not darken,” etc. Whereas in the order of the chain of descending worlds, in the form of “man,” there comes about the descent of the levels and their enclothement in the ministers (sarim).
Nothing will hide the inner life-force that comes from the Infinite Light itself, which is beyond the chain of descent and of which it is said, “even darkness does not darken.” In the chain of descent, by contrast, levels descend and are clothed in the ministers (sarim); Or HaTorah reads “the seventy ministers,” the heavenly powers appointed over the nations.




33וזהו אשר חלק111 ה׳ אלקיך לכל העמים. משא״כ ואתכם לקח112 ה׳ ויוציא אתכם מכור הברזל ממצרים מבחי׳ שלמטה בהשתלשלות לבחי׳ שלמעלה מהשתלשלות.
This is [the meaning of] “which G-d your G-d apportioned to all the peoples,” whereas “But you G-d took, and brought you out of the iron furnace, out of Egypt”: from the level that is below, in the chain of descending worlds (hishtalshelus), to the level that is above the chain of descending worlds.
Moshe says the heavenly bodies are what “G-d your G-d apportioned to all the peoples,” but Israel “G-d took and brought out of the iron furnace, out of Egypt.” Israel was taken from a level within the chain of descent to a level above it.


וזהו מבית עבדים113 כי במצרים בחינת סדר ההשתלשלות יכול להיות בית עבדים. וכמו אברהם שיצא ממנו ישמעאל114 כו׳ משא״כ למעלה אין שם העלם והסתר כלל ויאר פניו אתנו סלה:115
And this is [the meaning of] “from the house of slaves”: for in Mitzrayim, the order of the chain of descending worlds, there can be a house of slaves; as with Avraham, from whom Yishmael issued, etc. But above there is no concealment or hiding at all: “May He make His face shine with us, selah.”
This is why the verse adds “from the house of slaves”: within “Egypt,” the graded chain of descent, there can be servitude, and even a holy source can give rise to something lesser, as Yishmael issued from Avraham. Above the chain there is no concealment at all, as the psalm says, “May He make His face shine with us, selah.”




Section 8 · ¶34–37
Zachor and shamor as one
34וזהו זכור ושמור בדבור116 א׳ נאמרו. זכור לדכר. פי׳ שהוא המשכה והשפעה מלמעלה למטה ונק׳ בשם זכירה שלשון
And this is [the meaning of] “Zachor and shamor were said in a single utterance.” Zachor is for the masculine (dechar), meaning that it is a drawing-down and bestowal from above to below. It is called by the term zechirah (remembering) because the term
Now the opening teaching can be explained. Zachor (remember) is linked with dechar, the masculine or giving side, and denotes a flow from above to below; the next words explain why this flow is called “remembering.”


זכירה נופל על הריחוק להיות לזכרון בין עיניו לפי שרחוק ממנו וכך הוא בהמשכת אוא״ס [אור אין סוף] ב״ה שלמעלה מהשתלשלות שמצד עצמו הוא רם ונשא קדוש ומובדל
“remembering” applies to what is distant: [a thing must be] “a remembrance between one’s eyes” because it is far from him. And so it is with the drawing-down of the Infinite Light (Or Ein Sof), blessed be He, which is above the chain of descending worlds (hishtalshelus): in itself it is exalted and uplifted, holy and separate,
One “remembers” what is far away; a thing is set as a reminder “between one’s eyes” because it is distant, as the Torah says of the tefillin. Likewise the Infinite Light beyond the chain of worlds is in itself exalted, holy and separate, far from the worlds.


אלא אנת חכים שמתלבש בבחי׳ חכים וכדי להיות התלבשות צ״ל בחי׳ זכירה זכרנו ה׳ אלקינו.
but [it is] “You are wise”: He is enclothed in the level of “wise.” And for there to be this enclothement, there must be the level of remembering: “Remember us, G-d our G-d.”
Yet it clothes itself in wisdom, as “You are wise.” For such clothing to happen there must be “remembering,” a reaching across the distance, as in the prayer “Remember us, G-d our G-d.”




35ושמור לנוק׳ [לנוקבא] בחי׳ מקבל מלשון ואביו שמר את הדבר.117 פי׳ ממתין. והוא בחי׳ תוחלת ממושכה118 שמייחל ומצפה המקבל אל המשפיע כעני הצופה ומביט מתי יתן הבעה״ב [הבעל הבית] לידו מאומה.119
And shamor is for the feminine (Nukva), the level of the receiver, from the expression “And his father kept (shamar) the matter,” meaning, he waited. It is the level of prolonged hope, in which the receiver hopes and looks expectantly to the giver, like a poor man who watches and looks [to see] when the householder will put something into his hand.
Shamor (keep) is linked with the feminine, Nukva, the receiver. It is taken from “his father kept the matter,” which means he waited for it, so shamor is drawn-out hope: the receiver waits and looks to the giver, like a poor man watching for the householder to give him something.


וכמ״ש הנה כעיני עבדים120 אל יד אדוניהם כעיני שפחה אל יד גברתה כן עינינו וגו׳.
As it is written, “Behold, as the eyes of servants to the hand of their masters, as the eyes of a maidservant to the hand of her mistress, so are our eyes,” etc.
The psalm describes the same posture: as the eyes of servants look to their master’s hand, and a maid’s to her mistress’s hand, so our eyes look to G-d.




36וכמאמר אליך נשואות עינינו.121 וכדי להיות יחוד בחי׳122 שמירה זו למקבל ולהיות יחוד השפעה123 זו לבחי׳ משפיע שיהיו כלולים המשפיע והמקבל מוכרח להיות התעוררות בחי׳ עליונה יותר משניהם124
And as the saying goes, “To You our eyes are lifted.” Now, for there to be a union of this level of waiting (shemirah), [belonging] to the receiver, and a union of this bestowal, [belonging] to the level of the giver, so that the giver and the receiver be included [in each other], there must necessarily be an arousal of a level higher than both of them;
As the saying goes, “To You our eyes are lifted.” For the receiver’s waiting and the giver’s flow to be united, each included in the other, something higher than both must be awakened.


והיינו ע״י בחי׳ כי לא אדם כו׳125 שאין שם בחי׳ התחלקות משפיע ומקבל כלל ומשם נמשך ונשפע בשפע התכללות ב׳ הבחי׳ זכור ושמור
that is, through the level of “for He is not a man,” etc., where there is no division into giver and receiver at all. And from there is drawn down and bestowed, in abundance, the inclusion of the two levels, zachor and shamor.
That is the level of “He is not a man,” where there is no division into giver and receiver at all. From there flows the merging of the two, zachor and shamor, as one.


וזהו בדבור א׳ נאמרו מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע126 שיהיה גלוי בחי׳ שלמעלה מהתחלקות כי במתן תורה היה גלוי בחי׳ אנכי הוא גלוי אוא״ס [אור אין סוף] ב״ה שלמעלה מההשתלשלות.127128
And this is [the meaning of] “they were said in a single utterance, something the mouth cannot speak and the ear cannot hear”: that there be a revelation of the level that is above division. For at the Giving of the Torah there was a revelation of the level of Anochi, which is the revelation of the Infinite Light (Or Ein Sof), blessed be He, that is above the chain of descending worlds (hishtalshelus).
This is why they were said in one utterance that no mouth can say and no ear can hear: it revealed the level that is above all division. At Sinai what was revealed was Anochi, the Infinite Light that is beyond the chain of worlds.




37וזהו עיקר נתינת התורה לישראל להיות בהם תלוי המשכת אוא״ס [אור אין סוף] ב״ה שלמעלה מההשתלשלות.
This is the essence of the giving of the Torah to Israel: that the drawing-down of the Infinite Light (Or Ein Sof), blessed be He, which is above the chain of descending worlds (hishtalshelus), should depend on them.
This is the heart of the giving of the Torah: that the drawing-down of the Infinite Light, which is beyond the chain of worlds, should depend on Israel.


וזהו מאמר רב יוסף אי לאו האי יומא129 דקא גרים כמה יוסף איכא בשוקא130 דאי לא היה הכח בגלוי אוא״ס [אור אין סוף] ב״ה ממש נמשך במ״ת [במתן תורה] רק שיהיה עסק התורה בבחי׳ השתלשלות שמבחי׳ חכמה ולמטה.
And this is [the meaning of] the statement of Rav Yosef: “Were it not for this day that brought it about, how many Yosefs are there in the marketplace!” For had the power [of] the revelation of the very Infinite Light, blessed be He, not been drawn down at the Giving of the Torah, but [only] that engagement in the Torah be within the chain of descending worlds, from the level of Chochmah downward,
So the Talmud tells of Rav Yosef, who on Shavuos had a fine calf prepared, saying, “Were it not for this day that brought it about, how many Yosefs are there in the marketplace!” Had Sinai not given the power to reveal the Infinite Light itself, Torah study would remain within the chain of worlds, from Chochmah down.


כמה יוסף איכא בשוקא שאין עסק התורה ממשיך כלום מאור א״ס ב״ה אלא בישראל שזכו לזה במ״ת [במתן תורה] וניתן להם הכח הנ״ל:
“how many Yosefs are there in the marketplace!” For engagement in the Torah draws down nothing of the Infinite Light, blessed be He, except in Israel, who merited this at the Giving of the Torah and were given the power mentioned above.
Then Rav Yosef would be like any other Yosef in the market: his Torah study would draw nothing of the Infinite Light. Only Israel, who merited it at Sinai and received this power, draw it through their Torah.




Section 9 · ¶38–44
A further explanation of Egypt
38ולתוספת ביאור131 מ״ש אשר הוצאתיך מארץ מצרים.132 הנה החכמה המתלבשת במדות עם היות שהמדות ודאי מתנהגות לפי החכמה המלובשת בהן
To explain further the verse, “Who brought you out of the land of Egypt”: the Chochmah (wisdom) that is enclothed in the emotive attributes (middos) — although the attributes certainly conduct themselves according to the Chochmah enclothed in them,
A further explanation of “Who brought you out of the land of Egypt” begins here. It concerns how Chochmah, wisdom, is clothed in the emotions, which certainly follow the wisdom within them.


כמו שאנו רואים שלפי שכלו יהולל איש133 במדותיו שהקטן אוהב דברים קטנים כו׳. מ״מ לא כל החכמה והשכל כולו מתלבש במדות רק חלק עשירית.
as we see that “according to his intellect a man is praised” in his attributes, for a child loves small things, etc. — nevertheless, not all of the Chochmah and the intellect is enclothed in the attributes, but only a tenth part.
As the verse says, “a man is praised according to his intellect”: a person’s emotions match his understanding, so a child loves small things. Even so, not all of the intellect enters the emotions, only a tenth of it.


כי פני אריה אל הימין134 אריה אותיות ראיה. פי׳ כי ראיה היא בחי׳ חכמה איזהו חכם הרואה135 כו׳.
For “the face of a lion on the right”: aryeh (lion) has the letters of re’iyah (sight). That is, sight is the level of Chochmah: “Who is wise? One who sees,” etc.
Ezekiel saw “the face of a lion on the right.” Aryeh (lion) has the same letters as re’iyah (seeing), and seeing is Chochmah, as the Sages say: “Who is wise? One who sees what will come.”




39והיא מתלבש׳ בימין מדת החסד וכן גבורה גימטריא ראי״ה כו׳. ובחי׳ ראיה זו היא מדרגה אחרונה שבחכמה
And it is enclothed in the right, the attribute of Chesed (kindness); and likewise gevurah is numerically equal to re’iyah, etc. And this level of sight is the last level in Chochmah (wisdom),
This “sight” is clothed in the right side, Chesed; and gevurah equals re’iyah in numerical value, 216, just as aryeh does. This level of sight is the last level of Chochmah.


שהיא חלק עשירית מל׳ שבחכמה שכדי להיות מבחי׳ חכמה תולדות המדות שאינן ממהות החכמה אין כל החכמה יכולה להתלבש שם אלא הארה ממנה.
which is a tenth part, the Malchus of Chochmah. For in order that, from the level of Chochmah, there be offspring, the emotive attributes (middos), which are not of the essence of Chochmah, the whole of Chochmah cannot be enclothed there, but only a glimmer of it.
It is the tenth part, the Malchus within Chochmah. For the emotions, which are not of wisdom’s essence, to be born from wisdom, only a glimmer of wisdom can enter them, not the whole of it.


וזו היא בחי׳ מצרים בבחי׳ מצר ומקום צר. וכך אנו רואים בחוש בציור אברי האדם שמשכן האהבה היא בלב.
And this is the level of Mitzrayim, a strait (meitzar) and a narrow place. And so we see tangibly in the structure of the human limbs: the seat of love is in the heart,
That narrow passage is “Egypt,” Mitzrayim, from meitzar, a strait. We see it physically in the human body: love is seated in the heart.


ומשכן החכמה במוח. והתפשטות המוח ללב הוא דרך מצר הגרון דוקא. וזהו ענין מצרי״ם מצ״ר מ״י.136
and the seat of Chochmah is in the brain, and the extension of the brain to the heart is specifically by way of the strait of the throat. And this is the meaning of Mitzrayim: meitzar Mi, “the strait of Mi.”
Wisdom is seated in the brain, and the brain reaches the heart only through the strait of the throat. So Mitzrayim reads as meitzar Mi, “the strait of Mi”; Mi, “Who,” is a Kabbalistic name of Binah, the higher intellect.




40והנה בבחי׳ מצר הזה הוא ממשלת ג׳ שרים.137 שר המשקים בקנה ששם היא המשכת חכמה.
Now, in this strait is the rule of three ministers: the chief cupbearer in the windpipe, where there is the extension of Chochmah (wisdom);
In this narrow strait rule Pharaoh’s three ministers from the story of Yosef. The chief cupbearer is in the windpipe, through which Chochmah passes down.


שר האופים בוושט ששם היא המשכת בינה. ושר הטבחים בוורידין המשכת הדעת. והיינו לפי שבחי׳ המצר הוא מצומצם מאד לכך יש יניקה לג׳ שרים הנ״ל.
the chief baker in the gullet, where there is the extension of Binah (understanding); and the chief slaughterer in the jugular veins, the extension of Daas (knowledge). This is because the strait is very constricted; therefore the three ministers mentioned above draw nourishment [there].
The chief baker is in the gullet, through which Binah passes, and the chief slaughterer in the jugular veins, through which Daas passes. Because the strait is so constricted, these three ministers can draw nourishment from it.




41ולכן יוסף שהורד למצרים למקום הג׳ שרים הנ״ל לא הזכיר רק בחי׳ אלקים. אלקים יענה את שלום פרעה.138 את אשר האלקים עשה139 הראה את פרעה.
That is why Yosef, who was brought down to Egypt, to the place of the three ministers mentioned above, mentioned only the level of Elokim: “Elokim will answer for Pharaoh’s welfare”; “What ha-Elokim is doing He has shown to Pharaoh.”
That is why Yosef, brought down to Egypt, the place of the three ministers, spoke to Pharaoh only of Elokim: “Elokim will answer for Pharaoh’s welfare,” and “What Elokim is doing He has shown to Pharaoh.”


הכל בחי׳ אלקים שהוא מדת הצמצום כנודע. אבל כאשר יצאו ישראל ממצרים אזי במתן תורה נגלה בחי׳ רכב אלקים.140
All is the level of Elokim, which is the attribute of tzimtzum (contraction), as is known. But when Israel went out of Egypt, then at the Giving of the Torah the level of “the chariot of Elokim” was revealed,
All this is Elokim, the Name associated with contraction (tzimtzum). But when Israel left Egypt, at Sinai “the chariot of Elokim” was revealed.


שבחי׳ אלקים נתעלה ע״י מרכבה שלו כמו שהרוכב על הסוס הגם שהסוס הוא בטל וטפל לגבי רוכבו עכ״ז [עם כל זה] הרי הרוכב מתעלה על ידו. כך ע״י הרכב נתעלה בחי׳ אלקים למעלה מבחי׳ הצמצום.
in which the level of Elokim is elevated by its chariot; just as with one who rides a horse: although the horse is nullified and secondary to its rider, nevertheless the rider is elevated by it. So too, through the chariot, the level of Elokim is elevated above the level of tzimtzum.
There Elokim itself was raised by its chariot. A horse is nullified to its rider, yet the rider is raised by it; so through the chariot Elokim is lifted above contraction.




42והכח הזה שיש לרכב להעלות את הרוכב הוא לפי שהם רבותים אלפי שנאן.141 שנא״ן ר״ת [ראשי תיבות] שו״ר נש״ר ארי״ה.142143
And this power that the chariot has, to elevate the rider, is because they are “twice ten thousand (rivosayim), thousands of shin’an.” Shin’an is an acronym of shor (ox), nesher (eagle), aryeh (lion),
The chariot can raise its rider because its forces are, in the psalm’s words, “twice ten thousand, thousands of shin’an.” Shin’an is read as the initials of shor (ox), nesher (eagle) and aryeh (lion).


והנו״ן פשוטה רומזת לבחי׳ אדם כנודע. והיינו לפי שפני אריה פני שור144 כו׳ נלקחו מבחי׳ לפני מלך מלך.145
and the final nun alludes to the level of adam (man), as is known. This is because “the face of a lion,” “the face of an ox,” etc., were taken from the level of “before any king reigned.”
The final nun hints at adam, man, the fourth face. The faces of the chayos come from the level “before any king reigned,” the kings of Edom who reigned before Israel had a king; Chassidus sees in them a level whose root is higher than the ordered worlds.


לכך יש להם כח זה להעלות בחי׳ אלקים הוא בחי׳ הכסא ומראה אדם שעליו מלמעלה לבחי׳ כי לא אדם הוא:146
Therefore they have this power to raise the level of Elokim, which is the level of the Throne and “the appearance of a man” upon it from above, to the level of “for He is not a man.”
So they have the power to lift Elokim, the Throne with the “man” upon it, up to the level of “He is not a man.”




43ובזה יובן מ״ש אדני בם סיני בקדש.147 דכתיב בם ברפה הבי״ת. וע״פ הדקדוק היה צ״ל דגש לפי שהיו״ד של אדנ״י מורגשת במבטא.
With this we will understand the verse, “Ado-nai is among them (bam), Sinai in holiness.” For bam is written with the beis rafeh (soft); yet according to grammar it should have had a dagesh, since the yud of Ado-nai is sounded in pronunciation.
The psalm says of Sinai, “Ado-nai is among them (bam), Sinai in holiness.” The beis of bam is written soft, without a dagesh, though by the rules of grammar it should be hard, since the word before it, Ado-nai, ends in a pronounced yud.


והענין כי הדגש מורה על התחלה148 כמאמר כל התחלות קשות149150 ולכך אלו היה כתיב בם בדגש היה מורה על התחלת החיות בם מבחי׳ אדנ״י בבחי׳ נקודא בהיכלא כי כן הוא דרך והמשכה להיות התלבשות המלכות בבי״ע.
The explanation: a dagesh indicates a beginning, as the saying goes, “All beginnings are hard.” Therefore, had bam been written with a dagesh, it would indicate the beginning of the life-force in them from the level of Ado-nai, as “a point in the sanctuary (nekuda beheichala)”; for that is the way and the drawing-down by which Malchus is enclothed in Beriah, Yetzirah and Asiyah.
A dagesh marks a beginning, as the saying goes, “all beginnings are hard,” and a dagesh hardens a letter. Had bam taken a dagesh, it would say that the life of the chayos begins from Ado-nai, Malchus, present in them as “a point in the sanctuary,” which is how Malchus clothes itself in the three lower worlds.


שכל הנהגות בי״ע הוא על ידי התלבשות המלכות כח הפועל בנפעל.151 והיינו דרך המשכה מלמעלה למטה להיות השתלשלות והתהוות בי״ע בסדר הנהגתם.
For all the conduct of Beriah, Yetzirah and Asiyah is through the enclothement of Malchus, the power of the Actor within the acted-upon. That is the way of drawing down from above to below, so that there be the chain of descending worlds (hishtalshelus) and the coming-into-being of Beriah, Yetzirah and Asiyah in the order of their conduct.
All the conduct of the worlds of Beriah, Yetzirah and Asiyah comes through Malchus clothed in them, as the power of the Maker is present in what He makes. That is the path from above to below, by which the worlds come into being and are run.


אבל דרך העלאה ממטה למעלה בחי׳ רכב אלקים הם נושאות את הכסא. (ולא מנושאות כבדרך ההשתלשלות ממעלה למטה בחי׳ מלכות המלובשת בהם).
But in the way of elevation from below to above, the level of “the chariot of Elokim,” they carry the Throne (and are not carried, as in the way of the chain of descending worlds from above to below, the level of Malchus enclothed in them).
But on the path of ascent, from below to above, “the chariot of Elokim,” the chayos carry the Throne. They are not carried by it, as they are on the downward path, where Malchus is clothed in them.


ואזי אדנ״י בם ברפה שבחי׳ אד׳ היא בטול להם ואין כאן לשון התחלה שנעשה בחי׳ התכללות אד׳ בם בהשוואה אחת.
Then “Ado-nai bam” is rafeh, for the level of Ado-nai is in a state of nullification (bittul) to them, and there is no expression of beginning here, since there comes about an inclusion of Ado-nai in them as one, on an equal footing.
Then bam is soft: Ado-nai does not stand over them as their source and “beginning” but is nullified relative to them and included in them on an equal footing.


וזהו סיני בקדש. פי׳ בחי׳ סיני שירדה משם שנאה לעכו״ם [לעובדי כוכבים ומזלות]152 נתעלה בבחי׳ קדש העליון.
And this is [the meaning of] “Sinai in holiness”: the level of Sinai, from which hatred descended upon the idolaters, is elevated into the level of the supernal holiness.
That is “Sinai in holiness.” The Talmud plays on Sinai and sin’ah (hatred): it is the mountain from which hatred descended upon the nations; here that level is raised into the supernal holiness.




44ולכן אדנ״י בם ברפה בבחי׳ התכללות להיות בחינת העלאה בקנה אחד. וזהו אשר הוצאתיך מארץ מצרים מבית עבדים153 כי בבחי׳ מצרים נק׳ בחי׳ עבדים.
Therefore “Ado-nai bam” is rafeh, in the manner of inclusion, so that there be elevation on a single stalk. And this is [the meaning of] “Who brought you out of the land of Egypt, from the house of slaves”: for in the level of Mitzrayim there is what is called the level of slaves.
So bam is soft because of inclusion: the ascent happens together, “on one stalk.” And this is “Who brought you out of the land of Egypt, from the house of slaves”: within “Egypt” there is the level of slaves.


כי בבחי׳ סדר ההשתלשלות מעילה לעילה בסדר המדרגות שנק׳ בבחי׳ מצרים הנה אברהם יצא ממנו ישמעאל ויצחק כו׳.
For in the order of the chain of descending worlds (hishtalshelus), from cause to cause, in the order of the levels, which is called Mitzrayim, from Avraham there issued Yishmael and Yitzchak, etc.
In the graded chain of levels, which is “Egypt,” even from Avraham came forth Yishmael as well as Yitzchak.


אבל כאשר הוצאתיך מארץ מצרים היו למעלה מן ההשתלשלות לא יהיו בבחינת עבדים כלל ששם אין יניקה ואחיזה לסט״א [לסטרא אחרא] כלל:154
But when “I brought you out of the land of Egypt,” they were above the chain of descending worlds; they will not be in the state of slaves at all, for there the sitra achra (the other side) has no nurture and no hold at all.
But when “I brought you out of Egypt,” Israel stood above the chain of descent, where they would not be slaves at all, for there the forces opposed to holiness, the sitra achra, have no nurture or hold.




Section 10 · ¶45–47
Shin’an and the dew of revival
45אלפי שנאן.155 א״ת [אל תקרי] שנאן אלא שאינן.156 הטעם כי שרשם הוא בז״א שאין לו רק ט״ס [ט׳ ספירות].157 כי המלכות היא עשיראה דכולהו.
“Thousands of shin’an”: do not read shin’an but she’einan (“that are not”). The reason is that their root is in Z’eir Anpin (the emotive attributes), which has only nine Sefiros, for Malchus is “the tenth of them all.”
Back to “thousands of shin’an”: the Talmud reads it as she’einan, “that are not,” so that “twice ten thousand” lacks two thousand, leaving eighteen thousand. The reason is that the root of these forces is in Z’eir Anpin, which has only nine Sefiros of its own, since Malchus is “the tenth of them all.”


אבל ז״א בעצמו אין לו רק ט״ס [ט׳ ספירות]. ויש ט״ס [ט׳ ספירות] מלמעלה למטה.158 וט״ס [וט׳ ספירות] ממטה למעלה. והן בחי׳ ב׳ טיתי״ן דמט״ט [דמטטרון].159 ח״י ברכאן דצלותא160 שהם באצילות.
But Z’eir Anpin itself has only nine Sefiros. And there are nine Sefiros from above to below and nine Sefiros from below to above; these are the two letters tes of Matat (Metatron), the eighteen blessings of prayer, which are in Atzilus
Z’eir Anpin has nine Sefiros from above to below and nine from below to above, eighteen in all. These are the two letters tes (nine) in the name Metatron, and the eighteen blessings of prayer, which are in Atzilus.


(משא״כ ח״י ברכאן דשחרית שהן בבחי׳ מט״ט [מטטרון] דעשייה) משא״כ במל׳ הם רבותים שהיא י״ס [י׳ ספירות] גמורות כנודע:161
(unlike the eighteen blessings of the morning [service], which are on the level of Matat of Asiyah). But in Malchus they are rivosayim (twice ten thousand), for it is ten complete Sefiros, as is known.
In a parenthesis: the eighteen morning blessings, by contrast, are at the level of Metatron in Asiyah. In Malchus, however, there are the full “twice ten thousand,” for it has ten complete Sefiros.




46על כל דבור פרחה נשמתן.162 הנה ביו״ד נברא העוה״ב [העולם הבא]163 כו׳. יו״ד הוא בחינת צמצום להיות התהוות תענוג הנשמה בג״ע [בגן עדן] מגלוי זיו כו׳. כי באור א״ס עצמו לא היו העולמות יכולים לסבול שלא יבטלו במציאות.
“At each utterance their souls flew out.” Now, “with [the letter] yud the World to Come was created,” etc. The yud is the level of tzimtzum (contraction), so that there come into being the delight of the soul in Gan Eden from the revelation of the radiance, etc. For the worlds could not bear the Infinite Light (Or Ein Sof) itself without being nullified out of existence.
Back to “at each utterance their souls flew out.” The Talmud says the World to Come was created with the letter yud, the smallest letter; the yud stands for contraction, which lets the soul’s delight in Gan Eden, the enjoyment of the radiance of G-d’s presence, come into being, since the worlds could not bear the Infinite Light itself without ceasing to exist.




47ואין יכולים לקבל גילוי תענוג אא״ס [אור אין סוף] עצמו כי הוא רם ונשא כו׳ רק ע״י צמצום עצום ורב בהעלם והסתר אורו הגדול לבלתי הגלות כ״א בבחי׳ יו״ד כו׳
And they cannot receive a revelation of the delight of the Infinite Light (Or Ein Sof) itself, for it is exalted and uplifted, etc., except through an immense and great tzimtzum (contraction), by concealing and hiding His great light so that it is not revealed except in the form of a yud, etc.
The worlds could not receive the delight of the Infinite Light itself, which is exalted beyond them, except through an immense contraction that hides His great light and reveals it only in the form of a yud.


ואתעדל״ת [ואתערותא דלתתא] לבחי׳ צמצום הזה הוא ע״י שפרחה נשמתן לאור א״ס ב״ה ממש מקור התענוג להמשיך משם ענג הנשמות.
And the arousal from below for this tzimtzum is through their souls flying out to the very Infinite Light, blessed be He, the source of delight, to draw down from there the delight of the souls.
What awakens this contraction from below is the souls flying out to the Infinite Light, the source of all delight. Their complete self-giving draws down from there the delight of the souls.


וזהו שהחזיר להם הקב״ה בטל שעתיד להחיות בו את המתים164 הוא ענין טלא דבדולחא שהוא בחי׳ המשכת ענג העליון לג״ע [לגן עדן] תענוג הנשמות:
And this is [the meaning of the teaching] that the Holy One, blessed be He, restored them with the dew with which He will in the future revive the dead. That is the matter of the crystal dew (tala devedolcha), which is the drawing-down of the supernal delight into Gan Eden, the delight of the souls.
That is why, as the Talmud tells, G-d revived them with the dew with which He will revive the dead. This is the “crystal dew,” the flow of supernal delight into Gan Eden, the delight of souls.



In one’s avodah
The maamar draws its lesson for divine service: Torah and mitzvos are channels through which G-d’s very self is drawn into the soul, a power given at Sinai and carried by the longing and self-sacrifice inherited from the Patriarchs. The soul’s life in a body is not a setback but an opportunity: seeing how far worldly pleasures are from G-d, it should come to yearn for Him like a baal teshuvah, with a love “with all your might,” beyond what it understands, and bring that love into its Torah study and divine service.
Questions for discussion
	Why does the Alter Rebbe hold that the Giving of the Torah was the giving of a power rather than of the laws themselves, and how does this explain why every soul had to be present?
	What is the difference between “He and His vessels are one” and “He and His life are one,” and why is the soul’s bond with the body the model for the higher union?
	How can the chayos be both “carried” by the Throne and its carriers, and what does this teach about the vital soul?
	In what sense is the whole chain of worlds “Egypt,” and how does “You shall have no other gods before My face” become a promise?
	How does the union of zachor and shamor explain why they were said in one utterance that no ear can hear?

Sources and references
Notes
Paragraph 1
1זכור את יום השבת
Another transcript (hanachah) of this same maamar; the note suggests it may be the Mitteler Rebbe’s.
Kehot’s noteהנחה אחרת (אולי מכ״ק אדה״א) בסה״מ תקס״ט ע׳ קמד ובשינויים בתו״א לעמבערג יט, א. בכמה מקומות מציין הצ״צ לד״ה זה בשם ”זכור ושמור בדב״א נאמרו”. ראה בסה״ש תנש״א פ׳ יתרו ע׳ 303. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הגהות באוה״ת שמות כרך ז ע׳ ב׳תשטז. עוד הערה בכרך ח ע׳ ב׳תתקצד.
2זכור את יום השבת לקדשו
The fourth of the Ten Commandments as given in Exodus: “Remember the Shabbos day to sanctify it.” It is the verse on which the maamar opens.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ח.
3שמור את יום השבת לקדשו
The same commandment as Moshe repeats it in Deuteronomy: “Keep the Shabbos day to sanctify it.” The difference between the two versions is the starting point of the maamar.
Deuteronomy 5:12דברים ה׳:י״ב
שָׁמוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ כַּאֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ:
Observe the sabbath day, to keep it holy, as the L-RD thy G-d commanded thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, יב.
4זכור ושמור בדבור אחד נאמרו
The Talmud cites the teaching in these words: “Zachor and shamor were said in one utterance, which the mouth cannot speak and the ear cannot hear.” The maamar quotes it word for word.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמכילתא שמות כ, ח. ר״ה כז, א.
5זכור ושמור בדבור א׳ נאמרו
The Mekhilta on Exodus 20:8 teaches that “Remember” and “Keep” were both said in one utterance, something a human being cannot do. The Alter Rebbe quotes this teaching and asks what it was for.
Mekhilta DeRabbi Yishmael, Tractate Bachodesh 7:6מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְבַחֹדֶשׁ ז׳:ו׳
(שמות כ,ז) [”זָכוֹר אֶת יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ.”] ”זָכוֹר” (דברים ה,יא) וְ"שָׁמוֹר”, שְׁנֵיהֶם בְּדִבּוּר אֶחָד נֶאֶמְרוּ. (שמות לא,יד) ”מְחַלְלֶיהָ מוֹת יוּמָת”, (במדבר כח,יט) ”וּבְיוֹם הַשַּׁבָּת שְׁנֵי כְבָשִׂים בְּנֵי שָׁנָה תְּמִימִם”, שְׁנֵיהֶם נֶאֶמְרוּ בְדִבּוּר אֶחָד. (ויקרא יח,טז) ”עֶרְוַת אֵשֶׁת אָחִיךָ לֹא תְגַלֵּה”, (דברים כה,ה) ”יְבָמָהּ יָבֹא עָלֶיהָ", שְׁנֵיהֶם נֶאֶמְרוּ בְּדִבּוּר אֶחָד. (דברים כב,יא) ”לֹא תִלְבַּשׁ שַׁעַטְנֵז”, (דברים כב,יב) ”גְּדִלִים תַּעֲשֶׂה לָּךְ", שְׁנֵיהֶם בְּדִבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵי אֶפְשָׁר לְאָדָם לוֹמַר כֵּן, שֶׁנֶּאֱמַר: (תהלים סב,יב) ”אַחַת דִּבֶּר …
(Ibid. 20:8) "Remember the Sabbath day to sanctify it": "Remember" and "Keep" (the Sabbath day to sanctify it [Devarim 5:12]) were both stated in one pronouncement. (Exodus 31:14) "Its profaners shall be put to death" and (Numbers 28:9) "And on the Sabbath day, (sacrifice) two yearling lambs" were both stated in one pronouncement (Leviticus 18:16) "the nakedness of your brother's wife" and (Devarim 25:5) "Her yavam (levir, i.e., her brother-in-law) shall come upon her" were both stated in the same pronouncement. (Ibid. 22:11) "You shall not wear sha'atnez, wool and …
Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC) · Mechilta, translated by Rabbi Shraga Silverstein (CC-BY)
6למה השמיענו ה׳ כזאת, ולאיזה תועלת הי׳ בחי׳ זו
The other transcript words the question this way: if they heard it above nature, for what reason was it said to them in one utterance specifically; it would have been better to say it in two utterances.
Kehot’s noteבסה״מ תקס״ט ע׳ קמד: (ואם שמעו למעלה מן הטבע, לאיזה טעם נאמר להם בדיבור א׳ דווקא, יותר טוב הי׳ שיאמר להם בשתי דברות).
Paragraph 2
7ולא אתכם לבדכם
Moshe tells the people that G-d is making this covenant “not with you alone.” The maamar reads it as including the generations not yet born.
Deuteronomy 29:13דברים כ״ט:י״ג
וְלֹא אִתְּכֶם לְבַדְּכֶם אָנֹכִי כֹּרֵת אֶת־הַבְּרִית הַזֹּאת וְאֶת־הָאָלָה הַזֹּאת:
Neither with you only do I make this covenant and this oath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כט, יג.
8כי את אשר ישנו פה ואת אשר איננו פה
The verse continues: “but with whoever is here with us today… and with whoever is not here with us today.” From this the Alter Rebbe learns that the unborn souls were part of the covenant.
Deuteronomy 29:14דברים כ״ט:י״ד
כִּי אֶת־אֲשֶׁר יֶשְׁנוֹ פֹּה עִמָּנוּ עֹמֵד הַיּוֹם לִפְנֵי ה׳ אֱלֹקֵינוּ וְאֵת אֲשֶׁר אֵינֶנּוּ פֹּה עִמָּנוּ הַיּוֹם:
but with him that standeth here with us this day before the L-RD our G-d, and also with him that is not here with us this day—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9והלא אין אדם מקנה דבר שלא בא ברשותו
On the known question on Tanya, chapter 1 (how the oath given to the soul can bind the body and the evil inclination), the Tzemach Tzedek notes that a similar question is asked in Torah Ohr, Yisro, that is, here.
Kehot’s noteבהערות וקיצורים לתניא מכ״ק הצ״צ ע׳ מח (בהוצאה חדשה ע׳ מ), מציין על הקושיא הידוע לפרק א דתניא בענין משביעין אותו איך מהני שבועה להנשמה על גוף והיצה״ר, מציין שם: וכעין קושיא זו הקשה בתו״א פ׳ יתרו.
Paragraph 4
10לא יהי׳ לך אלקים אחרים
The second of the Ten Commandments: “You shall have no other gods before My face.” The Alter Rebbe asks why the verse adds “before My face”; his answer comes in paragraph 32.
Exodus 20:3שמות כ׳:ג׳
לֹא־יִהְיֶ͏ה־לְךָ אֱלֹקִים אֲחֵרִים עַל־פָּנָ͏ַי:
Thou shalt have no other gods before Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ג.
11Kehot’s note points to Deuteronomy 5:7 for these words.
Deuteronomy 5:7דברים ה׳:ז׳
לֹא־יִהְיֶ͏ה־לְךָ אֱלֹקִים אֲחֵרִים עַל־פָּנָ͏ַי:
Thou shalt have no other gods before Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12אין עוד מלבדו
Moshe tells the people that they were shown “that G-d is the G-d; there is nothing else besides Him.” The verse is the basis of the question: if nothing exists besides Him, why forbid other gods “before My face” in particular?
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
13פ׳ בא ד״ה בעצם היום הזה
The maamar the parenthesis refers to.
Kehot’s noteלעיל ס, א.
14כי נשגב שמו לבדו
The psalm says, “for His Name alone is exalted; His splendor is upon the earth and the heavens.” The Alter Rebbe reads it as saying that only the radiance of G-d’s Name, not the Name itself, reaches the created worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
Paragraph 5
15וכ״מ שנאמר סלה הוא בלי הפסק
A teaching of the school of Rabbi Eliezer ben Yaakov: wherever netzach, selah or va’ed is said, it has no interruption ever. The Alter Rebbe applies it to the souls’ praise “every day, selah.”
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
16התורה — איש עכו״ם לא ימשיך כלום
There the drawing-down from concealment into revelation comes specifically through Israel (“House of Israel, bless G-d”), because every Jew has the power to give his life for G-d; the mitzvos do this drawing-down, like a seed that is sown.
Kehot’s noteראה לעיל נג, ד.
17ויחרד כל העם אשר במחנה
On the third day there was thunder and lightning, a heavy cloud and a very loud shofar, “and all the people that were in the camp trembled.” The Alter Rebbe asks why the Torah had to be given this way.
Exodus 19:16שמות י״ט:ט״ז
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, טז.
Paragraph 6
18“And all the people that were in the camp trembled.” For the Alter Rebbe this trembling is the self-nullification that made room for a new revelation.
Exodus 19:16שמות י״ט:ט״ז
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19קולות . . לבחי׳ ביטול במציאות
The Tzemach Tzedek’s discussion, on this parsha, of the thunder at Sinai bringing the people to nullification of their existence.
Kehot’s noteראה אוה״ת כאן ע׳ תתטו.
20ועל כל דבור ודבור פרחה נשמתן
Rabbi Yehoshua ben Levi teaches that at each utterance from the mouth of the Holy One, blessed be He, the souls of Israel left them. The Alter Rebbe reads this as the nullification of something into nothing.
Shabbat 88b:6שבת פ״ח ב:ו׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא יָצְתָה נִשְׁמָתָן שֶׁל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
21א״ס ב״ה ממש בנפשותם
The note lists this version with the manuscripts below as adding here: “(as explained elsewhere, the Infinite Light dwells and is revealed only in one who is nullified),” and as lacking the words from “so that there would be a revelation” to “Moshe our teacher, peace be upon him.”
Kehot’s noteבהנחת הרי״ל, בתו״א דפוס לעמבערג שנת תורה יט, ב. ובבוך אדה״ז — יבל אבי יושב. בבוך וארא — אלטהויז קיח ב נוסף כאן: (וכמ״ש במ״א שאין אוא״ס ב״ה שורה ומתגלה אלא במי שבטל כו׳)”. וחסר מתי׳ להיות גילוי — משה רבינו ע״ה.
22לבעבור נסות אתכם
Moshe reassures the people: “Do not fear, for in order to nasos you has G-d come.” The Alter Rebbe reads nasos as raising up, from nes, a banner. (Kehot cites it as Exodus 20:20, by the other verse numbering of the Ten Commandments.)
Exodus 20:17שמות כ׳:י״ז
וַיֹּאמֶר מֹשֶׁה אֶל־הָעָם אַל־תִּירָאוּ כִּי לְבַעֲבוּר נַסּוֹת אֶתְכֶם בָּא הָאֱלֹקִים וּבַעֲבוּר תִּהְיֶה יִרְאָתוֹ עַל־פְּנֵיכֶם לְבִלְתִּי תֶחֱטָאוּ:
And Moses said unto the people: ‘Fear not; for G-d is come to prove you, and that His fear may be before you, that ye sin not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, כ.
23בטול במציאות כנ״ל
It adds: “for the thunder and lightning, with noise and tumult, were to nullify them from their existence; lema’an nasos, from raising a banner, which is to raise their souls and bind them to the Infinite Light itself, so as to draw a new light from there, for spirit brings spirit and draws spirit.”
Kehot’s noteבתו״א הנ״ל ובכת״י הנ״ל נוסף: ”שהקולות וברקים ברעם ורעש היו כדי לבטלם ממציאותם לבעבור נסות מלשון הרמת נס שהוא להעלות נפשם ולקשרם באוא״ס ב״ה ממש כדי להמשיך משם אור חדש כי רוח אייתי רוח ואמשיך רוח כו׳”.
Paragraph 7
24והנה המלאכים בקשו את התורה
Rabbi Yehoshua ben Levi relates that when Moshe went up on high, the ministering angels asked why one born of woman was among them and pleaded that the hidden treasure stay in heaven, citing “Bestow Your glory upon the heavens.”
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב. וראה ביאורי הזהר לכ״ק אדה״א דף א, ד.
25“O G-d, our Master, how mighty is Your Name in all the earth, Who has set Your glory upon the heavens.” The Talmud reads it as the angels’ plea that the Torah, G-d’s glory, be given to the heavens.
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26וברוח פיו כל צבאם
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” The Alter Rebbe uses it to show that the angels, the heavenly host, come from G-d’s speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
27בכת״י הנ״ל מצויין (בגוכתי״ק הצ״צ?)
In the manuscript this begins the second section of the maamar, and the whole passage there appears with variations.
Kehot’s noteב). ושם כל הקטע בשינוים מכאן.
Paragraph 8
28כי א״א להיות גילוי השכל כלל בלא מחשבה
The other transcript adds: “therefore machshavah (thought) is chashav mah, as chochmah is koach mah.”
Kehot’s noteבסה״מ תקס״ט ע׳ קמו: (וע״כ מחשבה הוא חשב מ״ה כמו חכמה כ״ח מ״ה).
29אין השכל מתלבש אלא לפעמים כשעולה ברצונו לדבר
The other transcript adds: “whereas thought cannot be separated from the intellect, for the intellect must be enclothed in thought, and without it, it would not be revealed at all in Binah, only in Chochmah.”
Kehot’s noteבסה״מ תקס״ט ע׳ קמו: (משא״כ המחשבה לא יוכל להפריד השכל ממנו, כי בהכרח צריך להלביש השכל במחשבה ובלעדה לא יתגלה כלל בבינה רק בחכמה כו׳).
30אתא בקר
“The watchman said: Morning comes (asa voker), and also night.” The Alter Rebbe takes asa, “comes,” as the root of otiyos, letters: a letter is a drawing-forth.
Isaiah 21:12ישעיהו כ״א:י״ב
אָמַר שֹׁמֵר אָתָה בֹקֶר וְגַם־לָיְלָה אִם־תִּבְעָיוּן בְּעָיוּ שֻׁבוּ אֵתָיוּ:
The watchman said: ‘The morning cometh, and also the night— If ye will inquire, inquire ye; return, come.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כא, יב. ראה סה״מ תקס״ג ע׳ שיא. תקס״ה ע׳ יג. תקס״ח ע׳ תקכז. אוה״ת בשלח ע׳ שצא. ראה לעיל סה, א.
Paragraph 9
31ואתה מרבבות קדש
Moshe’s blessing: “G-d came from Sinai… and He came from the holy myriads.” The Alter Rebbe cites it for the word asa, “came,” the root of otiyos, letters.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
32וכמאמר אליהו בת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה.
33In Elijah’s prayer at the start of the Tikkunei Zohar: “You fashioned garments for them, from which souls fly forth to human beings.” The Alter Rebbe identifies these garments with the letters.
Tikkunei Zohar 17a:15תקוני הזהר י״ז א:ט״ו
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון.
Constantinople, 1740 (CC-BY-NC)
Paragraph 10
34איהו וחיוהי . . קאי על בחינת חכמה
A discussion in Or HaTorah of “He and His life are one” as referring to Chochmah.
Kehot’s noteראה אוה״ת פ׳ כי תשא ע׳ ב׳נא.
35דאנת הוא חכים
Elijah’s prayer continues: “You are wise, but not with a known wisdom; You understand, but not with a known understanding.” The Alter Rebbe uses “You are wise” for G-d as He clothes Himself in Chochmah.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
36כי החכמה נק׳ חיוהי
There the Tzemach Tzedek adds: “and so wrote Etz Chaim, Sha’ar 41, chapter 7,” giving a Kabbalistic source for calling Chochmah “life.”
Kehot’s noteבקיצורים והערות לתניא ע׳ קה נוסף: ”וכ״כ בע״ח שמ״א פ״ז”. ראה אוה״ת עקב ע׳ תקצט.
37והחכמה תחי׳
“For in the shade of wisdom is the shade of money, but the advantage of knowledge is that wisdom gives life to those who have it.” From here Chochmah is called “life.”
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
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Kehot’s noteקהלת ז, יב.
38מבחי׳ — חכמה כו׳
The manuscript adds after “above the level of Chochmah”: “Who is not within the bounds of worlds, neither as memalei (filling them) nor as sovev (encompassing them).”
Kehot’s noteבגוכתי״ק הנ״ל נוסף: ”שאינו בגדר עלמין לא בבחי׳ ממלא ולא בבחי׳ סובב כו׳”: ומ״מ.
Paragraph 11
39כי הוא המדע והוא הידוע
An earlier maamar on Yisro: the Infinite Light is clothed in Chesed and Chochmah until it is one with them, which is “He and His life are one, He and His vessels are one,” like “He is the knowledge and the knower.” It adds that this enclothement depends on an arousal from below, through the mitzvos.
Kehot’s noteראה גם לעיל סז, ד.
40לבושין תקינת לון
“You fashioned garments for them”: Elijah’s words about the garments of the Sefiros. Here the garments are the letters of thought, G-d’s “bones.”
Tikkunei Zohar 17a:15–16תקוני הזהר י״ז א:ט״ו-ט״ז
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון. ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה.
Constantinople, 1740 (CC-BY-NC)
41כשמתלבש אוא״ס ב״ה בחכמה
There the Infinite Light is clothed in Chochmah and through it in all nine Sefiros, as the intellect is the life of the whole person; a parenthesis refers back to this maamar, saying that “He and His life are one” is the Infinite Light clothed in Chochmah, while its enclothement in the emotive attributes is called “He and His vessels are one.”
Kehot’s noteראה לקמן עט, ג. אוה״ת תשא ע׳ ב׳נא.
42כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways.” The Alter Rebbe uses it to show that G-d’s thought, unlike ours, is one with Him.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
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Kehot’s noteישעי׳ נה, ח.
43בגוכתי״ק שם כאן הקטע
The manuscript has a passage here: “and there Israel arose, in this level of thought and these letters, for the 600,000 letters of the Torah are the 600,000 roots of the souls of Israel; this is ‘You fashioned garments for them, from which souls fly forth,’ that is, the inner garments, the letters of thought.”
Kehot’s note”ושם עלו ישראל בבחי׳ מחשבה זו ובחי׳ אותיות אלו כי ס״ר אותיות לתורה הן ס״ר שרשי נשמות ישראל וזהו לבושין תקינת לון דמנייהו פרחין נשמתין לב״נ דהיינו בחי׳ לבושי׳ הפנימיי׳ שהן אותיות המחשבה כנ״ל”: ולכן.
Paragraph 12
44שמפני — לבוש האמצעי
The manuscript reads: “middle garments, which are more external than the level of thought, the inner garment.”
Kehot’s noteבגוכתי״ק הנ״ל: ”לבושי׳ האמצעי׳ והם חיצוני׳ יותר מבחי׳ המחשבה שהיא לבוש הפנימי׳”: שאינן.
45שאינו מתאחד
The Lemberg edition reads “that is not united, etc., with the soul.”
Kehot’s noteבתו״א הנ״ל: שאינו מתאחד כו׳ עם הנפש.
Paragraph 13
46והנה עם היות
In the manuscript a third section of the maamar begins here.
Kehot’s noteבגוכתי״ק הנ״ל: ג).
47אעפ״כ לא נתנה . . אלא בהתלבשותן בגוף ונפש החיונית . . לאשתאבא בגופא דמלכא
A discussion in Or HaTorah of why the Torah was given to souls in bodies, and of being “absorbed into the body of the King.”
Kehot’s noteראה אוה״ת כי תשא ע׳ א׳תתכז.
48לאשתאבא בגופא דמלכא
The Zohar speaks of the soul being “absorbed into the body of the King,” wholly included in Him. The Alter Rebbe uses it for the union the soul reaches through its descent into a body.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב. ראה לעיל ט, א. בלקו״ת במדבר ב, א מציין לכאן וללקו״ת שה״ש לד, ב.
49וכמאמר לבושין תקינת לון
Elijah’s words “You fashioned garments for them,” quoted again: the letters of thought are only garments of the soul.
Tikkunei Zohar 17a:15–16תקוני הזהר י״ז א:ט״ו-ט״ז
*לבושין תקינת לון דמנייהו פרחין נשמתין לבני (נ״א דבני) נשא וכמה גופין תקינת לון דאתקריאו גופא לגבי לבושין דמכסיין עליהון. ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה.
Constantinople, 1740 (CC-BY-NC)
50כלבוש תחליפם ויחלופו
“They will perish but You will endure; they will all wear out like a garment; like a garment You change them, and they are changed.” The Alter Rebbe applies it to the letters of thought, which can be exchanged for others.
Psalms 102:27תהילים ק״ב:כ״ז
הֵמָּה יֹאבֵדוּ וְאַתָּה תַעֲמֹד וְכֻלָּם כַּבֶּגֶד יִבְלוּ כַּלְּבוּשׁ תַּחֲלִיפֵם וְיַחֲלֹפוּ:
They shall perish, but Thou shalt endure; Yea, all of them shall wax old like a garment; As a vesture shalt Thou change them, and they shall pass away;
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Paragraph 14
51שו״ה והענין — נלקחה משרשה מחיות הקודש שבמרכבה
A discussion in Or HaTorah of the animal soul’s root in the holy chayos of the Chariot.
Kehot’s noteראה אוה״ת פ׳ משפטים ע׳ א׳קעא.
52פני אריה פני שור
Ezekiel describes the faces of the chayos: the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. The Alter Rebbe locates the root of the animal soul in them.
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.
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53פי׳ לפי שהם מנושאות לגבי הכסא
A discussion in Or HaTorah of how the chayos are “carried” by the Throne.
Kehot’s noteראה אוה״ת פ׳ שלח כרך ו ע׳ א׳תת.
54שו״ה לפי — נק׳ מרכבה
The manuscript adds: “because they are in this state of nullification, which is a nullification of their very existence.”
Kehot’s noteבגוכתי״ק הנ״ל נוסף: ”לפי שהם בבחי׳ ביטול זה שהיא בבחי׳ ביטול במציאות ממש”: (וכן
55האבות הן המרכבה
There the Patriarchs, “who are the Chariot,” are the supernal chayos in Atzilus, first included in the womb of the supernal Imma and then born into revelation; they flow one from another in the chain of descent, unlike Malchus.
Kehot’s noteנסמן לעיל ד, ג.
Paragraph 15
56ועל דמות הכסא
Above the firmament Ezekiel saw the likeness of a throne, “and upon the likeness of the Throne, a likeness like the appearance of a man upon it from above.” The Alter Rebbe reads the “man” as the whole order of the Sefiros.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
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Kehot’s noteיחזקאל א, כו.
57חסד דרועא ימינא
Elijah’s prayer pairs the Sefiros with the limbs: “Chesed is the right arm, Gevurah the left arm, Tiferes the body.” This is the “man” of the three lines.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
Paragraph 16
58מראה אדם שעליו
The “appearance of a man upon it” in Ezekiel’s vision is what the chayos lift when they carry the Throne.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
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59כי לא אדם הוא
Shmuel tells Shaul, “the Eternal One of Israel does not lie or relent, for He is not a man, that He should relent.” In Chassidus “not a man” is the level of G-d above the man-shaped order of the Sefiros, which does not change.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
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Kehot’s noteשמואל-א טו, כט.
60בחי׳ המשכה חדשה
The note refers to the Tzemach Tzedek’s explanations of the Zohar for the idea of a “new drawing-down.”
Kehot’s noteראה ביאורי הזהר לכ״ק אדמו״ר הצ״צ ע׳ תמט.
61והחיות בנשאם . . בחינת המשכה חדשה ואור חדש מבחי׳ סוכ״ע לבחי׳ ממכ״ע
This passage, on the chayos lifting the Throne to draw a new light from sovev into memalei, is quoted in the Tzemach Tzedek’s Sefer HaChakirah.
Kehot’s noteמובא בספר החקירה עא, ב. ראה לקו״ת ויקרא ב, ב. אוה״ת פ׳ פנחס ע׳ א׳קנב.
62אנת הוא חכים
“You are wise, but not with a known wisdom”: G-d is “wise” as He clothes Himself in Chochmah, not in His essence.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 17
63כי לאו מכל אלין מדות כלל
Elijah’s prayer: G-d judges with righteousness and mercy, “but not that You have a known righteousness or a known judgment… and not of any of these attributes at all.” The Alter Rebbe uses it for G-d as He is, beyond the Sefiros.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
64כי לא אדם הוא
“For He is not a man”: the level above the man-shaped order, which admits no change.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
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65שו״ה דרועא — כי בחינת
The manuscript lacks the passage from here (“for the chain of descent…”) until “for He is not a man… in the level of man” in paragraph 19.
Kehot’s noteמכאן עד שו״ה לא אדם — בבחי׳ אדם ליתא בכת״י הנ״ל.
66יקוו המים כו׳ ותראה היבשה
The third day of creation: “Let the waters under the heavens be gathered to one place, and let the dry land appear.” The Alter Rebbe names it as a source of the earth’s life-force.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
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67תדשא הארץ
“Let the earth sprout vegetation.” This utterance too gives life to the earth, the end of Asiyah.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68כחשכה כאורה
“Even darkness is not dark for You; night shines like day; darkness is as light.” The Alter Rebbe applies it to the encompassing light, which is equal in the highest and lowest worlds.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
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Paragraph 18
69ועל הארץ מתחת אין עוד
“Know this day and take it to your heart that G-d is the G-d in the heavens above and on the earth below; there is nothing else.” The Alter Rebbe reads it as the view from the Infinite Light, before which nothing else exists.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
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70חסד דרועא ימינא תפארת גופא כו׳. חכמה מוחא בינה לבא כו׳. קרקפתא דתפלין
Elijah’s prayer: “Chesed, the right arm… Tiferes, the body… Chochmah, the brain… Binah, the heart… Keser… the skull of the tefillin.” This is the “man” upon the Throne.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
Paragraph 19
71לבחי׳ כי לא אדם הוא
“For He is not a man”: the level to which the angels lift the Throne, from which a new flow comes down.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
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Paragraph 20
72לך ה׳ הגדולה והגבורה
David’s blessing: “Yours, G-d, are the greatness and the might, the splendor, the victory and the majesty.” The attributes named are the Sefiros; saying “Yours” returns them to G-d in self-nullification.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
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73שו״ה מדותיו — לך ה׳ הגדולה והגבורה כו׳
From “so that there be drawn” to “for there are mitzvos” the manuscript has a different passage: self-sacrifice and thirst to be included in the Infinite Light, inherited from the Patriarchs, raises the soul above “man” to “not a man,” so that it is “absorbed into the body of the King”; this power was given at Sinai, “I am Havayah your G-d,” Anochi being G-d Himself above the filling and the encompassing light, drawn through Havayah, contraction and expansion; and for Israel Havayah is drawn from the very Anochi, through keeping the Torah and mitzvos.
Kehot’s noteמתי׳ ”להיות נמשך” עד תי׳ ”כי יש מצות” ליתא בכת״י הנ״ל, ושם נמצא קטע דלהלן: ”והיינו ע״י מסירת נפשם בתשוקה וצמאון להתכלל ולהבטל באור א״ס ב״ה אברהם במדת האהבה אברהם אוהבי כו׳, וכן אנחנו זרע אברהם אוהבך בני יצחק יחידו וכו׳ ירושה לנו מאבותינו התשוקה והצמאון למסור נפשו באחד שעי״ז תתעלה הנפש באור א״ס ב״ה ממש למעלה מבחי׳ אדם דהיינו לבחי׳ כי לא אדם הוא להנחם להיות גילוי אלקות ואור א״ס ב״ה ממש בנפשו ותתאחד הנפש באור ה׳ א״ס ב״ה ממש ולאשתאבא בגופא דמלכא ממש, וכח זה ניתן לישראל במתן תורה אנכי הוי׳ אלקיך פי׳ אנכי ממש הוא א״ס ב״ה בעצמו ובכבודו שלמעלה מגדר עלמין מבחי׳ ממכ״ע ומבחי׳ סוכ״ע יהי׳ אלקיך ממש שיהא שורה ומתגלה בנפש האדם בחי׳ אנכי ממש רק שנמשך ע״י כח הוי׳ צמצום והתפשטות כו׳ שדרך שם צריכים להיות כל ההמשכות שכולן הן דרך צמצום והתפשטו׳ כו׳, אך לישראל נמשך בחי׳ הוי׳ זו מבחי׳ אנכי ממש, והיינו ע״י קיום התורה והמצות כי התורה היא ג״כ בבחי׳ העלאה וההמשכה”: כי יש מצות
74שו״ה אדם — ועד״ז האבות
In the manuscript a fourth section of the maamar begins here.
Kehot’s noteבכת״י הנ״ל: ד)
75אברהם אוהבי
“But you, Israel My servant, Yaakov whom I have chosen, seed of Avraham who loved Me.” The verse names love as Avraham’s attribute.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
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Paragraph 21
76ופחד יצחק
Yaakov tells Lavan: “Had not the G-d of my father, the G-d of Avraham and the Fear of Yitzchak, been with me…” The name links Yitzchak with Gevurah, awe.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
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Kehot’s noteבראשית לא, מב.
77כי יש מצות שהן בבחי׳ ההעלאה
A discussion in the Tzemach Tzedek’s work on the mitzvos of mitzvos that work by elevation.
Kehot’s noteראה דרך מצותיך דף קנד, ב.
78צדקה תרומם גוי
“Charity uplifts a nation.” The Alter Rebbe reads teromem, “uplifts,” as elevation from below to above, the work of mitzvos like terumah and charity.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
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Kehot’s noteמשלי יד, לד. נסמן לעיל א, ב.
Paragraph 22
79אך בהיות שהתורה ומצות . . ג׳ קוין למעלה מבחי׳ אדם
This passage, from here to “three lines, above the level of man” in paragraph 24, is quoted in Or HaTorah.
Kehot’s noteקטע זה מובא באוה״ת פ׳ משפטים ע׳ א׳קפו.
80גילוי אוא״ס . . בג׳ גוונין
The Lemberg edition reads here: “a revelation of G-dliness and of the very Infinite Light in the soul; but the essence of Torah and mitzvos is clothed in the level of ‘man,’ three lines.”
Kehot’s noteבתו״א דפוס לעמבערג הנ״ל הלשון ”גילוי אלקות ואוא״ס ב״ה ממש בנפש, אך מהות התו״מ מלובשת בבחי׳ אדם ג׳ קווין”.
Paragraph 23
81קו הממוצע
The Lemberg edition adds: “for there are mitzvos of elevation and there are mitzvos of drawing down.”
Kehot’s noteבתו״א לעמבערג שם נוסף: שיש מצות שהן בבחי׳ העלאה ויש מצות שהם בבחי׳ המשכה.
82בריח התיכון שמבריח מן הקצה אל הקצה
In the building of the Mishkan: “the middle bar inside the boards shall run through from end to end.” The Alter Rebbe compares the Torah, the middle line that joins both sides, to this bar.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83כי לא אדם הוא
The Lemberg edition adds: “and from there will also come drawings-down, so that the very Infinite Light is revealed in his soul; therefore the Torah was given to Israel, who are the seed of Avraham.”
Kehot’s noteבתו״א לעמבערג שם נוסף: ומשם תהיינה גם המשכות להיות גילוי אוא״ס ב״ה ממש בנפשו ולזאת נתנה התורה לישראל שהם זרע אברהם.
84כי לא אדם הוא
“For He is not a man”: the level above the man-shaped order, to which Israel binds the Torah.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
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Paragraph 24
85למעלה כנ״ל
The Lemberg edition adds “to the level of ‘for He is not a man’,” spelling out where the “man” is lifted to.
Kehot’s noteבתו״א הנ״ל נוסף: מבחי׳ אשר כי לא אדם הוא.
Paragraph 25
86אנכי הוי״ה אלקיך
The first of the Ten Commandments: “I am G-d your G-d, Who brought you out of the land of Egypt, from the house of slaves.” The Alter Rebbe reads Anochi as G-d’s own essence becoming “your G-d.”
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
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87ע״י בחי׳ הוי׳
The Lemberg edition adds “(this, to be Anochi)”: the Havayah through which the light is drawn is itself to become Anochi.
Kehot’s noteבתו״א הנ״ל נוסף: (זו להיות אנכי).
Paragraph 26
88מפני ארי׳ פני שור
The faces of the chayos in Ezekiel’s vision, a lion on the right and an ox on the left: the root of the vital soul.
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.
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89כי לא אדם הוא
“For He is not a man”: the level to which the chayos carry the Throne.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
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Paragraph 27
90יותר מצדיק
The Lemberg edition reads “than a completely righteous person (tzaddik gamur).”
Kehot’s noteבתו״א הנ״ל: מצדיק גמור.
91במקום שבעלי תשובה עומדין
Rabbi Abahu teaches: “In the place where those who return stand, the completely righteous do not stand,” for the verse says “peace to the far and to the near,” the far first.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. וראה לעיל סט, ד.
92ע״פ מאמר הזוהר
The Zohar says that those who return to G-d stand closer to the King than the completely righteous, for they draw themselves near “with greater desire of the heart and with great strength.” The Alter Rebbe applies it to the soul that has come down into a body.
Zohar I, 129bזח״א קכט, ב
Kehot’s noteזח״א קכט, ב. ראה לעיל כו, ד.
93ותרד פלאים
Of Jerusalem: “she has come down astoundingly, with none to comfort her.” Here the words describe the soul’s great descent into the body.
Lamentations 1:9איכה א׳:ט׳
טֻמְאָתָהּ בְּשׁוּלֶיהָ לֹא זָכְרָה אַחֲרִיתָהּ וַתֵּרֶד פְּלָאִים אֵין מְנַחֵם לָהּ רְאֵה ה׳ אֶת־עׇנְיִי כִּי הִגְדִּיל אוֹיֵב:
Her filthiness was in her skirts, She was not mindful of her end; Therefore is she come down wonderfully, She hath no comforter. ‘Behold, O L-RD, My affliction, For the enemy hath magnified himself.’
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Paragraph 28
94מאד מאור
The Lemberg edition reads “very, very far from G-d.”
Kehot’s noteבתו״א לעמבערג הנ״ל: מאוד מאד מה׳.
95ואהבת את הוי״ה אלקיך בכל לבבך ובכל נפשך
The command of the Shema: “You shall love G-d your G-d with all your heart, with all your soul and with all your might.” The yearning born in the body leads to this love.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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Paragraph 29
96מי לי בשמים . . כלה שארי ולבבי
“Whom have I in heaven? And beside You I desire nothing on earth.” The Alter Rebbe cites it as the voice of the soul longing for G-d alone.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
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Kehot’s noteתהלים עג, כה.
97כלה שארי ולבבי
“My flesh and my heart pine; G-d is the rock of my heart and my portion forever.” The yearning reaches even the flesh.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
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98כיתרון האור הבא מן החשך
“Wisdom has an advantage over folly, like the advantage of light over darkness.” In Chassidus it is read as the light that comes out of darkness, the gain of the soul’s descent.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99בכל מאדך
“With all your might (me’odecha)”: in Chassidus, a love beyond measure, beyond the soul’s comprehension.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
100משא״כ . . מסירת נפשם
The Lemberg edition reads: “whereas anyone who is not of the children of Israel has no self-sacrifice for G-d.”
Kehot’s noteבתו״א לעמבערג הנ״ל: משא״כ כל מי שלא מבני ישראל הוא אין מס״נ לה׳. ובבוך 755 (ריא, א): משא״כ כל מי שלא מבני ישראל הוא אין מס״נ עולה ונכלל כ״כ, וגם אין המשכת תורתו ועבודתו ממשיך כ״כ. בבוך 1052 כת״י מהרי״ל: משא״כ מי שלא מבני ישראל הוא אין מסירת נפשו לה׳ ומעשה ידיו בקיום התורה והמצות מועילין כלום להיות גילוי זה מיחוד העליון שלמעלה מבחי׳ אדם שעליו הכתוב אומר אם צדקת מה תתן לו כו׳ רק בישראל נמשך זה במ״ת להיות מעשה המצות ממשיכין אור א״ס ב״ה למעלה מבחי׳ אדם, ועבירה פוגמת כו׳, וזהו אנכי ה׳ אלקיך אשר הוצאתיך מארץ מצרים כי כל המשכה שנמשכה בסדר השתלשלו׳ בבחי׳ אדם נק׳ בשם מצרים שהן בבחי׳ מצר וגבול, שיש התחלקות המדרגות רוחניות וגשמיות מעלה ומטה, משא״כ למעלה מבחי׳ אדם אין שם התחלקות המדרגות כלל ואין שם שינויים כי לא אדם הוא להנחם ומשם נמשך להיות גילוי בחי׳ אנכי ממש בבחי׳ אלקיך”. ובצד העמוד בגוכתי״ק הצ״צ ”ולא יהי׳ לך אלקי׳ אחרי׳ על פני הוא ציווי וגם הבטחה שלא יהי׳ בחי׳ צמצום והעלם המעלים ומסתיר פנימי׳ החיות מא״ס ב״ה עצמו כמו שנמשך בבחי׳ וסדר ההשתלשלות בבחי׳ אדם שיש אחיזה ויניקה גם לחיצוני׳ וס״א וזהו אשר חלק ה׳ לכל העמי׳, משא״כ אתכם לקח ה׳ ויוציא אתכם מכור הברזל ממצרים כו׳ וזהו מבית עבדים כי בסדר ההשתלשלות בבחי׳ מצרים נמשך להיות בחי׳ עבד שיצא ממנו כו׳ א״כ בבחי׳ כי לא אדם . . [השאר נקרע]
101בחי׳ כי לא אדם כו׳
“For He is not a man”: the Infinite Light above the bounds of worlds.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102אם צדקת מה תתן לו
Elihu tells Job: “If you are righteous, what do you give Him, or what does He receive from your hand?” The Alter Rebbe applies it to the level above all worlds, which human deeds cannot reach without the power given at Sinai.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
Paragraph 31
103אשר הוצאתיך מארץ מצרים
“I am G-d your G-d, Who brought you out of the land of Egypt.” The Alter Rebbe reads Mitzrayim as the constriction of the chain of descent.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104שהן התחלקות המדרגות
The Tzemach Tzedek writes there that whatever is divided into levels is called Mitzrayim because it has a strait and a limit, and refers to the further explanation of “Who brought you out of Egypt” in this maamar (paragraph 38), that even the descent from Chochmah, Binah and Daas into the emotions passes through a holy “land of Egypt.”
Kehot’s noteע׳ באוה״ת פ׳ ראה ע׳ תשלא מציין ע״ז: ”מזה מובן איך מה שהוא בבחי׳ התחלקות המדריגות נק׳ מצרים לפי שיש לו מיצר וגבול . . ועמ״ש בתו״א בד״ה ולתוספות ביאור מ״ש אשר הוצאתיך מאמ״צ שגם ההשתלשלות מחב״ד לחג״ת הוא ע״י ארץ מצרים דקדושה”, ע״ש. וראה בלקו״ש ח״ו ע׳ 29 הערה 30 ”אבל מזה עצמו שהמיצרים והגבלות שמצד שם אלקים נרמזים בהשם ”מצרים” מוכח שעיקר ותוקף המיצרים וכו׳ הוא במצרים”, ע״ש.
105בחי׳ כי לא אדם כו׳
“For He is not a man”: the level above the divisions of “man,” with which Israel was given the power to unite.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
106ולא יהיה לך אלקים אחרים על פני
“You shall have no other gods before My face.” The Alter Rebbe reads it both as a command and as a promise.
Exodus 20:3שמות כ׳:ג׳
לֹא־יִהְיֶ͏ה־לְךָ אֱלֹקִים אֲחֵרִים עַל־פָּנָ͏ַי:
Thou shalt have no other gods before Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107ומסתיר אור ה׳
Or HaTorah reads: “and hides His face, may He be blessed, which is the light of G-d.”
Kehot’s noteבאוה״ת שם: ומסתיר פניו ית׳ הוא אור ה׳.
108גם חשך לא יחשיך
“Even darkness does not darken for You.” For the light above the chain of worlds, no concealment hides anything.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ולא יהי׳ . . אתנו סלה
The Rebbe Rayatz notes on this passage: “it seems the intent is also the holy level of Elokim, the tzimtzum; that is, that G-d’s light and holiness shine from the inner life-force, from the inner essence of the Infinite Light that is before the tzimtzum.”
Kehot’s noteבספר המאמרים תש״ה ע׳ 60 מציין ע״ז: ”ונראה הכוונה גם על בחי׳ אלקים דקדושה דהיינו בחי׳ הצמצום וזהו שיאיר אור ה׳ וקדושתו מפנימי׳ החיות דהיינו מבחי׳ פנימי׳ ועצמי׳ אוא״ס שלפני הצמצום”, ע״ש. ראה אוה״ת פ׳ כי תשא ע׳ ב׳לד.
110בהשרים
Or HaTorah reads “in the seventy ministers” instead of “in the ministers.”
Kehot’s noteשם: בע׳ שרים.
Paragraph 33
111אשר חלק ה׳ אלקיך
Moshe warns against worshipping the sun, moon and stars, “which G-d your G-d apportioned to all the peoples under the whole heavens.” The Alter Rebbe sets this beside the next verse about Israel.
Deuteronomy 4:19דברים ד׳:י״ט
וּפֶן־תִּשָּׂא עֵינֶיךָ הַשָּׁמַיְמָה וְרָאִיתָ אֶת־הַשֶּׁמֶשׁ וְאֶת־הַיָּרֵחַ וְאֶת־הַכּוֹכָבִים כֹּל צְבָא הַשָּׁמַיִם וְנִדַּחְתָּ וְהִשְׁתַּחֲוִיתָ לָהֶם וַעֲבַדְתָּם אֲשֶׁר חָלַק ה׳ אֱלֹקֶיךָ אֹתָם לְכֹל הָעַמִּים תַּחַת כׇּל־הַשָּׁמָיִם:
and lest thou lift up thine eyes unto heaven, and when thou seest the sun and the moon and the stars, even all the host of heaven, thou be drawn away and worship them, and serve them, which the L-RD thy G-d hath allotted unto all the peoples under the whole heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, יט.
112ואתכם לקח ה׳
“But you G-d took and brought you out of the iron furnace, out of Egypt, to be His people.” The Alter Rebbe reads it as being taken above the chain of descent.
Deuteronomy 4:20דברים ד׳:כ׳
וְאֶתְכֶם לָקַח ה׳ וַיּוֹצִא אֶתְכֶם מִכּוּר הַבַּרְזֶל מִמִּצְרָיִם לִהְיוֹת לוֹ לְעַם נַחֲלָה כַּיּוֹם הַזֶּה:
But you hath the L-RD taken and brought forth out of the iron furnace, out of Egypt, to be unto Him a people of inheritance, as ye are this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כ.
113מבית עבדים
“Who brought you out of the land of Egypt, from the house of slaves.” Slavery belongs to the level of the chain of descent.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114אברהם שיצא ממנו ישמעאל
There Yishmael’s issuing from Avraham is explained as the dross separating from silver: once it was separated, Avraham became a chariot for the Chesed of Atzilus, like silver purified of its dross.
Kehot’s noteע׳ מזה בלקו״ת בשה״ש בד״ה ביאור הדברים ע״פ שחורה אני פ״ד.
115ויאר פניו אתנו סלה
“May G-d be gracious to us and bless us; may He make His face shine with us, selah.” Above the chain of descent G-d’s face shines without concealment.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
116זכור ושמור בדבור א׳ נאמרו
The teaching from the opening of the maamar, now explained: “Zachor and shamor were said in one utterance.”
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 35
117ואביו שמר את הדבר
When Yosef told his dreams, “his brothers envied him, and his father kept the matter” in mind, waiting to see it fulfilled. The Alter Rebbe reads shamar as waiting.
Genesis 37:11בראשית ל״ז:י״א
וַיְקַנְאוּ־בוֹ אֶחָיו וְאָבִיו שָׁמַר אֶת־הַדָּבָר:
And his brethren envied him; but his father kept the saying in mind. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, יא.
118תוחלת ממושכה
“Prolonged hope makes the heart sick, but desire fulfilled is a tree of life.” The Alter Rebbe borrows the words for the receiver’s long waiting.
Proverbs 13:12משלי י״ג:י״ב
תּוֹחֶלֶת מְמֻשָּׁכָה מַחֲלָה־לֵב וְעֵץ חַיִּים תַּאֲוָה בָאָה:
Hope deferred maketh the heart sick; But desire fulfilled is a tree of life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119כעני הצופה . . מאומה
The manuscript reads: “like a poor man who watches and looks to the householder that he give him something.”
Kehot’s noteבכת״י הנ״ל ”כעני הצופה ומביט אל בעה״ב שיתן לו מאומה”.
120הנה כעיני עבדים
“As the eyes of servants to the hand of their masters, as the eyes of a maidservant to the hand of her mistress, so are our eyes to G-d our G-d, until He is gracious to us.” This is the receiver looking to the giver.
Psalms 123:2תהילים קכ״ג:ב׳
הִנֵּה כְעֵינֵי עֲבָדִים אֶל־יַד אֲדוֹנֵיהֶם כְּעֵינֵי שִׁפְחָה אֶל־יַד גְּבִרְתָּהּ כֵּן עֵינֵינוּ אֶל־ה׳ אֱלֹקֵינוּ עַד שֶׁיְּחׇנֵּנוּ:
Behold, as the eyes of servants unto the hand of their master, As the eyes of a maiden unto the hand of her mistress; So our eyes look unto the L-RD our G-d, Until He be gracious unto us.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכג, ב.
Paragraph 36
121וכמאמר אליך נשואות עינינו
The Lemberg edition and the manuscript read “and it is written, ‘To You I lift my eyes,’ etc.,” the opening words of Psalm 123, in place of “as the saying goes, ‘To You our eyes are lifted.’”
Kehot’s noteבתו״א לעמבערג ובכת״י ”וכתיב אליך נשאתי עיני כו׳”.
122שו״ה עינינו להיות יחוד בחי׳
They read “for there to be the level” without the word “union.”
Kehot’s noteשם: להיות בחי׳.
123ולהיות יחוד השפעה
They read “and for there to be the level of the union of the bestowal.”
Kehot’s noteשם: ולהיות בחי׳ יחוד השפעה.
124שו״ה התעוררות — יותר משניהם
They add “than the receiver and the giver,” spelling out “higher than both of them.”
Kehot’s noteשם נוסף: מן המקבל ומשפיע.
125כי לא אדם כו׳
“For He is not a man”: the level where there is no division into giver and receiver.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126בדבור א׳ נאמרו מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע
“Said in one utterance, which the mouth cannot speak and the ear cannot hear”: the teaching that opened the maamar, now explained as a revelation of what is above division.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
127שו״ה זו — המשפיע והמקבל
They read “the giver from the receiver” instead of “the giver and the receiver.”
Kehot’s noteשם: המשפיע מהמקבל.
128גילוי בחי׳ אנכי הוא גילוי אוא״ס . . שלמעלה מההשתלשלות
There, explaining that Havayah Himself becomes “your G-d” (Elokim), the Alter Rebbe refers to this maamar: zachor and shamor were said in one utterance through “the revelation of the level of Anochi, the revelation of the Infinite Light that is above the chain of descent.”
Kehot’s noteמובא בלקו״ת שמע״צ פה, ד.
Paragraph 37
129אי לאו האי יומא
Rav Yosef, on the day of Shavuos, had a choice calf prepared and said: “Were it not for this day that brought it about, how many Yosefs are there in the marketplace!” The Alter Rebbe reads it as the power of Torah study given at Sinai.
Pesachim 68b:12–13פסחים ס״ח ב:י״ב-י״ג
רַב יוֹסֵף בְּיוֹמָא דַעֲצַרְתָּא אָמַר: עָבְדִי לִי עִגְלָא תִּלְתָּא. אָמַר, אִי לָא הַאי יוֹמָא דְּקָא גָרֵים — כַּמָּה יוֹסֵף אִיכָּא בְּשׁוּקָא. רַב שֵׁשֶׁת כׇּל תְּלָתִין יוֹמִין מְהַדַּר לֵקהּ תַּלְמוּדֵיהּ, וְתָלֵי וְקָאֵי בְּעִיבְרָא דְּדַשָּׁא, וַאֲמַר: חֲדַאי נַפְשַׁאי, חֲדַאי נַפְשַׁאי, לָךְ קְרַאי לָךְ תְּנַאי. אִינִי? וְהָאָמַר רַבִּי אֶלְעָזָר: אִילְמָלֵא תּוֹרָה לֹא נִתְקַיְּימוּ שָׁמַיִם וָאָרֶץ, שֶׁנֶּאֱמַר: ״אִם לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא שָׂמְתִּי״! מֵעִיקָּרָא כִּי עָבֵיד אִינִישׁ — אַדַּעְתָּא דְּנַפְשֵׁיהּ קָא עָבֵיד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים סח, ב.
130שו״ה יוסף — איכא בשוקא
The manuscript explains: “were it not for this day of Shavuos, the Giving of the Torah, when Israel merited at Sinai the revelation of the level of Anochi,” then “how many Yosefs are there in the marketplace,” for even one who sits and studies Torah would draw nothing by his study.
Kehot’s noteבכת״י 1052: פי׳ דאי לאו האי יומא דעצרת שהי׳ מתן תורה שזכו ישראל במעמד הר סיני גילוי בחי׳ אנכי כי כמה יוסף איכא בשוקא שאפי׳ מי שהוא יושב ועוסק בתורה לא הי׳ ממשיך בעסק תורתו כלום.
Paragraph 38
131ולתוספות ביאור
The maamar in the Lemberg edition ends here; the further explanation from this paragraph on is not found there.
Kehot’s noteע״כ נמצא בתו״א לעמבערג ובכת״י.
132אשר הוצאתיך מארץ מצרים
“Who brought you out of the land of Egypt”: the verse the following paragraphs explain further.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133שלפי שכלו יהולל איש
“A man is praised according to his intellect.” The Alter Rebbe uses it to show that the emotions follow the intellect.
Proverbs 12:8משלי י״ב:ח׳
לְפִי־שִׂכְלוֹ יְהֻלַּל־אִישׁ וְנַעֲוֵה־לֵב יִהְיֶה לָבוּז:
A man shall be commended according to his intelligence; But he that is of a distorted understanding shall be despised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ח.
134פני אריה אל הימין
“The face of a lion on the right for the four of them.” The Alter Rebbe reads aryeh as re’iyah, sight, on the right side, Chesed.
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)
135איזהו חכם הרואה
Alexander asked the elders of the south, “Who is called wise?” and they answered, “One who sees what will come.” The Alter Rebbe uses it to link sight with Chochmah.
Tamid 32a:7תמיד ל״ב א:ז׳
אָמַר לָהֶם: אֵידֵין מִתְקְרֵי חַכִּים? אֲמַרוּ לֵקהּ: אֵיזֶהוּ חָכָם – הָרוֹאֶה אֶת הַנּוֹלָד. אָמַר לָהֶם: אֵידֵין מִתְקְרֵי גִּבּוֹר? אָמְרוּ לוֹ: אֵיזֶהוּ גִּבּוֹר – הַכּוֹבֵשׁ אֶת יִצְרוֹ. אָמַר לָהֶן: אֵידֵין מִתְקְרֵי עָשִׁיר? אֲמַרוּ לֵקהּ: אֵיזֶהוּ עָשִׁיר – הַשָּׂמֵחַ בְּחֶלְקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמיד לב, א.
Paragraph 39
136מצרי״ם מצ״ר מ״י
The Arizal’s source for reading Mitzrayim as meitzar Mi: the throat, the narrowest place in the body, is called “the land of Egypt.”
Kehot’s noteראה לקו״ת להאריז״ל פ׳ וישב ד״ה ועתה כו׳ יוסף.
Paragraph 40
137ג׳ שרים
The Arizal’s discussion of the three ministers, the cupbearer, the baker and the slaughterer, and their place in the throat.
Kehot’s noteראה בכ״ז בלקו״ת להאריז״ל פ׳ וישב, ולעיל נח, ב. ולקמן קב, ג.
Paragraph 41
138אלקים יענה את שלום פרעה
Yosef tells Pharaoh: “It is not in me; Elokim will answer for Pharaoh’s welfare.” Yosef names only Elokim.
Genesis 41:16בראשית מ״א:ט״ז
וַיַּעַן יוֹסֵף אֶת־פַּרְעֹה לֵאמֹר בִּלְעָדָי אֱלֹקִים יַעֲנֶה אֶת־שְׁלוֹם פַּרְעֹה:
And Joseph answered Pharaoh, saying: ‘It is not in me; G-d will give Pharaoh an answer of peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, טז.
139את אשר האלקים עשה
Yosef interprets the dreams: “What Elokim is doing He has shown to Pharaoh.” Again only the Name Elokim.
Genesis 41:28בראשית מ״א:כ״ח
הוּא הַדָּבָר אֲשֶׁר דִּבַּרְתִּי אֶל־פַּרְעֹה אֲשֶׁר הָאֱלֹקִים עֹשֶׂה הֶרְאָה אֶת־פַּרְעֹה:
That is the thing which I spoke unto Pharaoh: what G-d is about to do He hath shown unto Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, כח. בלקוטי שיחות ח״ו ע׳ 29 הערה 32 מציין ע״ז ”ומה שאינו מביא הפסוק (שם, כה) ”את אשר האלקים עושה הגיד לפרעה” שלפנ״ז — וכן טעם השינוי בכתוב — י״ל שהוא להדגיש שתוכן החלום יהי׳ באופן של ”הראה” גילוי. ושבחי׳ אלקים הוא שם באופן דמביא לראי׳ (גילוי). ולכן בא לשון זה דוקא לאחר שמפרט הפתרון”. עכ״ל שם.
140רכב אלקים
“The chariot of Elokim is twice ten thousand, thousands of shin’an; Ado-nai is among them, Sinai in holiness.” The psalm speaks of Sinai, where “the chariot of Elokim” was revealed.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
141רבותים אלפי שנאן
“The chariot of Elokim is twice ten thousand, thousands of shin’an.” The Alter Rebbe reads shin’an as the faces of the chayos.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, יח.
142שנא״ן ר״ת שור נשר ארי׳
The Zohar: shin’an includes all the forms, shor, nesher, aryeh, and the final nun is adam, which includes them all; from it come the thousands and myriads.
Zohar I, 18bזח״א יח, ב
Zohar II, 118aזח״ב קיח, א
Kehot’s noteראה זח״א יח, ב. זח״ב קיח, א. זח״ג עדר, א. מאמרי אדהאמ״צ במדבר ח״ב ע׳ שטו.
143רבותים אלפי שנאן. שנא״ן ר״ת שו״ר נש״ר ארי״ה
A parallel passage: shin’an is the sum of the forms, ox, eagle, lion, and the final nun is man, male and female together.
Zohar, Eikev 6:66–75ספר הזהר, עקב ו׳:ס״ו-ע״ה
144פני אריה פני שור
The faces of the chayos in Ezekiel’s vision, which the Alter Rebbe traces to a lofty root.
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)
145לפני מלך מלך
“These are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” In Kabbalah these kings stand for a level that preceded the ordered worlds.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146לבחי׳ כי לא אדם הוא
“For He is not a man”: the level to which the chayos lift the Throne.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 43
147אדני בם סיני בקדש
“The chariot of Elokim is twice ten thousand, thousands of shin’an; Ado-nai is among them, Sinai in holiness.” The Alter Rebbe draws his point from the soft beis of bam.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148הדגש מורה על התחלה
The Tzemach Tzedek notes on this line: “that is, the beginning is from the level of Malchus, which is the start from below to above; also ‘In the beginning Elokim created,’ and the Sages say that at first He intended to create the world with the attribute of judgment.”
Kehot’s noteבאוה״ת נ״ך ירמי׳ ע׳ שנט מציין על זה ”והיינו כי ההתחלה הוא מבחי׳ מל׳ שהוא ראשית מלמטלמ״ע וגם בראשית ברא אלקים וארז״ל בתחילה עבמ״ח לברוא העולם במדה״ד”, עכ״ל.
149כל התחלות קשות
Kehot’s note points to Taanit 10b for these words.
Taanit 10bתענית י׳ ב
Zohar II, 187aזח״ב קפז, א
Kehot’s noteתענית י, ב. זח״ב קפז, א.
150כל התחלות קשות
Rashi on “Now, if you will listen”: if you accept the Torah upon yourselves now, it will be pleasant for you from then on, “for all beginnings are hard.” The Alter Rebbe uses the saying to show that a dagesh, which hardens a letter, marks a beginning.
Rashi on Exodus 19:5:1רש"י על שמות י״ט:ה׳:א׳
ועתה. אִם עַתָּה תְקַבְּלוּ עֲלֵיכֶם, יֶעֱרַב לָכֶם מִכָּאן וָאֵילָךְ, שֶׁכָּל הַתְחָלוֹת קָשׁוֹת (מכילתא):
ועתה AND NOW — if you will now take upon yourselves the observance of My commandments, it will be pleasant (easy) to you from now and henceforth, for every beginning is difficult (Mekhilta).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
151כח הפועל בנפעל
There the term “creating” (bara) implies the power of the Actor within the acted-upon, which applies only to G-d’s Names, as in “In the beginning Elokim created”; His very essence, by contrast, “commanded and they were created,” for the worlds bear no relation to Him at all.
Kehot’s noteראה לקמן צו, ג במ״מ.
152סיני שירדה משם שנאה לעכו״ם
Rav Chisda and Rabbah son of Rav Huna say: “What is Mount Sinai? The mountain from which hatred (sin’ah) descended upon the nations of the world.” The Alter Rebbe says that at Sinai this level is raised into supernal holiness.
Shabbat 89a:7שבת פ״ט א:ז׳
אֲמַר לֵקהּ הָהוּא מֵרַבָּנַן לְרַב כָּהֲנָא: מִי שְׁמִיעַ לָךְ מַאי ״הַר סִינַי״? אֲמַר לֵקהּ: הַר שֶׁנַּעֲשׂוּ בּוֹ נִסִּים לְיִשְׂרָאֵל. ״הַר נִיסַּאי״ מִיבְּעֵי לֵקהּ! אֶלָּא: הַר שֶׁנַּעֲשָׂה סִימָן טוֹב לְיִשְׂרָאֵל. ״הַר סִימָנַאי״ מִיבְּעֵי לֵקהּ! אֲמַר לֵקהּ: מַאי טַעְמָא לָא שְׁכִיחַתְּ קַמֵּיהּ דְּרַב פָּפָּא וְרַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ דִּמְעַיְּינִי בְּאַגָּדְתָּא? דְּרַב חִסְדָּא וְרַבָּה בְּרֵיהּ דְּרַב הוּנָא דְּאָמְרִי תַּרְוַויְיהוּ: מַאי ״הַר סִינַי״? הַר שֶׁיָּרְדָה שִׂנְאָה לְאֻמּוֹת הָעוֹלָם עָלָיו. וְהַיְינוּ דְּאָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: חֲמִשָּׁה שֵׁמוֹת יֵשׁ לוֹ: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 44
153אשר הוצאתיך מארץ מצרים מבית עבדים
“Who brought you out of the land of Egypt, from the house of slaves.” The Alter Rebbe reads it as leaving the graded chain, where slavery is possible.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154ששם אין יניקה ואחיזה לסט״א כלל
The note refers to the end of that maamar in the Siddur, where it speaks of the nurture (yenikah) that is known to exist, a discussion that bears on the statement here that above the chain of descent the sitra achra has no nurture or hold at all.
Kehot’s noteע׳ בסדור סד״ה הללוי׳ הללי נפשי גבי והרי ידוע שיש יניקה.
Paragraph 45
155אלפי שנאן
This passage is quoted in Or HaTorah in these two places.
Kehot’s noteהקטע מובא באוה״ת פ׳ בהעלותך ע׳ שפב. נ״ך כרך א ע׳ מו.
156א״ת שנאן אלא שאינן
The Talmud says G-d rides a light cherub through eighteen thousand worlds, as it says, “The chariot of Elokim is twice ten thousand, thousands of shin’an”: do not read shin’an but she’einan, “that are not.”
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
157בז״א אין לו רק ט״ס
There the Tzemach Tzedek adds, citing the maamar “Moshe yedaber,” that though Z’eir Anpin has only nine Sefiros, Malchus completes it to ten, as “the tenth of them all”; and, citing the Zohar (3:180b) and the Mikdash Melech, that Malchus completes each and every Sefirah.
Kehot’s noteבאוה״ת נ״ך שם מוסיף ”(כמש״ש בד״ה ביאור ע״פ משה ידבר)”. ”והנה אף שז״א אין לו רק ט״ס עכ״ז הרי המל׳ משלימתו לע״ס כמש״ש שהיא עשיראה דכולהו, וכמ״ש בזח״ג חקת ק״פ ע״ב גבי בגין דהיא שלומי אמוני ישראל, ובמק״מ שם ר״ל שמשלמת לכל ספירה וספירה”. אוה״ת בהעלותך ע׳ שפב. ראה לקו״ת שה״ש יח, א.
158ויש ט״ס מלמעלה למטה
A discussion of the nine Sefiros from above to below and nine from below to above; the note adds that the two letters tes are explained in the Tikkunei Zohar, Tikkun 18.
Kehot’s noteראה באוה״ת בראשית כרך ג דף תפג, ב. תפה, א. וענין ב׳ טיתי״ן אלו מבואר בת״ז תיקון י״ח. ע״ש.
159ב׳ טיתי״ן דמט״ט
A discussion of the two letters tes in the name Metatron.
Kehot’s noteראה באוה״ת ואתחנן ע׳ שכג.
160ח״י ברכאן דצלותא
The Zohar speaks of “the eighteen blessings of prayer” as the sustenance of the Shechinah in exile. The Alter Rebbe links the eighteen blessings to the twice nine Sefiros of Z’eir Anpin.
Zohar I, 26aזח״א כו, א
Kehot’s noteראה זח״א כו, א. ראה לקמן קכב, ד.
161משא״כ במלכות הם רבותיים שהיא י״ס גמורות
“The chariot of Elokim is twice ten thousand, thousands of shin’an”: the verse whose numbers the paragraph explains.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteואפשר שכוונתו בזה לבאר מה שאיתא בע״ז שם ”שנאמר (תהלים סח, יח) רכב אלקים רבותים אלפי שנאן א״ת שנאן אלא שאינן”, היינו (כדפרש״י שם) שב׳ אלפים חסרים מרבותיים. ואינו מובן (כמו שהקשה בי״א לתהלים שם (ע׳ רלו)), דהול״ל ח״י אלפים ומה לו להזכיר רבותים ולומר אח״כ אלפי שנאן (היינו שאינן)? ועל זה מבאר, דהא דכתיב ”רבותים” (ורק אח״כ מוסיף ”אלפי שנאן” היינו שאינן) — כי המספר ח״י אלף הוא בז״א, משא״כ במלכות הם רבותיים. — ספר הערכים-חב״ד אותיות אות ט ע׳ תפה.
Paragraph 46
162על כל דבור פרחה נשמתן
“At each utterance that came from the mouth of the Holy One, blessed be He, the souls of Israel left them.” The final paragraphs explain this further.
Shabbat 88b:6שבת פ״ח ב:ו׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא יָצְתָה נִשְׁמָתָן שֶׁל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב.
163ביו״ד נברא העוה״ב
The Talmud says this world was created with the letter heh and the World to Come with the letter yud. The Alter Rebbe reads the small yud as contraction.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
Paragraph 47
164בטל שעתיד להחיות בו את המתים
“Since their souls left them at the first utterance, how did they receive the second? He brought down the dew with which He will revive the dead in the future, and revived them.” The Alter Rebbe identifies this dew with the supernal delight.
Shabbat 88b:6שבת פ״ח ב:ו׳
… ״נַפְשִׁי יָצְאָה בְדַבְּרוֹ״. וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת מְדַדִּין אוֹתָן, שֶׁנֶּאֱמַר: ״מַלְאֲכֵי צְבָאוֹת יִדֹּדוּן יִדֹּדוּן״ — אַל תִּיקְרֵי ״יִדֹּדוּן״, אֶלָּא ״יְדַדּוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 288aזח״ג רפח, א
Kehot’s noteשבת פח, ב. וש״נ. זח״ג רפח, א. שג, א.
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ביאור על הנ״ל
“An explanation of the above”
At Sinai Israel received the power to make their Torah and mitzvos draw down Anochi, the Infinite One beyond the worlds, the level of “for He is not a man,” into the ordered world of adam. Because the souls are rooted only in G-d’s “thought,” this power works through their descent into the body and the animal soul, whose root, like the lion and ox that carry the Throne, is higher still and can lift “man” beyond itself.
The maamar in brief
This maamar explains the preceding discourse, “Remember the Shabbos day.” The Torah and mitzvos unite the Infinite Light with the worlds. Nature continues by the covenant made after the Flood, but new blessing from beyond the worlds comes only through the mitzvos, which belong to the letters of the Name Havayah; so Anochi becomes “Havayah your G-d.” Every drawing down needs an ascent, so the Torah was given amid trembling and self-nullification, and only Israel received this power. The angels, rooted in divine speech, could not. Israel, rooted in thought, a closer but partial oneness, receive it through the soul’s descent into the body and animal soul. The animal soul stems from the lion and ox of the Chariot and the fallen kings of Edom, and so can raise “the man upon the Throne” to “for He is not a man,” where there is no left and no change. That is why David’s horn-anointed kingship endures and Shaul’s did not. The Patriarchs draw down the inner union that brings new souls. Mitzvos that raise and that draw down, and self-sacrifice in the Shema, do the same, while Israel’s eyes wait for the revelation beyond the order of the worlds.

Outline
	1What was given at SinaiAn explanation of the preceding maamar. The Torah and mitzvos unite the Infinite Light with the worlds, bringing the light that encompasses the worlds into the light that fills them.¶1–2
	2New blessing through the Name HavayahThe covenant after the Flood keeps nature going, but new blessing from beyond the worlds comes only through the mitzvos, which belong to the letters of Havayah. So Anochi becomes “Havayah your G-d” and Ani is made into Havayah, though only through an ascent from below.¶3–4
	3Sinai, the angels and the soul’s descentThe trembling at Sinai was the self-nullification that draws light down, and only Israel received this power. The angels, rooted in speech, could not receive it; Israel, rooted in thought, where “He and His vessels are one,” receive it only through the soul’s descent into the body, which lifts them to “He and His life-forces.”¶5–8
	4Raising “man” beyond manThe animal soul stems from the lion and ox of the Chariot and the fallen kings of Edom, and its higher root lets it raise “the man upon the Throne” to “for He is not a man.” So food sustains man, and the Patriarchs lift the emotive attributes, which are rooted in Atika, above intellect.¶9–11
	5David’s kingship, above changeAt the level of adam, conduct is measured and can change; in Atika there is no left. Shaul’s kingship, from adam, was lost through one sin; David’s, anointed with a horn, from “for He is not a man,” endures. To raise adam there and draw its light down is the purpose of all service.¶12–16
	6The chayos and the PatriarchsThe chayos draw down the outer, constant union of Abba and Imma, which sustains the worlds; the Patriarchs and the tzaddikim draw down the inner union, which brings new souls.¶17
	7Mitzvos that raise and mitzvos that draw downCharity, clothed in silver and gold from what fell in the shattering of the vessels, raises to ramah; terumah and the tithes raise, and tzitzis, tefillin and shofar draw down. All of them arouse Anochi and draw it into adam, a power given at the receiving of the Torah.¶18–20
	8“Keep”: eyes lifted to G-dSelf-sacrifice at “One” in the Shema is the inward power given at Sinai. Shamor is long expectation: like servants looking to their master, Israel looks past the light that sustains the worlds to G-d’s essence, for the revelation of the Time to Come.¶21–22


Key concepts
	Anochiאנכי
	“I,” the first word of the Ten Commandments, read as the Infinite One beyond the worlds, the light that encompasses all worlds, which the mitzvos draw down through Havayah to be “your G-d.”

	Adam and “for He is not a man”אדם / כי לא אדם
	Adam is G-d’s light ordered in lines and levels, like the figure of a man upon the Throne, where conduct is measured and can change. “For He is not a man” is the level above that order, Atika, where there is no left and no change.

	Atika (the Ancient One)עתיקא
	The innermost level of Keser, above intellect, of which the Zohar says “there is no left”: no division into levels and no judgment. The emotive attributes and David’s kingship are rooted there.

	He and His life-forces; He and His vesselsאיהו וחיוהי / איהו וגרמוהי
	Two degrees of oneness from Tikkunei Zohar: G-d’s complete oneness with the intellect of Atzilus, and the lesser oneness of thought, where the souls of Israel are rooted.

	The Chariotמרכבה
	The chayos that carry the Throne and, in a higher sense, the Patriarchs, wholly nullified to G-d’s will, who raise what rides upon them to a level beyond it.

	Raising and drawing downהעלאה והמשכה
	The two movements of divine service: lifting the lower toward G-d, as in charity and terumah, and bringing light down, as in tzitzis, tefillin and shofar. No drawing down comes without an ascent.

	The two unions of Abba and Immaזיווג חיצוני ופנימי דאו״א
	The outer, constant union of Chochmah and Binah sustains the worlds; the inner union, which brings new souls, is drawn down only through the souls of the tzaddikim.


Section 1 · ¶1–2
What was given at Sinai
1ביאור על הנ״ל
An explanation of the above.
This maamar is a further explanation of the discourse just before it in Torah Ohr, which opens “Remember the Shabbos day to keep it holy.” It returns to that discourse’s themes: what was given at Sinai, why the angels did not receive the Torah, why the soul must descend into a body, and how the Chariot raises “the man upon the Throne.”




2הנה להבין שרש ענין מ״ת [מתן תורה] וקבלת התורה מה ענינה. הנה כל התורה ומצות הן בחי׳ יחוד אור א״ס ב״ה בעולמות.
Now, to understand the root of the matter of the Giving of the Torah and the receiving of the Torah, what it is: Now, the whole Torah and the mitzvos are the level of the union of the Infinite Light (Or Ein Sof), blessed be He, within the worlds.
The maamar opens with its question: what, at root, are the Giving of the Torah and Israel’s receiving of it? Its first answer is that the whole Torah and every mitzvah join the Infinite Light, G-d’s light as it is beyond all limits, to the finite worlds.


וכמאמר לשם יחוד קוב״ה [קודשא בריך הוא]. דהיינו בחי׳ יחו״ע [יחודא עילאה] ביחו״ת [ביחודא תתאה] להיות השפעה מבחי׳ סוכ״ע לבחי׳ ממכ״ע [ממלא כל עלמין].
As in the saying, “For the sake of the union of the Holy One, blessed be He.” That is, the level of the higher unity (yichuda ila’ah) within the lower unity (yichuda tata’ah), so that there be an influx from the level of the light that encompasses all worlds (sovev kol almin) to the level of the light that fills all worlds (memalei kol almin).
The formula “for the sake of the union of the Holy One, blessed be He” states the inner purpose of a mitzvah. That union means bringing the higher unity, in which the worlds are as nothing before G-d, into the lower unity, in which G-d is present within the worlds as they exist, so that light flows from the level that encompasses the worlds into the level that fills them.




Section 2 · ¶3–4
New blessing through the Name Havayah
3וכמ״ש ונתתי גשמיכם בעתם.1 והיה אם שמע2 כו׳. ונתתי מטר ארצכם.3 הגם שכבר ברית כרותה בקשת מימי המבול.
As it is written, “I will give your rains in their season”; [and] “And it shall be, if you will listen,” etc., “I will give the rain of your land.” [This is so] even though a covenant has already been made with the rainbow since the days of the Flood:
Two passages promise rain as the reward for keeping the mitzvos: Leviticus 26, “I will give your rains in their season,” and the second paragraph of the Shema, “And it shall be, if you will listen… I will give the rain of your land.” The question is why such a promise is needed, since after the Flood G-d had already made a covenant, whose sign is the rainbow, never again to destroy the world.


עד כל ימי הארץ זרע וקציר4 וגו׳ וקיץ וחרף ויום ולילה כו׳. אין זה כ״א כדי קיום וחיות העולמות מה שכבר הוסד בסדר ההשתלשלות
“As long as all the days of the earth [endure], seedtime and harvest,” etc., “and summer and winter, and day and night,” etc. That is only for the existence and life-force of the worlds, what has already been established in the order of the chain of descending worlds (hishtalshelus).
After the Flood G-d promised that as long as the earth endures, seedtime and harvest, summer and winter, day and night will not cease. The Alter Rebbe answers that this promise only keeps the world going as it was already set up in the chain of descent; it adds nothing new.


אבל להיות הארה חדשה מבחי׳ סוכ״ע ותוספת ברכה המחדש בכל יום מע״ב [מעשה בראשית] נעשה ע״י התומ״צ [התורה ומצות] לעבדה ולשמרה5 לעשות ג״ע [גן עדן] ותענוג הנשמות שנעשה ע״י בחי׳ צמצום והתפשטות כו׳
But for there to be a new illumination from the level of the light that encompasses all worlds (sovev kol almin), and an addition of blessing that “renews each day the work of Creation,” this is brought about through the Torah and mitzvos, “to work it and to guard it,” to make Gan Eden and the delight of the souls, which is brought about through the level of tzimtzum (contraction) and expansion, etc.
What is new, a fresh light from the level beyond the worlds and an added blessing, comes only through the Torah and mitzvos. “Who renews each day the work of Creation” is a phrase of the morning blessings, and “to work it and to guard it,” said of Adam in the Garden, is read here as the Torah and mitzvos, which make Gan Eden, the delight of the souls; that delight reaches the souls only by being contracted and then expanded.


והכל הוא ע״י בחי׳ הוי״ה צמצום והתפשטות המשכה והתפשטות והוא ע״י התורה כי כל התורה נכללה בשם הוי״ה
And all of it is through the level of Havayah: contraction and expansion, drawing-down and expansion. And this is through the Torah, for the whole Torah is included in the Name Havayah.
Contraction and expansion are the pattern of the Name Havayah: the yud is the contracted point, the first heh its expansion, the vav a drawing down, and the final heh a further spreading out. Because the whole Torah is included in this Name, the Torah is the means by which this light is contracted and expanded so that it can reach the souls.


וכן המצות יש מהן שמרומזות בבחי׳ יו״ד ויש בבחי׳ ה׳ כנודע בק״ש [בקריאת שמע] שעל המטה אם פגמתי באות י׳ כו׳ העונש הוא סקילה בחי׳ י׳.
So too the mitzvos: some of them are alluded to in the level of the yud, and some in the level of the heh, as is known from the bedtime Shema: “If I have blemished the letter yud,” etc., the punishment [for which] is stoning, the level of yud.
The mitzvos too are linked to the letters of this Name, some to the yud and some to the heh. The proof is a prayer said with the bedtime Shema, where a blemish in the letter yud is tied to the punishment of stoning.




4ומזה נלמד לענין שכר מצוה מצוה6 שבהמשכת מצוה שבבחי׳ י׳ ממשיך הארה חדשה מסוכ״ע בבחי׳ זו.
From this we learn about [the saying] “the reward of a mitzvah is the mitzvah”: that in the drawing-down of a mitzvah that is in the level of yud, one draws down a new illumination from the light that encompasses all worlds (sovev kol almin) into this level.
Since each mitzvah belongs to a letter of the Name, its reward is the mitzvah itself: doing it draws a new light from beyond the worlds into that very letter. This is how the Alter Rebbe reads the Mishnah’s saying “the reward of a mitzvah is the mitzvah.”


וזהו אנכי ה׳ אלקיך. כלומר שאנכי הוא סוכ״ע נמשך בבחי׳ הוי״ה להיות אלקיך ממש. וזהו ושמרתם וגו׳
And this is [the meaning of] “I (Anochi) am Havayah your G-d”: that is to say, Anochi, which is the light that encompasses all worlds, is drawn down into the level of Havayah, to be truly “your G-d.” And this is [the meaning of] “And you shall keep,” etc.,
Anochi, “I,” the first word of the Ten Commandments, is taken as the Infinite One above the worlds. “I am Havayah your G-d” then means that this level is drawn down through the Name Havayah until it is truly “your G-d,” present within each person.


אשר יעשה אתם7 וגו׳ אני הוי״ה לעשות בחי׳ אני להיות הוי״ה רק שא״א להיות המשכה כ״א ע״י העלאה שאין טפה יורדת כו׳.8
“which [a person] shall do (ya’aseh) them,” etc., “I am Havayah”: to make (la’asos) the level of Ani (“I”) be Havayah. Only, there cannot be a drawing-down except through an ascent, for “no drop descends,” etc.
In Leviticus 18:5, “You shall keep My statutes… which a person shall do (ya’aseh)… I am Havayah,” the word “do” is read as “make”: by doing the mitzvos one makes Ani, “I,” a lower level, become Havayah. Yet nothing is drawn down without an ascent from below first, as in the Sages’ image that no drop of rain descends unless water rises from below to meet it.




Section 3 · ¶5–8
Sinai, the angels and the soul’s descent
5ולכן ניתנה התורה בקולות וברקים ויחרד כל העם9 כו׳ בבחי׳ בטול היש לאין ורוח אייתי רוח10 כו׳.
That is why the Torah was given with thunder and lightning, “and all the people trembled,” etc., at the level of self-nullification (bittul) of the something into nothing; and “spirit brings spirit,” etc.
Because every drawing down needs an ascent, the Torah was given amid thunder and lightning that made the whole people tremble, bringing them to bittul, the nullification of their own existence. The Zohar’s words “spirit brings spirit” state the rule: a spirit of longing roused below draws a spirit down from above.


אך זה הכח להיות המשכה זו בקיום התורה והמצות ניתנה לנו במ״ת [במתן תורה] שהרי עכו״ם [עובדי כוכבים ומזלות] שעוסק בתורה או לובש טלית אינו ממשיך כלום רק ישראל זכו לזה בהר סיני:
But this power, for there to be this drawing-down through fulfilling the Torah and the mitzvos, was given to us at the Giving of the Torah. For an idolater who occupies himself with Torah or wears a tallis draws down nothing; only Israel merited this, at Mount Sinai.
This power, that keeping the Torah and mitzvos should draw down G-dliness, was itself the gift of Sinai. An idolater who studies Torah or wears a tallis performs the same act but draws nothing down, because only Israel received this power at Mount Sinai.




6והנה גם המלאכים בקשו התורה תנה הודך על השמים1112 ולא ניתנה להם מפני שהם מבחי׳ עולם הדבור עלמא דאתגלייא
Now, the angels too asked for the Torah, “Place Your majesty upon the heavens,” and it was not given to them, because they are from the level of the world of speech, the “revealed world” (alma de’isgalya),
When Moshe went up to receive the Torah, the angels protested with the verse “who have set Your majesty upon the heavens,” asking that the Torah stay with them. It was not given to them, because angels come from the level of divine “speech,” which the Zohar calls the “revealed world.”


שהם מבחי׳ חיצוניות הכלים ואין להם יכולת להמשיך כלום הגם שיש להם מס״נ [מסירות נפש] ובטלים אליו ית׳ מ״מ אינו נוגע להיות נמשך מזה מהמשכת סוכ״ע כבישראל
being from the level of the outer dimension (chitzoniyus) of the vessels; and they have no ability to draw down anything. Although they have self-sacrifice (mesirus nefesh) and are nullified to Him, may He be blessed, nevertheless it does not reach so far that anything of the drawing-down of the light that encompasses all worlds (sovev kol almin) should be drawn down from it, as with Israel;
Speech is the outer dimension of the vessels, the garments through which light is expressed. So the angels, though they give themselves over entirely and are wholly nullified before G-d, cannot draw down the light that encompasses the worlds as Israel can.


מפני שישראל עלו במחשבה בחי׳ פנימיות הכלים שמתאחדים עם האורות כנראה בעליל שהמחשבה היא תמידית גם שלא ברצון האדם. משא״כ בדבור שברצון האדם תלוי ברצותו מדבר כו׳.
because Israel “arose in thought,” the level of the inner dimension (pnimiyus) of the vessels, which become one with the lights. As is plainly seen, thought is constant, even without a person’s will; whereas speech depends on a person’s will: when he wishes, he speaks, etc.
Israel “arose in thought”: their souls are rooted in G-d’s “thought,” the inner dimension of the vessels, which is one with the light it expresses. The human analogy shows the difference: thought runs constantly, even when one does not want it to, while speech comes only when a person chooses to speak.




7והיינו לפי שיש שליטה למוח האדם להעמיד א״ע [את עצמו] בדבורו משא״כ על המחשבה אין המוח שליט לזוז מחשבתו לפי
That is, because a person’s mind has control to restrain himself in his speech; whereas over thought the mind has no mastery to move his thought away, because
The difference between speech and thought is drawn from human experience: a person can hold back from speaking, but cannot stop himself from thinking.


שהיא אחדות א׳ עם המוח ושכל האדם ונק׳ בזוהר13 איהו וגרמוהי חד בהון14 כי הנה וחיוהי קאי על בחי׳ חב״ד [חכמה בינה ודעת] דאצי׳
it is one unity with the person’s mind and intellect. And this is called in the Zohar “He and His vessels are one in them.” For “and His life-forces” refers to the level of Chochmah (wisdom), Binah (understanding) and Daas (knowledge) of the World of Atzilus (Emanation);
Thought is one with the mind and intellect, so it cannot be switched off. This is the Zohar’s “He and His vessels (garmohi) are one in them”; its companion phrase, “He and His life-forces (chayohi) are one,” refers to the intellect, Chochmah, Binah and Daas, of the World of Atzilus.


כי הגם שא״ס ב״ה בעצמו רם ונשא אפי׳ [אפילו] מבחי׳ חכמה דלאו מכל אלין מדות כלל15 אעפ״כ [אף על פי כן] הוא מתאחד עם בחי׳ חכמה להיות איהו וחיוהי חד הוא המדע והוא הידוע כו׳.
for although the Infinite One (Ein Sof), blessed be He, Himself is high and exalted even above the level of Chochmah, “for He is not of all these attributes at all,” nevertheless He unites with the level of Chochmah, so that “He and His life-forces are one”: “He is the Knowledge and He is the Known,” etc.
G-d Himself is beyond even Chochmah: as Elijah’s prayer in Tikkunei Zohar (Patach Eliyahu) says, He is “not of all these attributes at all.” Yet He unites with Chochmah so completely that, in the well-known phrase, He is the Knowledge and He is the Known.




8ואיהו וגרמוהי קאי על בחי׳ מחשבה ששם עלו נשמות ישראל שמתאחדים באחדות שאין היחוד בתכלית כמו בבחי׳ חיוהי.
And “He and His vessels” refers to the level of thought, where the souls of Israel arose; they are united in a oneness in which the union is not absolute, as it is in the level of “His life-forces.”
“He and His vessels are one” refers to thought, where the souls of Israel are rooted. Their oneness with G-d is real but not total, unlike the complete oneness of “He and His life-forces.”


אך א״כ איך זכו לקבלת הארה והמשכת יחוד אור א״ס ב״ה ממש בחי׳ סוכ״ע בחי׳ אנכי ממש
But if so, how did they merit to receive the illumination and drawing-down of the union of the very Infinite Light (Or Ein Sof), blessed be He, the level of the light that encompasses all worlds (sovev kol almin), the very level of Anochi?
This raises a difficulty: if the souls are rooted only in “thought,” how could they receive the drawing down of the Infinite Light itself, the encompassing light, the level of Anochi revealed at Sinai?


אלא שהוא ע״י התלבשות הנשמה בגוף ונפש החיונית דייקא כי ירידה זו צורך עלייה היא להיות עולה מבחי׳ גרמוהי לבחי׳ חיוהי.
Rather, it is specifically through the enclothing of the soul in the body and the vital soul; for this descent is for the sake of an ascent: to rise from the level of “His vessels” to the level of “His life-forces.”
The answer is that the souls received it only by being enclothed in a body and a vital soul. Their descent into the body is for the sake of an ascent: through it they rise from the level of “His vessels” to the higher level of “His life-forces.”




Section 4 · ¶9–11
Raising “man” beyond man
9והענין כי שרש נפש הבהמית מבחי׳ פני אריה פני שור16 שבמרכבה נושאות הכסא מבחי׳ ואלה המלכים אשר מלכו בארץ אדום17 לפני מלך מלך לבני ישראל אלא שנפלו בבריאה כו׳.
The explanation: the root of the animal soul is from the level of the face of the lion and the face of the ox in the Chariot, which bear the Throne; [they are] from the level of “And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel,” only that they fell into the World of Beriah (Creation), etc.
The vital, animal soul is rooted in the faces of the lion and the ox among the chayos of the Chariot, which carry the Throne. In origin they belong to the “kings who reigned in the land of Edom before any king reigned over the children of Israel,” which Kabbalah reads as the first, broken world of Tohu, whose fragments fell into the World of Beriah.


ולכך יש להם הכח הזה להעלות בחי׳ האדם שעל הכסא לבחי׳ כי לא אדם18 כו׳
Therefore they have this power to raise the level of the man (adam) upon the Throne to the level of “for He is not a man,” etc.
Because their root is so high, these forces can lift the “man upon the Throne,” the figure of a man seen above the chayos in the vision of the Chariot, up to the level of which Shmuel said, “for He is not a man,” beyond all form.


וכמו עד״מ המאכל שמחיה את האדם הגם שהאדם הוא בחי׳ מדבר וגבוה במעלה על הבע״ח [הבעלי חיים] וצומח אלא מפני ששרש המאכל הוא גבוה יותר מהאדם ולכן נאמר אחור וקדם צרתני19 כו׳.
It is like, by way of analogy, the food that gives life to a person: although man is of the level of the speaking being, and higher in rank than animals and plants, [it gives him life] only because the root of the food is higher than man. Therefore it is said, “Behind and before You formed me,” etc.
Food illustrates this: a human being, the “speaking” creature, ranks above animals and plants, yet they give him life, because their root is higher than his. Hence the verse “Behind and before You formed me,” explained in the next paragraph.




10וארז״ל [ואמרו רבותינו זכרונם לברכה] אחור למע״ב [למעשה בראשית]20 כו׳. וכך עד״מ יש כח בחיות הקדש להעלות בחי׳ האדם שעל הכסא.
And our Sages, of blessed memory, said, “‘Behind’: [last] in the work of Creation,” etc. And so, by way of analogy, the holy chayos (living creatures) have the power to raise the level of the man upon the Throne.
The Talmud explains “Behind and before You formed me”: man was “behind,” created last of all the works of Creation, after the animals and plants. In the same way the holy chayos, though below the “man upon the Throne,” have the power to raise him.


וכן עד״ז האבות הן הם המרכבה21 שהם מגביהים ומעלים בחי׳ ו״ק [ו׳ קצוות] דאצי׳ בחי׳ אדם שהוא ז״א שיש בו ט״ס [ט׳ ספירות] וט׳ פעמים ט׳ הרי פ״א.
And similarly, in the same way, “the Patriarchs are themselves the Chariot”: they lift up and raise the level of the six extremities (vav ketzavos) of the World of Atzilus (Emanation), the level of adam, which is Z’eir Anpin (the emotive attributes), which has nine Sefiros; and nine times nine makes eighty-one.
The Sages’ saying “the Patriarchs are themselves the Chariot” means that they, like the chayos, raise what rides upon them: the six emotive attributes of Atzilus, called adam, which is Z’eir Anpin. Z’eir Anpin is counted here as nine Sefiros, and nine times nine is eighty-one.


וג׳ פעמים פ״א הוא רמ״ג ועם ה״ח [ה׳ חסדים] הוא רמ״ח כו׳. והעלאה זו היא בחי׳ לך הוי״ה הגדולה והגבורה22 כו׳.
And three times eighty-one is two hundred and forty-three, and with the five chasadim (kindnesses) it is two hundred and forty-eight, etc. And this raising is the level of “Yours, Havayah, are the greatness and the might,” etc.
Three times eighty-one is 243, and adding the five chasadim (kindnesses) gives 248, the number of the limbs of a man, adam. This raising is expressed in David’s words “Yours, Havayah, are the greatness and the might,” where greatness and might are Chesed and Gevurah.


דהיינו מבחי׳ אדם לבחי׳ כי לא אדם כו׳. (ועד״ז ג״כ המדות דאצי׳ הן בחי׳ מרכבה לגבי חו״ב [חכמה ובינה] ונק׳ מרכבתא עלאה הנזכר בתקונים ע׳ [עיין] לקמן).
That is, from the level of adam to the level of “for He is not a man,” etc. (And in the same way, the emotive attributes (middos) of Atzilus are also the level of a chariot in relation to Chochmah (wisdom) and Binah (understanding), and are called the “supernal chariot” (merkavta ila’ah) mentioned in the Tikkunim; see further on.)
The raising carries the attributes from adam, ordered existence, to “for He is not a man,” which is beyond that order. In a parenthesis the Alter Rebbe adds that the emotive attributes of Atzilus are likewise a “chariot” for Chochmah and Binah, which the Tikkunei Zohar calls the “supernal chariot,” with a reference further on.


והענין הוא כי ז״א בעתיקא אחיד ותליא23 כי הגם שבאצי׳ או״א [אבא ואימא] הם גבוהים ביותר מז״א.
The explanation is that “Z’eir Anpin is bound to and suspended from Atika (the Ancient One).” For although in Atzilus Abba and Imma (Chochmah and Binah) are far higher than Z’eir Anpin,
The reason the lower attributes can raise what is above them is the Zohar’s statement that Z’eir Anpin, the emotive attributes, is bound to and hangs upon Atika, the innermost level of Keser, above intellect. In the order of Atzilus, by contrast, Abba and Imma, the intellect, stand far above Z’eir Anpin.


מ״מ בשרשן המדות גבוהים ביותר. וכנראה בחוש שהבהמה היא יותר חזקה בטבע מן האדם שהוא בעל שכל לפי שהמדות יש להם כח יותר מן השכל.
nevertheless, in their root the emotive attributes are far higher. As is seen tangibly, an animal is by nature stronger than man, who possesses intellect, because the emotive attributes have more power than the intellect.
Yet in their root the emotive attributes are higher than intellect. Experience shows it: an animal, a creature of drives, is by nature stronger than a human being, who has intellect, because emotion carries more force than reason.




11ולכך יש במדות כח להיות עולים למעלה יותר הגם שהתהוות המדות הוא מן השכל מ״מ כשיתהווה המדה יש לה כח חזק יותר וכמ״ש באד״ר [באדרא רבא] אבא ואימא במזלא אתכלילן. ז״א בעתיקא אחיד ותליא ובעתיקא לית שמאלא.24
Therefore the emotive attributes (middos) have the power to rise higher. Although the emotive attributes come into being from the intellect, nevertheless, once the attribute has come into being, it has a stronger power. And as is stated in the Idra Rabba: “Abba and Imma (Chochmah and Binah) are included in the Mazla”; “Z’eir Anpin (the emotive attributes) is bound to and suspended from Atika”; “and in Atika there is no left.”
Although the emotive attributes come into being from intellect, once formed they carry a stronger force and so can rise higher. The Zohar’s Idra puts it this way: Abba and Imma, the intellect, are included in the Mazla, the flow that issues from Atika; Z’eir Anpin is bound to and hangs upon Atika; and in Atika “there is no left,” no side of severity or judgment. The first two sayings are found in the Idra Zuta (Zohar 3:292a), which itself says that this was explained “in the Idra”; “in Atika there is no left” is from the Idra Rabba.




Section 5 · ¶12–16
David’s kingship, above change
12ולכך נאמר כי לא אדם כו׳. כי בבחי׳ אדם מאחר שנמשך בבחי׳ קווין חח״ן [חכמה חסד נצח] כו׳
That is why it is said, “for He is not a man,” etc. For at the level of adam, since it is drawn down in the mode of the lines, Chochmah (wisdom), Chesed (kindness) and Netzach (victory), etc.,
This is why Scripture says of G-d, “for He is not a man.” “Man” (adam) stands for divine light drawn down in lines, the right line of Chochmah, Chesed and Netzach, the left line and the middle line, like a human body with its right, left and center.


כסדר ההשתלשלות כי לפי סדר ההשתלשלות הנה ההנהגה היא ג״כ כסדר ההשתלשלות בהתחלקות המדרגות עם חסיד תתחסד כו׳
according to the order of the chain of descending worlds (hishtalshelus): for according to the order of the chain of descent, the conduct [of the world] is also according to the order of the chain of descent, with the division of levels, “With the kind You show Yourself kind,” etc.,
That structure follows the chain of descent, and so G-d’s conduct of the world follows it too, divided into levels and measured to each recipient: “With the kind You show Yourself kind.”


כמו שחייבה חכמתו כו׳. אבל בעתיקא25 לית שמאלא שאין שם התחלקות המדריגות כלל ולכך אין שם שינוים כלל.26
as His wisdom determined, etc. But “in Atika (the Ancient One) there is no left,” for there, there is no division of levels at all, and therefore there are no changes there at all.
Such measured conduct is as His wisdom determined. But in Atika “there is no left,” no division into levels, and so there are no changes there at all.




13וזהו שאמר שמואל לשאול וגם נצח ישראל לא ישקר ולא ינחם כו׳. לפי ששאול בקש ממנו שתשוב לו המלוכה.
And this is what Shmuel said to Shaul: “And also the Eternal One of Israel does not lie and does not relent,” etc. For Shaul had asked him that the kingship return to him.
After Shaul sinned and the kingship was taken from him, he begged Shmuel that it be restored. Shmuel answered that “the Eternal One of Israel does not lie and does not relent, for He is not a man, that He should relent.”


והשיב לו שמואל שמאחר שכבר ניתנה לדוד א״א להעביר המלוכה ממנו כי מלכות דוד נלקחה ממקום עליון27 שהיא מבחי׳28 כי לא אדם29 הוא כו׳.
And Shmuel answered him that since it had already been given to David, it was impossible to take the kingship away from him; for David’s kingship was taken from a supernal place, which is from the level of “for He is not a man,” etc.
Shmuel’s meaning: once the kingship had been given to David it could not be taken from him, because David’s kingship was drawn from a supernal place, the level of “for He is not a man,” where there is no change.




14ולא כמלכות שאול שנלקחה מבחי׳ אדם דהיינו מחמת ששאול היה נבחר מפני צדקתו וכשחטא העבירו ממנו המלוכה. אבל בבחי׳ דוד אינו כן.
Not like the kingship of Shaul, which was taken from the level of adam: that is, since Shaul was chosen because of his righteousness, when he sinned, the kingship was taken away from him. But with the level of David it is not so.
Shaul’s kingship, by contrast, came from the level of adam: he was chosen for his righteousness, so when he sinned it was taken from him. It depended on his conduct, as everything at the level of adam is measured by deeds.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] שאול באחת ועלתה לו30 דוד בשתים ולא עלתה לו. פי׳ שבחי׳ המלוכה של דוד נלקחה מבחי׳ כי לא אדם ואין הפגם מגיע לשם.
As our Sages, of blessed memory, said: “Shaul [sinned] in one [matter], and it counted against him; David in two, and it did not count against him.” The explanation: the level of David’s kingship was taken from the level of “for He is not a man,” and the blemish does not reach there.
The Talmud says that Shaul sinned once and it cost him the kingship, while David sinned twice and it did not. The Alter Rebbe explains why: David’s kingship stems from “for He is not a man,” and the blemish of sin does not reach that high.




15והיינו לפי שבחי׳ דוד הוא בחי׳ מלכות ונעוץ תחלתן בסופן31 ואינו בגדר ובחי׳ אדם. כי בחי׳ אדם הוא לפי דרך וסדר ההשתלשלות מחכמה ולמטה ונמשכה ההשפעה לפי ערך המדרגהדהיינו לפי מעשה התחתונים
That is, because the level of David is the level of Malchus (sovereignty), and “their beginning is wedged in their end,” and it is not within the bounds and level of adam. For the level of adam is according to the way and order of the chain of descending worlds (hishtalshelus), from Chochmah (wisdom) downward, and the flow is drawn according to the measure of the level, that is, according to the deeds of the lower beings.
David is the level of Malchus, the last of the Sefiros, and “their beginning is wedged in their end”: the last level is rooted in the very first, beyond the order of adam. The level of adam follows the chain of descent from Chochmah downward, where the flow is measured to each level, that is, by the deeds of those below.


אבל למעלה מבחי׳ אדם לית שמאלא בהאי עתיקא32 לפי שהוא המתנשא מימות עולם רם ונשא כו׳.
But above the level of adam, “there is no left in this Atika (the Ancient One),” for He is the One “exalted from the days of old,” “high and lofty,” etc.
Above adam, in Atika, “there is no left,” because there G-d is “exalted from the days of old,” “high and lofty,” beyond the measuring of deeds.




16וזהו שאמרה חנה רמה קרני33 בהוי״ה שדוד שנמשח בקרן34 הוא בבחי׳ רמה משא״כ שאול שנמשח בפך הוא מבחי׳ אדם שיש שם שינויים
And this is what Chanah said: “My horn is exalted (ramah) in Havayah.” For David, who was anointed with a horn, is at the level of ramah (exalted), whereas Shaul, who was anointed with a flask, is from the level of adam, where there are changes,
In her song Chanah said, “My horn is exalted (ramah) in Havayah,” and the Talmud learns from it that David and Shlomo, anointed from a horn, had kingdoms that lasted, while Shaul and Yehu, anointed from a flask, did not. The Alter Rebbe reads ramah, “exalted,” as the level above adam, while the flask belongs to adam, where change is possible.


כמ״ש וינחם ה׳ על הרעה35 כו׳. אבל בחי׳ רמה שהוא בחי׳ עתיקא36 שם כי לא אדם הוא כו׳.
as it is written, “And G-d relented of the evil,” etc. But the level of ramah, which is the level of Atika (the Ancient One): there, “He is not a man,” etc.
At the level of adam G-d can “relent of the evil,” as He did after the Golden Calf. But at ramah, which is Atika, “He is not a man” and does not change.


ולכן דוד מלך ישראל חי וקיים37 וזהו תכלית כל עבודותינו והאבות הן הם המרכבה להעלות מבחי׳ אדם לבחי׳
Therefore “David, King of Israel, lives and endures.” And this is the purpose of all our service; and “the Patriarchs are themselves the Chariot,” to raise from the level of adam to the level of
That is why “David, King of Israel, lives and endures,” the words the Talmud records as a sign sent with the sanctification of the new month. To raise adam to the level beyond “man” is the purpose of all our service, and it is what the Patriarchs, “the Chariot,” accomplished.


כי לא אדם כו׳. ולהמשיך מבחי׳ כי לא אדם המשכת גלוי אלקות ואוא״ס [ואור אין סוף] ב״ה ממש בבחי׳ אדם:
“for He is not a man,” etc., and to draw down from the level of “for He is not a man” a drawing-down of the revelation of G-dliness and of the very Infinite Light (Or Ein Sof), blessed be He, into the level of adam.
The service has two directions: to raise adam up to “for He is not a man,” and then to draw down from there, into adam, a revelation of G-dliness and of the Infinite Light itself.




Section 6 · ¶17
The chayos and the Patriarchs
17אך ההפרש שבין חיות הקדש38 שבמרכבה. ובין האבות שהם הם המרכבה. שבחיות הגם שתמיד מרעישים ובטלים לאור א״ס ב״ה וממשיכים משם אין זה
But the difference between the holy chayos (living creatures) of the Chariot and the Patriarchs, who are themselves the Chariot, [is] that with the chayos, although they constantly make a tumult and are nullified to the Infinite Light (Or Ein Sof), blessed be He, and draw down from there, this is nothing
Both the holy chayos and the Patriarchs are called the Chariot, but they differ. The chayos are constantly in tumult and nullified before the Infinite Light, and they too draw down from there.


אלא השפעות שהוא כדי לקיום וחיות העולמות. אבל האבות הן הם המרכבה הנה ההעלאות וההמשכה יותר גבוה שהוא לחדש הנשמות.
but influxes that are for the existence and life-force of the worlds. But “the Patriarchs are themselves the Chariot”: the raisings and the drawing-down are higher, for they are to bring new souls into being.
But what the chayos draw down is only the flow that keeps the worlds existing and alive. The ascent and drawing down brought about by the Patriarchs is higher: it brings new souls into being.


וכנודע שיש שני מיני זיווגים39 באו״א [באבא ואימא]4041 חיצוניים זיווגייהו תדיר424344 תרין רעין דלא מתפרשין45 שהוא לקיום העולמות46 משא״כ לחדש הנשמות שהוא זיווג פנימי הוא ע״י נשמות הצדיקים דוקא.
As is known, there are two kinds of union (zivug) in Abba and Imma (Chochmah and Binah): the outer ones, “their union is constant,” “two companions who never part,” which is for the existence of the worlds; whereas [the union] to bring new souls into being, which is the inner union, comes about specifically through the souls of the tzaddikim.
This matches the known Kabbalistic teaching of two unions of Abba and Imma, Chochmah and Binah. The outer union is constant, “two companions who never part,” and sustains the worlds; the inner union, which brings new souls, comes about only through the souls of the tzaddikim.




Section 7 · ¶18–20
Mitzvos that raise and mitzvos that draw down
18והנה בתורה עצמה יש מצות שהן בבחי׳ העלאות. ויש מהן בבחי׳ המשכות כי צדקה תרומם גוי.47 בבחי׳ רמה.
Now, in the Torah itself there are mitzvos that are of the nature of raising up, and some of them are of the nature of drawing down. For “Charity exalts (teromem) a nation”: at the level of ramah (exalted).
The mitzvos themselves divide the same way: some raise up and some draw down. Charity raises up, as the verse says, “Charity exalts (teromem) a nation,” lifting to the level of ramah, the exalted level discussed above.


והיינו ע״י כי צדקה הוא מלובש בגשמיות כסף וזהב שתחת ממשלת נוגה והן בחי׳ שנפלו בשבה״כ [בשבירת הכלים] מלפני מלך מלך48 כו׳.
That is, through [the fact] that charity is enclothed in physical silver and gold, which are under the dominion of nogah; and they are of the level that fell in the shattering of the vessels, from “before any king reigned,” etc.
Charity has this power because it is clothed in physical silver and gold, which stand under the dominion of nogah, the intermediate realm that can be raised to holiness. Their source is in what fell in the shattering of the vessels, from the kings who reigned “before any king reigned,” and so their root is very high.




19ולכך יש להם כח זה להעלות ולעורר המשכה עליונה הגבוה ורמה מאד. וכן עד״ז כל המצות מעשיות
That is why they have this power to raise up and to arouse a supernal drawing-down, very high and exalted. And similarly, in the same way, all the practical mitzvos,
Because of this source, silver and gold given as charity have the power to rise and to arouse a very high drawing down from above. The same is true of all the practical mitzvos, which are done with physical things.


שהם בעשייה גשמית יש מהן בבחי׳ העלאה כמו תרומות ומעשרות. ויש מהן בבחי׳ המשכות כמו ציצית ותפילין ושופר כו׳.
which are done in physical action: some of them are of the nature of raising up, like the terumah gifts and the tithes; and some of them are of the nature of drawing down, like tzitzis, tefillin and shofar, etc.
Some practical mitzvos are of the kind that raise up, like terumah and the tithes, in which a portion of the produce is set apart for holiness. Others are of the kind that draw down, like tzitzis, tefillin and shofar.




20ובכל זה מעורר בחי׳ אנכי ממש בחי׳ כי לא אדם כו׳ הוא להמשיך משם לבחי׳ אדם כו׳.
And through all this one arouses the very level of Anochi, the level of “for He is not a man,” etc.; this is to draw down from there to the level of adam, etc.
Whether by raising up or by drawing down, the mitzvos arouse Anochi itself, the level of “for He is not a man,” in order to draw its light down into adam, the ordered world.


והכח הזה ניתן לישראל בקבלת התורה. הן בבחי׳ חיצוניות ע״י מעשה המצות להעלות ולהמשיך כו׳.
And this power was given to Israel at the receiving of the Torah: both in the outer dimension (chitzoniyus), through the performance of the mitzvos, to raise up and to draw down, etc.,
This power was given to Israel when they received the Torah, and it works in two ways. The first is outward: the actual doing of the mitzvos, which raise up and draw down.




Section 8 · ¶21–22
“Keep”: eyes lifted to G-d
21והן ברוחניות ע״י מס״נ [מסירות נפש] בק״ש [בקריאת שמע] באחד כו׳ להיות גילוי אלקות ואוא״ס [ואור אין סוף] ב״ה ממש. הנה כל זה נמשך בקבלת התורה
and in spirituality, through self-sacrifice (mesirus nefesh) in the Shema at [the word] “One,” etc., so that there be a revelation of G-dliness and of the very Infinite Light (Or Ein Sof), blessed be He. All this was drawn down through the receiving of the Torah;
The second way is inward: self-sacrifice in the Shema at the word “One,” where a person gives himself over to G-d entirely, bringing a revelation of G-dliness and the Infinite Light itself. This too was drawn down at the receiving of the Torah.


שהרי עכו״ם [עובדי כוכבים ומזלות] אינו יכול להמשיך אפי׳ [אפילו] רגע במס״נ [במסירות נפש] כו׳. וזהו זכור ושמור בדבור אחד נאמרו.49 זכור לדכר ושמור לנוק׳ [לנוקבא].
for an idolater cannot draw down [anything], even for a moment, through self-sacrifice, etc. And this is [the meaning of] “‘Remember’ and ‘Keep’ were said in a single utterance.” “Remember” (zachor) is for the masculine (dechar), and “Keep” (shamor) is for the feminine (Nukva).
Without the gift of Sinai, an idolater cannot draw anything down even for a moment through self-sacrifice. The Sages say that “Remember” and “Keep,” the two wordings of the Shabbos commandment, were said in a single utterance; “Remember” (zachor) corresponds to the masculine (dechar), the giver, and “Keep” (shamor) to the feminine (Nukva), the receiver.


פי׳ לשון שמור הוא מלשון ואביו שמר את הדבר50 שהוא ענין תוחלת ממושכה51 שעיני המקבל תמיד אל המשפיע
The explanation: the word shamor is from the same expression as “and his father kept (shamar) the matter,” which denotes a prolonged expectation, in which the eyes of the receiver are always [turned] toward the giver,
Shamor has the sense it has when Yaakov heard Yosef’s dreams: “and his father kept the matter,” that is, he waited for it to come about. It denotes a long, patient expectation, in which the receiver’s eyes are always turned to the giver.


כמו שהעני מייחל ומצפה לבעה״ב [לבעל הבית] מתי יתן לידו מאומה כך עינינו נשואות לישועות ה׳ להיות גילוי אלקות בעולם כמו שיהיה לע״ל [לעתיד לבוא] כי אזי עין בעין יראו.52 וראו כל בשר53 וגו׳:
as a poor man hopes and waits for the householder: when will he put something into his hand? So our eyes are lifted to the salvations of G-d, that there be a revelation of G-dliness in the world as there will be in the Time to Come; for then “they will see eye to eye,” and “all flesh shall see,” etc.
Like a poor man waiting for the householder to put something in his hand, Israel’s eyes are lifted to G-d’s salvation: a revelation of G-dliness in the world as it will be in the Time to Come, when “they will see eye to eye” and “all flesh shall see” G-d’s glory.




22וזהו כעיני עבדים אל יד אדוניהם וכעיני שפחה אל יד גברתה54 כן עינינו אל ה׳. פי׳ עבדים הם מט״ט [מטטרון] וסנד״ל [וסנדלפון] שביצי׳ [שביצירה] ועשיה. ושפחה היא בחי׳ בריאה.
And this is [the meaning of] “As the eyes of servants to the hand of their masters, and as the eyes of a maidservant to the hand of her mistress, so are our eyes to G-d.” The explanation: the “servants” are Metatron and Sandalfon, who are in [the Worlds of] Yetzirah (Formation) and Asiyah (Action); and the “maidservant” is the level of the World of Beriah (Creation).
The psalm “As the eyes of servants… so are our eyes to G-d” describes this longing. The “servants” are the angels Metatron and Sandalfon, of the worlds of Yetzirah and Asiyah, and the “maidservant” is the world of Beriah.


וכמו שהם מצפים ומיחלים לגילוי אור האצי׳ שתשוקתם גדולה מאד מחמת שהם מכירים רוממות א״ס שאומרים קדוש וברוך כו׳.
And just as they wait and hope for the revelation of the light of the World of Atzilus (Emanation), their longing being very great because they recognize the exaltedness of the Infinite One (Ein Sof), for they say “Holy” and “Blessed,” etc.,
These angels and worlds wait and hope for the revelation of the light of Atzilus, and their longing is very great because they perceive how exalted the Infinite One is. That perception is what moves them to proclaim “Holy” and “Blessed.”


כך עינינו נשמות ישראל אע״פ [אף על פי] שעלו במחשבה עליונה עינינו נשואות ומיחלות לגבי עצמות א״ס ב״ה בחי׳ כי לא אדם הוא שיומשך משם אור חדש בגלוי הפנימיות.
so are “our eyes,” the souls of Israel: although they arose in the Supernal Thought, our eyes are lifted and hoping toward the very essence of the Infinite One, blessed be He, the level of “for He is not a man,” that a new light be drawn down from there, in the revelation of the inner dimension (pnimiyus).
Israel’s souls are rooted higher, in the Supernal Thought, yet they too look and hope, toward the very essence of the Infinite One, the level of “for He is not a man.” Their longing is for a new light to come from there and reveal the inner dimension.


(כנ״ל שע״י העלאת מ״ן [מיין נוקבין] דנשמות הצדיקים נמשך יחוד פנימי דאו״א [דאבא ואימא] כו׳. משא״כ ע״י העלאת מ״ן [מיין נוקבין] דמלאכים כו׳. וזהו כעיני עבדים כו׳.
(As above: through the raising of the mayin nukvin (feminine waters) of the souls of the tzaddikim, the inner union of Abba and Imma (Chochmah and Binah) is drawn down, etc.; which is not so through the raising of the mayin nukvin of the angels, etc. And this is “As the eyes of servants,” etc.:
The parenthesis recalls paragraph 17: the “feminine waters” (mayin nukvin), the arousal from below, raised by the souls of the tzaddikim draw down the inner union of Abba and Imma, which the arousal raised by the angels cannot do. This is the sense of “As the eyes of servants.”


שע״י העלאת מ״ן [מיין נוקבין] שלהם ממשיכים מ״ד [מיין דוכרין] לקיום וחיות העולמות כסדר ההשתלשלות ועיניהם נשואות לאור והמשכה זו כן עינינו נשואות אל ה׳ אלקינו להיות ההמשכה אור חדש מלמעלה מסדר ההשתלשלות כו׳).
that through their raising of mayin nukvin they draw down mayin dechurin (masculine waters) for the existence and life-force of the worlds, according to the order of the chain of descending worlds (hishtalshelus), and their eyes are lifted to this light and drawing-down; so are our eyes lifted to G-d our G-d, that the drawing-down be a new light from above the order of the chain of descent, etc.)
The angels’ arousal draws down only “masculine waters” (mayin dechurin), the flow from above, for the existence and life of the worlds within the order of descent, and that is what their eyes look to. Israel’s eyes look to G-d for a new light from above the whole order of descent.


ופי׳ בדבור אחד נאמרו ע׳ [עיין] לקמן. ועמ״ש גבי וכל העם רואים55 כו׳ ואת קול השופר כו׳:56
And for the explanation of “were said in a single utterance,” see further on. And see what is written on “And all the people saw,” etc., “and the sound of the shofar,” etc.
The Alter Rebbe closes with two references: the meaning of “said in a single utterance” is explained further on, and a related discussion appears on the verse “And all the people saw the voices… and the sound of the shofar.”



In one’s avodah
The maamar calls this the purpose of all our service: to raise adam, the measured and ordered world, to the level of “for He is not a man,” and to draw a revelation of G-dliness from there back into it. This is done outwardly through mitzvos that raise, like charity, and mitzvos that draw down, like tzitzis and tefillin, and inwardly through self-sacrifice at “One” in the Shema, a power given at Sinai. With it goes shamor: a constant expectation, eyes lifted to G-d like a poor man’s to the householder’s hand, for the revelation of G-dliness in the world.
Questions for discussion
	Why does the promise of rain for keeping the mitzvos add anything to the covenant G-d made after the Flood?
	Why could the angels, with all their self-sacrifice, not draw down what Israel draws down through the Torah, and why does Israel’s power depend on the soul’s descent into a body?
	How can something lower, like food or the animal soul, sustain or raise what is higher than it?
	What does the contrast between David’s kingship and Shaul’s teach about the level of “for He is not a man”?
	How does the longing of the angels differ from Israel’s, as the maamar reads “As the eyes of servants”?

Sources and references
Notes
Paragraph 3
1ונתתי גשמיכם בעתם
The first blessing promised in Leviticus for walking in G-d’s statutes: rain in its season. The Alter Rebbe asks why this is needed after the covenant made with Noach.
Leviticus 26:4ויקרא כ״ו:ד׳
וְנָתַתִּי גִשְׁמֵיכֶם בְּעִתָּם וְנָתְנָה הָאָרֶץ יְבוּלָהּ וְעֵץ הַשָּׂדֶה יִתֵּן פִּרְיוֹ:
then I will give your rains in their season, and the land shall yield her produce, and the trees of the field shall yield their fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ד.
2והיה אם שמע
The opening of the second paragraph of the Shema, which makes rain depend on listening to the mitzvos.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ונתתי מטר ארצכם
The promise of rain in the second paragraph of the Shema. Like Leviticus 26:4, it shows that rain also comes as a new blessing through the mitzvos.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4עד כל ימי הארץ זרע וקציר
G-d’s promise after the Flood that seedtime and harvest, summer and winter, day and night will not cease. The Alter Rebbe reads it as covering only the world’s existing order.
Genesis 8:22בראשית ח׳:כ״ב
עֹד כׇּל־יְמֵי הָאָרֶץ זֶרַע וְקָצִיר וְקֹר וָחֹם וְקַיִץ וָחֹרֶף וְיוֹם וָלַיְלָה לֹא יִשְׁבֹּתוּ:
While the earth remaineth, seedtime and harvest, and cold and heat, and summer and winter, and day and night shall not cease.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ח, כב.
5לעבדה ולשמרה
Adam was placed in the Garden of Eden “to work it and to guard it.” Here the words stand for the Torah and mitzvos, through which the delight of Gan Eden is made.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
6שכר מצוה מצוה
Ben Azzai’s saying that the reward of a mitzvah is the mitzvah. The Alter Rebbe reads it as the new light that the mitzvah itself draws into its letter of the Name.
Pirkei Avot 4:2משנה אבות ד׳:ב׳
בֶּן עַזַּאי אוֹמֵר, הֱוֵי רָץ לְמִצְוָה קַלָּה כְבַחֲמוּרָה, וּבוֹרֵחַ מִן הָעֲבֵרָה. שֶׁמִּצְוָה גּוֹרֶרֶת מִצְוָה, וַעֲבֵרָה גוֹרֶרֶת עֲבֵרָה. שֶׁשְּׂכַר מִצְוָה, מִצְוָה. וּשְׂכַר עֲבֵרָה, עֲבֵרָה:
Ben Azzai said: Be quick in performing a minor commandment as in the case of a major one, and flee from transgression; For one commandment leads to another commandment, and transgression leads to another transgression; For the reward for performing a commandment is another commandment and the reward for committing a transgression is a transgression.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
7ושמרתם וגו׳ אשר יעשה אתם
“You shall keep My statutes and My laws, which a person shall do and live by them; I am Havayah.” The Alter Rebbe reads “do” as “make,” and “I am Havayah” as making Ani become Havayah.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה.
8אנכי ה׳ אלקיך
The first of the Ten Commandments at Sinai. Anochi is read as the Infinite One beyond the worlds, drawn through Havayah to become “your G-d.”
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
9ויחרד כל העם
On the morning of the Giving of the Torah there was thunder and lightning, a heavy cloud and a shofar blast, and all the people in the camp trembled. The Alter Rebbe sees in this trembling the self-nullification that drew the light down.
Exodus 19:16שמות י״ט:ט״ז
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, טז.
10ורוח אייתי רוח
The Zohar teaches that everything depends on will: a spirit draws a spirit and brings a spirit. An arousal below draws down a response from above.
Zohar II, 162bזח״ב קסב, ב
Kehot’s noteזח״ב קסב, ב.
Paragraph 6
11תנה הודך על השמים
“…who have set Your majesty upon the heavens.” In the Sages’ account the angels used this verse to argue that the Torah should remain in heaven.
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12תנה הודך על השמים
When Moshe ascended on high, the angels asked why a human being was among them and protested against giving the hidden treasure of the Torah to flesh and blood, quoting “who have set Your majesty upon the heavens.” Here the Alter Rebbe gives the inner reason the Torah was not given to them.
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
13ונק׳ בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
14איהו וגרמוהי חד בהון
In the introduction to Tikkunei Zohar: in the ten Sefiros of Atzilus the King is present, “He and His vessels are one in them, He and His life-forces are one in them,” which is not so in the ten Sefiros of Beriah.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
15דלאו מכל אלין מדות כלל
Elijah’s prayer, Patach Eliyahu: G-d is the One who brings forth the ten Sefiros, yet He Himself is “not of all these attributes at all.” The Alter Rebbe cites it to show that the Infinite One is above even Chochmah.
Tikkunei Zohar 17aתקוני הזהר י״ז א
Paragraph 9
16פני אריה פני שור
In Yechezkel’s vision of the Chariot each of the chayos has the face of a man, the face of a lion on the right and the face of an ox on the left. The Alter Rebbe roots the animal soul in the lion and the ox.
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)
17ואלה המלכים אשר מלכו בארץ אדום
The kings of Edom who reigned and died one after another before Israel had a king. The Alter Rebbe places the root of the animal soul in them, which is why it has the power to raise what is above it.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
18כי לא אדם
Shmuel’s words to Shaul: the Eternal One of Israel does not lie or relent, “for He is not a man, that He should relent.” The maamar uses the phrase as the name of the level above “man,” above all division and change.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19אחור וקדם צרתני
“Behind and before You formed me.” The next paragraph explains, from the Talmud, that “behind” means man came last in the order of Creation.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
Paragraph 10
20אחור למע״ב
Rabbi Ami’s explanation of “Behind and before You formed me”: “behind” in the work of Creation, and “before” for punishment. Man came last in Creation, after the animals and plants that sustain him.
Berakhot 61a:5–7ברכות ס״א א:ה׳-ז׳
אִי נָמֵי כִּדְרַבִּי יִרְמְיָה בֶּן אֶלְעָזָר. דְּאָמַר רַבִּי יִרְמְיָה בֶּן אֶלְעָזָר: דּוּ פַּרְצוּפִין בָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא בָּאָדָם הָרִאשׁוֹן, שֶׁנֶּאֱמַר: ״אָחוֹר וָקֶדֶם צַרְתָּנִי״. ״וַיִּבֶן ה׳ אֱלֹקִים אֶת הַצֵּלָע״. רַב וּשְׁמוּאֵל: חַד אָמַר פַּרְצוּף. וְחַד אָמַר זָנָב.
Or [it may be explained] according to the statement of R. Jeremiah b. Eleazar who said : The Holy One, blessed be He, made Adam with two faces ; as it is said, "Behind and before hast Thou formed me" (Ps. cxxxix. 5). "And the rib, which the L-rd G-d had taken from the man, made He a woman" (Gen. ii. 22). Rab and Samuel [comment upon this] : One declared that it was a face [from which Eve was made] ; the other declared that it was a tail. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סא, א.
21האבות הן הם המרכבה
The note says the source of this saying is given earlier, at 4c.
Kehot’s noteנסמן לעיל ד, ג.
22לך הוי״ה הגדולה והגבורה
David’s blessing: “Yours, O G-d, are the greatness and the might and the glory…” The Alter Rebbe reads it as the raising of the emotive attributes to G-d Himself.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23ז״א בעתיקא אחיד ותליא
In the Idra Zuta: Abba and Imma came forth from the hidden brain, are included in the Mazla and hang upon it, and “Z’eir Anpin hangs upon and is bound to the Holy Ancient One.” The Alter Rebbe uses this to show that the emotive attributes are rooted above the intellect.
Zohar III, 292aזח״ג רצב, א
Kehot’s noteזח״ג רצב, א. נסמן לעיל יט, ב.
Paragraph 11
24ובעתיקא לית שמאלא
The Idra Rabba: “There is no left in this hidden Atika; all is right.” In Atika there is no side of judgment at all.
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
Paragraph 12
25אבל בעתיקא
A textual variant: where our text reads “But in Atika,” the quotation in Or HaTorah reads “But in the level of Atika.”
Kehot’s noteבאוה״ת שם: אבל בבחי׳ עתיקא.
26ולכך נא׳ . . רמה קרני
The passage from here (“That is why it is said, ‘for He is not a man’”) to “My horn is exalted” is quoted there, in Or HaTorah on Parshas Va’eschanan.
Kehot’s noteמובא באוה״ת ואתחנן ע׳ צב.
Paragraph 13
27כי מלכות דוד נלקחה ממקום עליון
A passage from here, beginning with these words, is quoted in Or HaTorah on the Prophets and Writings (Nach).
Kehot’s noteקטע מכאן מובא באוה״ת נ״ך כרך ב ע׳ תשמט.
28שהיא מבחי׳
A textual variant: in the quotation in Or HaTorah the words “which is from the level of” are missing, so it reads that David’s kingship was taken from a supernal place, “for He is not a man.”
Kehot’s noteבאוה״ת שם ליתא תיבות אלו.
29וגם . . כי לא אדם
Shmuel’s answer to Shaul after the kingdom was torn from him: the Eternal One of Israel does not lie or relent, “for He is not a man, that He should relent.” The Alter Rebbe reads “not a man” as the level from which David’s kingship was taken.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א טו, כט. ראה ד״ה באתי לגני תשכ״ח סעי׳ ד לצד הערה 46 (סה״מ מלוקט כרך ב ע׳ רמב). בענין שאול — בסה״מ תר״ן ע׳ שמ מציין לכאן.
Paragraph 14
30שאול באחת ועלתה לו
Rav Huna’s saying: Shaul sinned once, in the matter of Agag, and it counted against him; David sinned twice, with Uriah and the census, and it did not count against him. The Alter Rebbe gives the inner reason: the root of David’s kingship is beyond the reach of sin.
Yoma 22b:10יומא כ״ב ב:י׳
אָמַר רַב הוּנָא: כַּמָּה לָא חָלֵי וְלָא מַרְגֵּישׁ גַּבְרָא דְּמָרֵיהּ סַיְּיעֵיהּ, שָׁאוּל בְּאַחַת — וְעָלְתָה לוֹ. דָּוִד בִּשְׁתַּיִם — וְלֹא עָלְתָה לוֹ. שָׁאוּל בְּאַחַת מַאי הִיא? מַעֲשֶׂה דַּאֲגָג. וְהָא אִיכָּא מַעֲשֶׂה דְּנוֹב עִיר הַכֹּהֲנִים! אַמַּעֲשֶׂה דַּאֲגָג כְּתִיב: ״נִחַמְתִּי כִּי הִמְלַכְתִּי אֶת שָׁאוּל לְמֶלֶךְ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא כב, ב.
Paragraph 15
31נעוץ תחלתן בסופן
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning and their beginning in their end.” The Alter Rebbe uses it to root Malchus, the last Sefirah, in the very highest level.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
32לית שמאלא בהאי עתיקא
The Idra Rabba: “There is no left in this hidden Atika; all is right.” Above the level of adam there is no judgment and no measuring by deeds.
Zohar, Idra Rabba 6:25–7:37ספר הזהר, האדרא רבא ו׳:כ״ה-ז׳:ל״ז
Paragraph 16
33רמה קרני בה׳
The opening of Chanah’s prayer: “My heart rejoices in G-d; my horn is exalted in G-d.” The Alter Rebbe reads “exalted” (ramah) as the level of Atika.
I Samuel 2:1שמואל א ב׳:א׳
וַתִּתְפַּלֵּל חַנָּה וַתֹּאמַר עָלַץ לִבִּי בַּה׳ רָמָה קַרְנִי בַּה׳ רָחַב פִּי עַל־אוֹיְבַי כִּי שָׂמַחְתִּי בִּישׁוּעָתֶךָ:
And Hannah prayed, and said: My heart exulteth in the L-RD, My horn is exalted in the L-RD; My mouth is enlarged over mine enemies; Because I rejoice in Thy salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, א. לקמן קיד, א מציין לכאן. לפי׳ קרן ראה אוה״ת נ״ך כרך ב ע׳ תשמט פי׳ קרן לשון עצמיות, ולשון קרן זווית שהוא אין ובטול.
34שדוד שנמשח בקרן
From Chanah’s “my horn is exalted,” and not “my flask,” the Talmud learns that David and Shlomo, anointed from a horn, had lasting kingdoms, while Shaul and Yehu, anointed from a flask, did not.
Megillah 14a:18מגילה י״ד א:י״ח
חַנָּה — דִּכְתִיב: ״וַתִּתְפַּלֵּל חַנָּה וַתֹּאמַר עָלַץ לִבִּי בַּה׳ רָמָה קַרְנִי בַּה׳״. ״רָמָה קַרְנִי״, וְלֹא רָמָה פַּכִּי. דָּוִד וּשְׁלֹמֹה שֶׁנִּמְשְׁחוּ בְּקֶרֶן — נִמְשְׁכָה מַלְכוּתָן, שָׁאוּל וְיֵהוּא שֶׁנִּמְשְׁחוּ בְּפַךְ — לֹא נִמְשְׁכָה מַלְכוּתָן.
“Hannah”, as it is written, “And Hannah prayed and said, My heart exults in the L-rd, my horn is exalted in the L-rd” (I Samuel 2:1): “My horn is exalted”, and not, “my cruse is exalted.” David and Solomon, who were anointed from a horn, their kingship would be prolonged, but Saul and Yehu, who were anointed with a cruse, their kingship would not be prolonged.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה יד, א. ראה לקו״ת שמיני יט, ב. וראה באוה״ת נ״ך כרך ב ע׳ א׳עט שמציין לכאן. לפי׳ קרן ראה אוה״ת נ״ך כרך ב ע׳ תשמט.
35וינחם ה׳ על הרעה
After Moshe’s prayer for the people following the Golden Calf, “G-d relented of the evil that He had spoken of doing to His people.” The Alter Rebbe places such change at the level of adam.
Exodus 32:14שמות ל״ב:י״ד
וַיִּנָּחֶם ה׳ עַל־הָרָעָה אֲשֶׁר דִּבֶּר לַעֲשׂוֹת לְעַמּוֹ:
And the L-RD repented of the evil which He said He would do unto His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, יד.
36רמה שהוא בחי׳ עתיקא
The note sends the reader there on ramah, “exalted,” as the level of Atika.
Kehot’s noteראה אוה״ת פ׳ משפטים ע׳ א׳פט.
37דוד מלך ישראל חי וקיים
Rebbi told Rabbi Chiya to go to Ein Tav, sanctify the month, and send him the sign “David, King of Israel, lives and endures.” The Alter Rebbe sees in these words the permanence of David’s kingship.
Rosh Hashanah 25a:9ראש השנה כ״ה א:ט׳
רַבִּי חִיָּיא חַזְיֵיא לְסֵיהֲרָא דַּהֲוָה קָאֵי בְּצַפְרָא דְּעֶשְׂרִים וְתִשְׁעָה. שְׁקַל קָלָא פְּתַק בֵּקהּ, אֲמַר: לְאוּרְתָּא בָּעֵינַן לְקַדּוֹשֵׁי בָּךְ, וְאַתְּ קָיְימַתְּ הָכָא?! זִיל אִיכַּסִּי. אֲמַר לֵקהּ רַבִּי לְרַבִּי חִיָּיא: זִיל לְעֵין טָב וְקַדְּשֵׁיהּ לְיַרְחָא, וּשְׁלַח לִי סִימָנָא: ״דָּוִד מֶלֶךְ יִשְׂרָאֵל חַי וְקַיָּם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 17
38אך ההפרש שבין חיות הקדש
Or HaTorah on the Song of Songs points to this passage on the difference between the holy chayos and the Patriarchs.
Kehot’s noteבאוה״ת שה״ש ע׳ ז מציין לכאן.
39וכנודע שיש שני מיני זיווגים
In Nitzavim the Alter Rebbe explains that the creation of man’s soul, which included all the souls of Israel and is the main purpose of creating the worlds, is renewed every Rosh Hashanah.
Kehot’s noteראה ע״ח שער הנסירה רפ״ב. ופע״ח שער הק״ש פ״ה. לקו״ת נצבים מז, א. שה״ש כ, ב ואילך. אוה״ת פ׳ בשלח ע׳ תקטז. באוה״ת ר״ה ע׳ א׳שסה מציין לכאן וז״ל: ”דשם משמע [הכוונה לכאן] שהמלאכים ממשיכים יחוד חיצוניות דאו״א שהוא להחיות העולמות מאין ליש, וע״י עבודת הצדיקים נמשך יחוד פנימיות או״א כו׳, וכאן [באוה״ת ר״ה] מבואר שגם היחוד דחיות העולמות נמשך ע״י הצדיקים”, ע״ש.
40שני מיני זיווגים באו״א
Shaar HaNesirah opens its second chapter: there are two kinds of union in Abba and Imma, a union of life-force and a union of inner mochin, which are the souls; one is constant and the other is sometimes interrupted. The outer one happens without us, while the inner one comes about only through us.
Sefer Etz Chaim 29:2עץ חיים כ״ט:ב׳
ודע כי ב׳ מיני זווגים הם באו״א זווג חיות וזווג מוחין פנימים שהם נשמות זו״ן פנימית העולמות, ואחד תדיר והב׳ נפסק לפעמים, ולזווג אחד שהוא חיות וחיצוניות העולמות די שברוחא שבגוה יעלה מ״ן ולכן נעשה שלא על ידינו ולזווג הפנימי הב׳ צריך שזו״ן עצמן יעלו מ״נ ובחי׳ הוחין שלהם הם המעלים מ״נ הנ״ל דפנימית וזה אינו נעשה אלא על ידינו. והנה קודם ק״ש של שחרית היה לז״א גם מוחין פנימים דאבא דיניקה והיו חסרים לו מקיפי דאבא דיניקה והם חיצוניות העולמות שהם שמות אלקים ולהמשיך אלו צריך זווג דחיצוניות דאו״א …
Sefer Etz Chaim (Public Domain)
41שני מיני זיווגים באו״א
There are two unions above in Abba and Imma: one to give life to the worlds, which is constant and never interrupted, for if it ceased for a moment the worlds would cease; and one to give mochin to Z’eir Anpin and Nukva in order to bring forth souls, which is not constant.
Pri Etz Chaim, Gate of the Recitation of the Shema 5:4פרי עץ חיים, שער הקריאת שמע ה׳:ד׳
… אך יש הפרש בין הד׳ פעמים שאנו אומרים ק״ש כנ״ל, כי אין כולם שוים. וסוד הדבר, כי הלא כבר ביארנו כי מחמת הגלות והחורבן יש שינוי ופגם בג״ר, מה שאין כן קודם, כי תמיד היו זו״ן במוחין דגדלות שלימים. אמנם עתה, אין השינוים שוים, כי הלא יותר יש חסד בשחרית על העולם מבערב, כי בערב הם דינין תקיפין, ולכן הם ד׳ מיני ק״ש משונים. גם לטעם זה, אין הזיווגים שוים, כי הלא כפי המוחין שיהיו אל זעיר אנפין, כך יהיו הזיווגים. לכן גם הזיווגים הם ד׳, לכן גם התפלות …
Pri Etz Chaim (Public Domain)
42זווגייהו תדיר
Kehot’s note points to Zohar III, 290b for these words.
Zohar III, 290bזח״ג רצ, ב
Kehot’s noteראה זח״ג רצ, ב.
43זיווגייהו תדיר
The Idra Zuta describes Chochmah and Binah, Abba and Imma, joined together as male and female, and goes on to say that the desire of the two never ceases and their flow comes forth constantly. The note gives it for “their union is constant.”
Zohar, Idra Zuta 19:77–87ספר הזהר, האדרא זוטא י״ט:ע״ז-פ״ז
44זיווגייהו תדיר
The chapter asks why the union of Chochmah and Binah is constant while that of Tiferes and Malchus is not, and concludes that the union of Chochmah and Binah never lacks: in exile it is not a full union for the sake of the children, but the union for the needs of the higher beings, to give them life, does not cease. The note gives it for the union “for the existence of the worlds.”
Sefer Etz Chaim, Shaar HaKlalim 13:4עץ חיים, שער הכללים י״ג:ד׳
הנה הזווג נמצא בד׳ ספירות לבד חו״ב תו״מ ונמצא לרשב״י הפרש גדול בין זווג לזווג כי חו״ב לא מתפררשין לעלמין משא״כ תו״מ. וצריך לדעת מפני מה זווג חו״ב תדיר ואינו כן בזווג תו״מ ועוד לעני מה הוא זווג חו״ב ומה היא מתחדשת ממנו כי בשלמא בזווג תו״מ נותן נשמה לישראל כדכתיב ונשמות אני עשיתי אבל זווג חו״ב מה יתן ומה יוסיף שמא תאמר להעמיד הויות שהם הספיררות על יחודם וכדי שיעטרו תו” באותם העטרות המשובחים ויתיחדו כמ״ש מורינו ורבינו נר״ו בש׳ מהות ההנהגה פי״ג ליתא שא״כ לא היה ראוי להיות …
Sefer Etz Chaim (Public Domain)
45תרין רעין דלא מתפרשין
The Zohar contrasts “beloved ones,” who long for each other but are not always together, with “companions” (re’im), who are always together and never part. Chochmah and Binah are the companions who never part.
Zohar III, 4aזח״ג ד, א
Kehot’s noteזח״ג ד, א. וראה לעיל י, ב.
46שהוא לקיום העולמות
A discourse to which the note refers, together with Etz Chaim, for the union that sustains the worlds.
Kehot’s noteראה ע״ח שער הכללים פי״ג. ראה ד״ה חיב אדם לברך תרל״ח פרק א.
Paragraph 18
47צדקה תרומם גוי
“Charity exalts a nation, but the kindness of peoples is sin.” The Alter Rebbe reads “exalts” (teromem) as raising up to the level of ramah.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד.
48מלך מלך
The kings of Edom who reigned “before any king reigned over the children of Israel.” What fell from them in the shattering of the vessels is found in silver and gold.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
49זכור ושמור בדבור אחד נאמרו
“Remember” and “Keep” were said in a single utterance, something the mouth cannot say and the ear cannot hear. The Alter Rebbe reads the two words as the giver and the receiver joined.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כז, א.
50ואביו שמר את הדבר
When Yosef told his dreams, his brothers envied him, “but his father kept the matter.” The Alter Rebbe takes shamar in the sense of waiting in long expectation.
Genesis 37:11בראשית ל״ז:י״א
וַיְקַנְאוּ־בוֹ אֶחָיו וְאָבִיו שָׁמַר אֶת־הַדָּבָר:
And his brethren envied him; but his father kept the saying in mind. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, יא.
51תוחלת ממושכה
“Prolonged expectation makes the heart sick.” The Alter Rebbe borrows the phrase for shamor: a long waiting, eyes always on the giver.
Proverbs 13:12משלי י״ג:י״ב
תּוֹחֶלֶת מְמֻשָּׁכָה מַחֲלָה־לֵב וְעֵץ חַיִּים תַּאֲוָה בָאָה:
Hope deferred maketh the heart sick; But desire fulfilled is a tree of life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52עין בעין יראו
“For eye to eye they will see when G-d returns to Zion.” The revelation of the Time to Come for which Israel waits.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
53וראו כל בשר
“The glory of G-d shall be revealed, and all flesh shall see together.” The revelation of G-dliness in the world that Israel awaits.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
Paragraph 22
54כעיני עבדים אל יד אדוניהם וכעיני שפחה אל יד גברתה
“As the eyes of servants to the hand of their masters, as the eyes of a maidservant to the hand of her mistress, so are our eyes to G-d our G-d, until He favors us.” The Alter Rebbe reads the servants and the maidservant as the angels of the lower worlds, and “our eyes” as the souls of Israel.
Psalms 123:2תהילים קכ״ג:ב׳
הִנֵּה כְעֵינֵי עֲבָדִים אֶל־יַד אֲדוֹנֵיהֶם כְּעֵינֵי שִׁפְחָה אֶל־יַד גְּבִרְתָּהּ כֵּן עֵינֵינוּ אֶל־ה׳ אֱלֹקֵינוּ עַד שֶׁיְּחׇנֵּנוּ:
Behold, as the eyes of servants unto the hand of their master, As the eyes of a maiden unto the hand of her mistress; So our eyes look unto the L-RD our G-d, Until He be gracious unto us.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55וכל העם רואים
At Sinai “all the people saw the voices and the flames and the sound of the shofar.” The Alter Rebbe refers to his discussion of this verse.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56במחשבה עליונה . . קול השופר כו׳
A manuscript variant: this passage is not in the manuscript, which ends instead: “…in the Supernal Thought, toward the essence, the level of ‘for He is not a man,’ as above; so our eyes are lifted and hoping until He shows us favor at the supernal level, etc.
Kehot’s noteבבוך תקצ״ה (ריג, א) אין קטע זה, והסיום שם: במחשבה עליונה לגבי עצמיות בחי׳ כי לא אדם כנ״ל כך עינינו נשואות ומייחלות עד שיחנינו בבחי׳ עליונה כו׳ וד״ל.
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להבין ביאור ענין האבות הן הן המרכבה
“To understand the explanation of ‘The Patriarchs are themselves the Chariot’”
The Patriarchs, Chesed, Gevurah and Tiferes of Atzilus, are a Chariot because G-d’s emotive attributes are rooted above the intellect from which they are born: raised up, they lift even Chochmah and bring the Infinite Light into it. In the same way the mitzvos, done in physical deed, form the Keser that will be revealed at the Resurrection, when elevation and drawing down will be one, as “Remember” and “Keep” were said in a single utterance.
The maamar in brief
The maamar asks why the Patriarchs, rooted in Atzilus, are called a Chariot, a term that suits the Chayos of Yechezkel’s vision, which come from Tohu and are nullified like a horse beneath its rider. The Chayos carry the “man” on the Throne: three lines, Chesed flowing down, Gevurah withdrawing up and a middle line joining them, can merge only through a light of bittul from beyond both, and the Chayos lift the “man” to draw it down. Likewise Z’eir Anpin, the emotive attributes, is rooted above Chochmah and Binah though born from them, as natural love is rooted beyond intellect; once refined, “the son surpasses the father.” So the Patriarchs raise Chochmah and bring the Infinite Light into it, with Yaakov and Israel as the uniting middle line. The maamar then explains “Remember” and “Keep”: elevation and drawing down, Shabbos night and day, will be one when Keser is revealed at the Resurrection, a revelation built from mitzvos done in physical deed. Finally it reads “the chariot of G-d… thousands of shinan” through Metatron, the light cherub, and the union of thought and speech.

Outline
	1The questionWhy are the Patriarchs, rooted in Atzilus, called a Chariot like the Chayos, who come from Tohu and are nullified before the Throne like a horse before its rider?¶1
	2The Chayos and the “man”“Man” is three lines joined into one, the Name Mah. Their joining needs a light of bittul from beyond both opposite movements, and the Chayos draw it down by lifting the “man”; so the face of a man is in all of them.¶2–4
	3Emotions rooted above intellectZ’eir Anpin hangs upon Atika, above Chochmah and Binah. Natural love, once refined, surpasses intellectual love, so the Patriarchs raise Chochmah, the higher “man,” and draw the Infinite Light into it through the souls of the tzaddikim.¶5–9
	4The three lines and Israel“As if you had made Me” and “Hear, O Israel”: Avraham, Yitzchak and Yaakov are the right, left and middle lines. Yaakov and Israel join them, rooted in the letters of thought, whose source is the emotions.¶10–12
	5“Remember” and “Keep”Drawing down and elevation, Shabbos day and night, were said in a single utterance at Sinai. To explain, the maamar turns to the reward of the Torah and mitzvos.¶13–14
	6Gan Eden and the ResurrectionGan Eden is from the light that fills all worlds; the Resurrection reveals Keser, the encompassing light, formed from the mitzvos done in deed, in which all Israel share. Hence the long exile, until every soul has fulfilled the mitzvos in deed.¶15–19
	7Two crowns and the Shabbos analogy“We will hear” and “we will do” are elevation and drawing down. Like a craftsman who rests and then surveys his work, Shabbos night withdraws and Shabbos day draws down; at the Resurrection, Keser will make them one.¶20–22
	8The chariot of G-d and the light cherubIn “Ado-nai is among them,” Malchus and the Chayos include each other. Every revelation needs a Chariot; Metatron, the light cherub, raises Z’eir Anpin of Beriah through the eighteen blessings and through speech, which unites Yetzirah and Asiyah.¶23–29


Key concepts
	The Chariotמרכבה
	A vehicle wholly given over to its rider. The Chayos of Yechezkel’s vision carry the Throne and the “man” upon it; the Sages say the Patriarchs are themselves the Chariot.

	The three linesג׳ קווין
	Right (Chesed, flowing down), left (Gevurah, withdrawing up) and middle (Tiferes, joining them). Their merging into one structure is called “man” (adam).

	The Name Mahשם מ״ה
	The Name Havayah spelled out to total 45, the value of adam. Mah, “what,” denotes bittul, which alone lets the three lines merge.

	Great love and eternal loveאהבה רבה ואהבת עולם
	Natural love and awe (“great love”) stem from a root above intellect; intellectual love (“eternal love”) refines them, but once refined the natural love surpasses it.

	The power of the sonיפה כח הבן מכח האב
	The emotions, the “son” of Chochmah and Binah, are rooted higher than their “parents,” and when raised they lift even Chochmah.

	Elevation and drawing downהעלאה והמשכה
	The two movements of “Keep” and “Remember,” of Shabbos night and day, and of “we will hear” and “we will do.” At the Resurrection they will be one.

	Keser, the encompassing lightכתר, סובב כל עלמין
	The light too great to enter the worlds, holding 620 pillars of light formed from the mitzvos done in physical deed; it will be revealed at the Resurrection, when body and soul are equal.

	The light cherubכרוב קל
	Metatron, who conducts the worlds on weekdays as the six attributes of Yetzirah. Through him, and through speech, Z’eir Anpin of Beriah is raised to the eighteen thousand worlds of Atzilus.


Section 1 · ¶1
The question
1להבין ביאור ענין האבות הן הן המרכבה.12 בשלמא פני אריה פני שור3 כו׳ שהם מרכבה לפי שהם משבה״כ [משבירת הכלים] שנפלו בבריאה ועיקרם מלפני מלך מלך4 כו׳
To understand the explanation of the matter of “The Patriarchs are themselves the Chariot.” Granted, “the face of a lion, the face of an ox,” etc., are a Chariot, because they are from the breaking of the vessels that fell into the World of Beriah (Creation), and their essential [source] is from “before a king reigned,” etc.,
The maamar opens with the Sages’ saying that “the Patriarchs are themselves the Chariot”: Avraham, Yitzchak and Yaakov were so given over to G-d that they were like a chariot, wholly subject to its rider. For the Chayos of Yechezkel’s vision, the angels with the faces of a lion and an ox, being a Chariot is understandable, since they come from the shattered vessels that fell into Beriah, and their source is in the time “before a king reigned.”


דהיינו מעולם התהו לכך יש להם כח זה להעלות ולנשאות את הכסא והמה בבחי׳ מרכבה לפי שהם בטלים כסוס לגבי רוכבו מפני שהם נבראים ובזה נושאים ג״כ וכמשל הסוס שנושא את רוכבו כו׳.
that is, from the World of Tohu (Chaos). Therefore they have this power to raise up and carry the Throne. And they are at the level of a Chariot because they are nullified, like a horse before its rider, since they are created beings; and in this way they also carry [it], as in the analogy of the horse that carries its rider, etc.
The kings who reigned “before a king reigned” stand, in Kabbalah, for the World of Tohu, whose great lights shattered their vessels; that root gives the Chayos the strength to lift and carry the Divine Throne. They are a Chariot also because, as created beings, they are wholly nullified before their “rider,” as a horse is before the one who rides it.


אבל האבות עיקרן ושרשן באצי׳ דאיהו וחיוהי חד איהו וגרמוהי חד למה נקראו בבחי׳ מרכבה.5
But the Patriarchs, whose essence and root are in the World of Atzilus (Emanation), where “He and His life-forces are one, He and His vessels are one”: why are they called the level of a Chariot?
Here is the question. The Patriarchs are rooted in Atzilus, the world in which G-d’s lights and vessels are one with Him; why should souls rooted so high be called a Chariot, a term that fits beings who carry something above themselves?


אך הענין בהקדים להבין ענין מרכבת החיות פני אריה פני שור כו׳ שהם נושאים הכסא ודמות מראה אדם שעליו מלמעלה6.
But the explanation [is understood] by first understanding the matter of the Chariot of the Chayos, “the face of a lion, the face of an ox,” etc., which carry the Throne and “the likeness of the appearance of a man” that is upon it, from above.
Before answering, the maamar first explains the Chariot of the Chayos: the four Chayos carry the Throne, and above the Throne is “the likeness of the appearance of a man.” Understanding why the Chayos carry this “man” will show what it means for the Patriarchs to be a Chariot.




Section 2 · ¶2–4
The Chayos and the “man”
2והענין כי הנה אדם נק׳ התכללות ג׳ קווין7 תמונת א יו״ד בראשו ויו״ד בסופו וקו באמצע.8 וכללות הג׳ קווין והתחברותן נק׳ בשם אדם שהוא שם מ״ה [שם מ״ה].
The explanation is that “man” (adam) is the term for the inter-inclusion of three lines, [as in] the form of [the letter] alef: a yud at its top, a yud at its bottom, and a line in the middle. And the general and collective expression of the three lines and their joining together is called by the name “man,” which is the Name Mah.
“Man” (adam) in Kabbalah means a structure of three lines, right, left and middle, woven into one. The letter alef pictures it: an upper yud, a lower yud, and a line joining them. The Name Mah is the Name Havayah spelled out so that its letters total 45, the numerical value of adam.


וצריך להבין הלא שם מ״ה [שם מ״ה] הוא בחי׳ בטול והתכללות במקורו ואיך יתכן לקרותו בשם אדם בתמונת ג׳ קווין.9 אך באמת הא בהא תליא10 שלהיות התכללות הג׳ קווין והתחברותן צ״ל מבחי׳ בטול.
But we need to understand: is not the Name Mah the level of self-nullification (bittul) and inclusion in its source? So how can it be called by the name “man,” in the form of three lines? But in truth, the one depends on the other: for there to be the inter-inclusion of the three lines and their joining together, it must come from the level of bittul.
Mah means “what,” the word of one who sees himself as nothing, so the Name Mah stands for self-nullification and dissolving into one’s source; how then can it name a structured, three-line “man”? The answer is that the two depend on each other: opposite lines can merge only when they are permeated by bittul.




3והענין כי חסד דרועא ימינא1112 הוא מלמעלה למטה כמים היורדים ממקום גבוה למקום נמוך. וגבורה הוא ענין הסתלקות האורות ממטה למעלה.
The explanation is that Chesed (kindness), “the right arm,” is from above to below, like water that descends from a high place to a low place. And Gevurah (restraint) is the withdrawal of the lights from below to above.
Chesed, which the Tikkunei Zohar calls “the right arm,” is giving that flows downward, like water running from high to low. Gevurah is the opposite movement: light withdrawing upward, holding back from giving.


וכמו ועבד הלוי הוא.13 והקו הוא המחברן. ונודע כי להיות דבר מחבר שני הפכים.
As in “And the Levite, he shall do the service.” And the [middle] line is what joins them. Now, it is known that for something to join two opposites,
The verse “the Levite, he shall do the service” is cited as an example of Gevurah, the upward movement. The middle line, Tiferes, joins the two opposite movements, and the maamar now explains what makes such a joining possible.


צ״ל הארה והמשכה מבחי׳ עליונה14 ששם בטלים אלו השני הפכים15 ואין שם דבר והפכו כלל שאין שם שום המשכה ולא שום הסתלקות כי ההמשכה וההסתלקות שייך בחיות המרכבה והחיות רצוא ושוב16
there must be an illumination and drawing down from a higher level, where these two opposites are nullified and there is no thing and its opposite there at all, for there is neither any drawing down nor any withdrawal there. For drawing down and withdrawal pertain to the Chayos of the Chariot, and “the Chayos run and return,”
Two opposites can be united only by a light from a level higher than both, where neither exists as a separate force. Drawing down and withdrawing belong to the Chayos, whom Yechezkel saw “running and returning,” always moving up and down.


אבל שם למעלה הכל בבחי׳ בטול ממש בלי שום הסתלקות ולא שום המשכה ומשם נמשך הארה לבחי׳ אדם להיות התכללות הג׳ קווין והתחברותן והיינו ע״י חיות המרכבה.17
but there, above, everything is in a state of actual self-nullification (bittul), without any withdrawal and without any drawing down. And from there an illumination is drawn down to the level of “man,” so that there will be the inter-inclusion of the three lines and their joining together; and this is through the Chayos of the Chariot.
Above the Chayos is a level of pure bittul, with neither movement. Its light is what lets the three lines merge into one “man,” and it reaches the “man” through the Chayos of the Chariot.


כי כל ענין עבודת החיות הוא כדי להמשיך ולעשות בחי׳ אדם זה שיהי׳ [שיהיה] בבחי׳ התכללות ולא יהיו ענפין מתפרדין18 וע״כ הם נושאים אותו למעלה להמשיך משם בחינת בטול והתכללות.
For the whole purpose of the service of the Chayos is to draw down and make this level of “man,” so that it will be in a state of inter-inclusion and the branches will not be separated; and therefore they carry it upward, to draw down from there the level of bittul and inter-inclusion.
This is the Chayos’ whole purpose: to draw that light down so that the “man” is truly integrated and its lines do not split into separate branches. They therefore lift the “man” upward, to bring down from on high the bittul that makes integration possible.




4וזהו ודמות פניהם פני אדם כי מלבד שיש בד׳ חיות פני אדם פרצוף בפ״ע [בפני עצמו].
And this is [the meaning of] “And the likeness of their faces: the face of a man.” For besides there being among the four Chayos the face of a man, a configuration (partzuf) of its own,
Yechezkel saw four faces on each of the Chayos, one of them the face of a man. Besides that one face, the maamar says, the whole Chariot is shaped by the “man” it carries.


הנה גם בכללותן נמשך פרצוף אדם שכל או״א [אחד ואחד] כלול מבחי׳ אדם ג״כ. והיינו לפי שכל עיקר מגמתם ופנימיותם להמשיך בחינת אדם בחינת התחברות הג׳ קווין והתכללותן:19
in their general and collective expression as well a configuration of a man is drawn [into them], so that each one is also comprised of the level of man. And this is because their whole main aim and their inner dimension (pnimiyus) is to draw down the level of man, the level of the joining together of the three lines and their inter-inclusion.
Each of the Chayos, even the lion, the ox and the eagle, contains something of the “man,” because their whole inner aim is to bring that integrated structure of three joined lines into being. So the words “the likeness of their faces: the face of a man” describe all of them.




Section 3 · ¶5–9
Emotions rooted above intellect
5ומעתה נבא לביאור האבות הן הן המרכבה.20 שהאבות הם חסד גבו׳ [גבורה] ת״ת [תפארת] דאצי׳.21 ומה ענין מרכבה שלהם.
Now we will come to the explanation of “The Patriarchs are themselves the Chariot.” For the Patriarchs are Chesed (kindness), Gevurah (restraint) and Tiferes (beauty) of the World of Atzilus (Emanation). So what is [the meaning of] their being a Chariot?
Now the maamar returns to its question. The Patriarchs correspond to Chesed, Gevurah and Tiferes of Atzilus, kindness, restraint and the harmony of both; what sense is there in calling them a Chariot?


אך הנה מבואר באד״ז [באדרא זוטא]22 או״א [אבא ואימא] ממו״ס [ממוחא סתימאה] נפקו וז״א בעתיקא אחיד ותליא. ובאור ענין זה יובן עד״מ מבשרי.23
But it is explained in the Idra Zuta that “Abba and Imma (Chochmah and Binah) issue from the hidden brain (mocha setima’ah), and Z’eir Anpin (the emotive attributes) is bound to and hangs upon Atika (the Ancient One).” And the explanation of this will be understood by way of an analogy, “from my flesh [I behold G-d].”
The Idra Zuta, a part of the Zohar, teaches that Abba and Imma, Chochmah and Binah, issue from the “hidden brain,” while Z’eir Anpin, the emotive attributes, is attached directly to Atika, the Ancient One, a higher level still. To make this clear, the maamar turns to an analogy from human experience, as in Job’s words, “from my flesh I behold G-d.”


כי הנה השכל הוא נולד מן המשכיל שלמעלה מן השכל ששם לא נודע גילוי השכל וטעמו של דבר כלל.
For the intellect is born from the maskil, which is above the intellect, where the revelation of the intellect and the reason for a thing are not known at all.
In a person, an idea is born from a source above intellect, the maskil, where no idea or reason is yet revealed.


אבל מ״מ הוא נק׳ משכיל מקור השכל אבל ז״א בעתיקא אחיד ותליא שהמדות נלקחו ממקום עליון יותר כי הגם שהמדות נולדו ונתגלו מן השכל ולפי שכלו כך תהיינה מדותיו.24
Nevertheless, it is called maskil, the source of the intellect. But “Z’eir Anpin is bound to and hangs upon Atika”: the emotive attributes (middos) were taken from a still higher place. For even though the emotive attributes are born and revealed from the intellect, and according to a person’s intellect so will his emotive attributes be,
Still, that source counts as part of intellect: it is its wellspring. The emotions, however, come from a higher place, even though they are born from the intellect and follow it, as a person feels according to what he understands.




6ובינה נק׳ אם הבנים.25262728 והחכמה אב. מ״מ אין זה אלא שהם גורמים להולדת והתהוות המדות שיצאו מההעלם אל הגילוי.
and Binah (understanding) is called “the mother of the children,” and Chochmah (wisdom) the father, nevertheless this is only [in the sense] that they bring about the birth and coming into being of the emotive attributes (middos), so that they emerge from concealment into revelation.
Binah is called “the mother of the children,” and Chochmah the father, because the emotions are born from them. But the maamar limits this: intellect only brings the emotions out of concealment into revelation; it does not create their essence.


אבל עיקר המדות בשרשן נלקחו ממקום עליון יותר. וכנודע שיש אהוי״ר [אהבה ויראה] טבעיים. ויש אהוי״ר [אהבה ויראה] שכליי׳.
But the essence of the emotive attributes, in their root, was taken from a higher place. As is known, there are natural love and awe, and there are intellectual love and awe.
The essence of the emotions comes from a higher place. This is shown by the two kinds of love and awe: natural ones, which a person has without reasoning, and intellectual ones, which grow out of contemplation.




7והנה דו״ר [דחילו ורחימו] טבעיים נק׳ בשם אהבה רבה. ודו״ר [ודחילו ורחימו] שכליים נק׳ בשם אהבת עולם. אלא שמפני שהדו״ר [שהדחילו ורחימו] טבעיים מתלבשים בזלעו״ז [בזה לעומת זה] מוכרח להיות המשכת דו״ר [דחילו ורחימו] שכליים.
Now, natural awe and love (dechilu u’rechimu) are called by the name “great love” (ahavah rabbah), and intellectual awe and love are called by the name “eternal love” (ahavas olam). Only, because natural awe and love become clothed in [the realm of] “one opposite the other” (zeh le’umas zeh), there must be a drawing down of intellectual awe and love.
Natural love and awe are called “great love” (ahavah rabbah), and intellectual love and awe “eternal love” (ahavas olam). Because natural feelings can also be invested in their unholy counterpart, “one opposite the other,” intellectual love and awe must be drawn in to guide them.


כי בחכמה אתברירו.29 אבל כשמתבררים הנה נקרא אהבה רבה כי יפה כח הבן מכח האב.30
For “through Chochmah (wisdom) they are refined.” But once they are refined, it is called “great love,” for “the power of the son is greater than the power of the father.”
Emotions are refined through Chochmah, a principle explained earlier in Torah Ohr. Once refined, natural love is again “great love,” higher than the intellectual love that refined it, as in the Talmudic phrase “the power of the son is greater than the power of the father.”




8וכנודע שמאו״א [שמאבא ואימא] נמשכו רק מוחין דז״א אבל המשכת הטפה היא מעצמיות31 כו׳. והטעם שנמשכו להיות טבעיים
As is known, from Abba and Imma (Chochmah and Binah) only the intellect (mochin) of Z’eir Anpin (the emotive attributes) was drawn, but the drawing down of the drop is from the essence, etc. And the reason they were drawn down to be natural,
As is known in Kabbalah, Abba and Imma give Z’eir Anpin only its intellect (mochin); the “drop” from which it is formed comes from the essence, a higher level. The maamar now asks why emotions with so high a root become “natural” ones.


למטה מן הדעת הגם שמקורן ושרשן הוא למעלה הוא כנודע עד״מ מנפילת החומה שהאבן או הלבינה שיותר גבוהה היא יורדת יותר למטה.
below Daas (knowledge), even though their source and root is above, is as is known from the analogy of a falling wall: the stone or brick that is higher falls further down.
Natural emotions lie below conscious understanding even though their root is higher. Just as when a wall collapses the highest stones land farthest away, what comes from the highest place descends the lowest.


וכן האבוקה שאורה גדול מאד מבהקת ומאירה גם למטה במקום החשך. ומכל זה מובן איך שהז״א שהוא בחינת מדותיו ית׳ הוא בשרשו למעלה מבחי׳ או״א [אבא ואימא]
And likewise a torch whose light is very great shines and gives light even below, in the place of darkness. From all this it is understood how Z’eir Anpin, which is the level of His emotive attributes (middos), may He be blessed, is in its root above the level of Abba and Imma,
Likewise a torch of great light shines even into the distant darkness. So Z’eir Anpin, G-d’s emotive attributes, is rooted above Abba and Imma, Chochmah and Binah.


אלא שנמשך למטה (וע׳ מ״ש ע״פ שימני כחותם3233 בענין רצועות דתש״ר [דתפילין של ראש] שע״ז נאמר כחותם על לבך ע״ש) ולכך האבות34 שהן חג״ת [חסד גבורה תפארת] הם בחי׳ מרכבה להעלות את האדם הוא בחי׳ חכמה כנודע שיש ב׳ בחי׳ אדם.35
only it was drawn down below. (See what is explained on [the verse] “Place me as a seal,” on the subject of the straps of the head-tefillin, about which it is said, “as a seal upon your heart”; see there.) Therefore the Patriarchs, who are Chesed (kindness), Gevurah (restraint) and Tiferes (beauty), are the level of a Chariot to raise up the “man,” which is the level of Chochmah (wisdom), as it is known that there are two levels of “man.”
It is only drawn down lower. The parenthesis refers to the maamar on “Place me as a seal upon your heart,” about the straps of the head-tefillin that hang down toward the heart and are rooted higher than they seem. Because the attributes are rooted so high, the Patriarchs, Chesed, Gevurah and Tiferes, can be a Chariot that raises the “man” of Chochmah.


אדם הראשון הוא בחכמה. ואדם תתאה הוא ז״א.36 וזהו מה שמו ומה שם בנו.3738 מה שמו חכמה.39 ומה שם בנו ז״א.
The first “man” is in Chochmah, and the lower “man” is Z’eir Anpin. And this is [the meaning of] “What is His name, and what is His son’s name?” “What is His name” is Chochmah, and “what is His son’s name” is Z’eir Anpin.
There are two levels of “man”: the higher is Chochmah and the lower is Z’eir Anpin. The maamar reads the verse “What is His name, and what is His son’s name?” this way: “What (mah) is His name” is Chochmah, and “His son’s name” is Z’eir Anpin.




9והנה כשמתעלות המדות נעשה יפה כח הבן ומעלה גם בחי׳ חכמה להמשיך התלבשות אוא״ס [אור אין סוף] בחכמה להיות גלוי אנת הוא חכים40
Now, when the emotive attributes (middos) are elevated, there comes about [the state in which] “the power of the son is greater,” and it raises up even the level of Chochmah (wisdom), to draw down the enclothement of the Infinite Light (Or Ein Sof) in Chochmah, so that there will be the revelation of “You are wise”;
When the emotions are refined and raised, the son surpasses the father: the attributes lift even Chochmah, so that the Infinite Light becomes clothed in it. Then Chochmah becomes a revelation of G-d as the Tikkunei Zohar addresses Him, “You are wise.”


כי א״ס בעצמו לאו דאית ליה מכל מדות אלין כלל. רק המשכת אוא״ס [אור אין סוף] להיות בחכמה תלוי בהמשכת והעלאת נשמות הצדיקים.
for the Infinite One (Ein Sof) Himself “has none of these attributes at all.” Rather, the drawing down of the Infinite Light to be in Chochmah depends on the drawing down and elevation of the souls of the tzaddikim.
G-d’s own essence has none of these attributes; wisdom does not define Him. The Infinite Light enters Chochmah only through the souls of the tzaddikim, whose service draws it down and raises the attributes up.




Section 4 · ¶10–12
The three lines and Israel
10וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ע״פ ועשיתם אתם41 מעלה אני עליכם כאלו עשאוני.42 וכנודע ביחוד ק״ש [קריאת שמע] שלהיות הוי׳ אלקינו הוא יחוד או״א [אבא ואימא] מקדימים לומר שמע ישראל43 כי ישראל הוא המיחד. לפי שאברהם חסד דרועא ימינא44 הוא קו ימין שמלמעלה למטה.
As our Sages, of blessed memory, said on [the verse] “And you shall do them”: “I account it to you as if you had made Me.” And as is known about the unification of the Shema: in order for there to be “Havayah is our G-d,” which is the union of Abba and Imma (Chochmah and Binah), we first say “Hear, O Israel,” for Israel is the one who unifies. For Avraham is Chesed (kindness), “the right arm,” the right line, which is from above to below,
The Sages read “And you shall do them” as a making, so that keeping the mitzvos is “as if you had made Me”: human service, as it were, builds the divine. Likewise in the Shema, “Havayah is our G-d” unites Abba and Imma, Chochmah and Binah, but first we say “Hear, O Israel,” because Israel brings about that union. The maamar now shows how, beginning with Avraham, who is Chesed, the right line flowing downward.




11ויצחק קו שמאל ממטה למעל׳ [למעלה / למעלת] פחד יצחק. ויעקב הוא45 י׳ עקב בחור שבאבות המחברם אלקי אבי אברהם46 ופחד יצחק היה לי.
and Yitzchak is the left line, from below to above: “the Fear of Yitzchak.” And Yaakov is yud-akev (heel), “the choicest of the Patriarchs,” who joins them: “The G-d of my father Avraham and the Fear of Yitzchak was with me.”
Yitzchak is the left line, Gevurah, rising from below upward, and Scripture calls G-d “the Fear of Yitzchak.” Yaakov’s name is read as yud and akev, “heel,” and he is the choicest of the Patriarchs because he joins the other two, as he says, “The G-d of my father Avraham and the Fear of Yitzchak was with me.”


ופי׳ היה לי שנמשך לי למטה. ולכן אמרו יעקב לא מת4748 ששרשו מבחי׳ בטול הנמשך לחבר ב׳ הפכים.
And the meaning of “was with me” is that it was drawn down to me, below. Therefore [the Sages] said, “Yaakov did not die,” for his root is from the level of self-nullification (bittul) that is drawn down to join two opposites.
“Was with me” means that both qualities were drawn down to Yaakov below. That is why the Sages could say “Yaakov did not die”: his root is the level of bittul, drawn down to join two opposites.




12וכן ישראל הוא ג״כ קו הממוצע. ובו ועל ידו נמשך להיות יחוד או״א [אבא ואימא] עילאין. ומה שאמרו ישראל עלו במחשבה4950 בלבד דהיינו באותיות המחשבה. ונק׳ איהו וגרמוהי חד.
Likewise, Israel is also the middle line, and in him and through him there is drawn down the union of the supernal Abba and Imma (Chochmah and Binah). And what [the Sages] said, that Israel “arose in thought” alone, means in the letters of thought; and this is called “He and His vessels are one.”
Israel, like Yaakov, is the middle line, and through it the supernal Abba and Imma, Chochmah and Binah, are united, as in the Shema. The Midrash says that Israel “arose in thought” before the world was made; the maamar specifies that this means the letters of thought, a level so united with G-d that it is called “He and His vessels are one.”


היינו כי הנה המדות הן מקור האותיות של המחשבה כי אותיות מלשון המשכה. ואתה מרבבת קדש.51 אתא בקר.52
That is, the emotive attributes (middos) are the source of the letters of thought, for otiyos (letters) is from the language of drawing down, [as in] “And He came (ve’asa) from the holy myriads,” [and] “Morning comes (asa).”
The emotive attributes are the source of the letters of thought, for otiyos, “letters,” is related to the word for coming, as in “He came (ve’asa) from the holy myriads” and “Morning comes (asa).” Letters are how something comes forth and is drawn down.


וההמשכה היא במדות וכן האותיות לא נולדו ונתגלו בשכל והבנה עד שתבאנה לידי גילוי במדות כנודע:
And the drawing down is in the emotive attributes. Likewise, the letters are not born and revealed in intellect and understanding until they come to be revealed in the emotive attributes, as is known.
Drawing down belongs to the emotions: thought does not take the form of letters through intellect alone, only when the idea comes to be felt in the emotions. So Israel, the middle line of the emotive attributes, is rooted in the letters of thought.




Section 5 · ¶13–14
“Remember” and “Keep”
13ועתה נבאר ענין זכור ושמור בדבור53 א׳ נאמרו. זכור לדכר היא בחי׳ המשכה. ושמור לנוק׳ [לנוקבא] היא בחי׳ העלאה.
Now we will explain the matter of “ ‘Remember’ and ‘Keep’ were said in a single utterance.” “Remember” (zachor) is for the masculine (dechar), the level of drawing down; and “Keep” (shamor) is for Nukva (the feminine / Malchus), the level of elevation.
The Talmud teaches that “Remember the Shabbos day” and “Keep the Shabbos day,” worded differently in the two tellings of the Ten Commandments, were said at once, in a single utterance. In Kabbalistic terms “Remember” belongs to the masculine, drawing down, and “Keep” to the feminine, Nukva, elevation.


וכנודע שיש שבת דמעלי שבתא54 ושבת דיממא. שבת דמעלי שבתא היא בחי׳ העלאה שזהו ענין מזמור שיר ליום השבת55 וברכו ומזמור לדוד הכל בבחי׳ העלאה.56
As is known, there is the Shabbos of the night (de-ma’alei shabbata) and the Shabbos of the day (de-yemama). The Shabbos of the night is the level of elevation; this is [the meaning of] “A psalm, a song for the Shabbos day,” and Barchu, and “A psalm of David”: all of it is in the mode of elevation.
Shabbos has two aspects, the night and the day. Friday night is a time of elevation, when the worlds rise toward their source, and the prayers of that evening, the psalm for the Shabbos day, Barchu and the psalm of David, all express this rising.




14ושבת דיממא היא בחי׳ המשכה. ולכן בלילה מזמרין אזמר בשבחין. וביום אסדר לסעודתא. וכל אלו העלאות והמשכות נאמרו בדבור א׳ במ״ת [במתן תורה].
And the Shabbos of the day is the level of drawing down. Therefore at night we sing “Azamer bishvachin” (I will sing with praises), and by day “Asader lis’udasa” (I will arrange the meal). And all these elevations and drawings-down were said in a single utterance at the Giving of the Torah.
Shabbos day is a time of drawing down. So the hymns of the Shabbos meals differ: at night one sings “Azamer bishvachin,” and by day “Asader lis’udasa,” matching the elevation of the night and the drawing down of the day. All these, rising and descending, were said together at Sinai.


וביאור הענין בהקדים ענין התורה והמצות. מתחלה צריך להבין ענין עוה״ב [עולם הבא] שהוא ג״ע [גן עדן] ותח״ה [ותחיית המתים]57 ומבואר במפרשים58 וברמב״ן [וברבי משה בן נחמן]59 בשער הגמול שעיקר השכר עוה״ב [עולם הבא] הוא בתח״ה [בתחיית המתים] שמעלת תח״ה [תחיית המתים] היא יתירה מג״ע [מגן עדן] העליון.
The explanation of this [comes] by first [explaining] the matter of the Torah and the mitzvos. First we need to understand the matter of the World to Come, which is Gan Eden and the Resurrection of the Dead. It is explained in the commentators, and by the Ramban in Shaar HaGemul, that the main reward, [that of] the World to Come, is at the Resurrection of the Dead, for the superiority of the Resurrection of the Dead exceeds [that of] the upper Gan Eden.
To explain this, the maamar first clarifies what the Torah and mitzvos achieve, beginning with the reward of the World to Come. That reward has two stages, Gan Eden for souls and the Resurrection of the Dead, and the Ramban in Shaar HaGemul holds that the main reward is at the Resurrection, greater even than the upper Gan Eden.




Section 6 · ¶15–19
Gan Eden and the Resurrection
15והנה בג״ע [בגן עדן] יושבין נשמות הצדיקים בלא גופות. ובג״ע [ובגן עדן] העליון שם מקום הצדיקים הגדולים וכולם מופשטים מגופם.
Now, in Gan Eden the souls of the tzaddikim sit without bodies; and in the upper Gan Eden is the place of the great tzaddikim, and all of them are divested of their bodies.
Gan Eden is the realm of souls without bodies; in the upper Gan Eden the greatest tzaddikim dwell, wholly freed of their bodies.


כי הגוף א״א ליהנות בזיו ותענוג גדול כזה שאינו יכול לקבלו. ותח״ה [ותחיית המתים] הוא שיעמדו בגופיהם.60
For the body cannot enjoy such radiance and such great delight, since it cannot receive it. And the Resurrection of the Dead is that they will rise up in their bodies.
The body cannot take in the radiance and delight of Gan Eden. Yet at the Resurrection the souls will return to their bodies, which raises the question that follows.


ואיך יזכו לתענוג עליון יותר מתענוג הנשמה שבג״ע [שבגן עדן]. וגם הנה אמרו על אחר מוטב דלידייניה וליתי לעלמא דאתי61 הוא ג״ע [גן עדן].
So how will they merit a delight higher than the delight of the soul that is in Gan Eden? Moreover, they said about Acher, “Better that he be judged and come to the World to Come,” which is Gan Eden;
How can life in a body bring a delight greater than the soul’s delight in Gan Eden? The Talmud’s account of Acher, the sage who left the path, adds to the question: Rabbi Meir said it would be better for him to be judged and enter the World to Come, meaning Gan Eden.


שכל יסורי גיהנם כדאי בשביל שתתענג הנשמה בג״ע [בגן עדן]. וא״א לה לקבל התענוג עד שתתמרק בכמה יסורים.
for all the sufferings of Gehinnom are worthwhile so that the soul may delight in Gan Eden, and it cannot receive the delight until it has been cleansed through many sufferings.
This implies that Gan Eden is worth all the sufferings of Gehinnom, since the soul cannot receive its delight until it is cleansed. Gan Eden, then, seems a very great reward.


ובתח״ה [ובתחיית המתים] אמרו כל ישראל יש להם חלק לעוה״ב [לעולם הבא].62 דהיינו שיקומו בתח״ה [בתחיית המתים].63 מלבד אותם שמנו חכמים שלא יקומו:
And about the Resurrection of the Dead they said, “All Israel have a share in the World to Come,” meaning that they will rise at the Resurrection of the Dead, except those whom the Sages enumerated, who will not rise.
Yet of the Resurrection the Mishnah says, “All Israel have a share in the World to Come,” meaning that all will rise apart from the few the Sages list. A reward given almost to all seems lesser than Gan Eden, which must be earned; the maamar will show that it is in fact higher.




16אך הענין הוא כי נודע שיש ב׳ בחי׳ בגילוי אור א״ס ב״ה. הא׳ בחינת ממכ״ע [ממלא כל עלמין]. והב׳ בחי׳ סוכ״ע.
But the explanation is, as is known, that there are two levels in the revelation of the Infinite Light (Or Ein Sof), blessed be He: the first, the level of the light that fills all worlds (memalei kol almin); and the second, the level of the light that encompasses all worlds (sovev kol almin).
The answer rests on the two modes of G-d’s light: the light that fills all worlds, which enters each world according to its capacity, and the light that encompasses all worlds, which is too great to enter them and affects them from beyond.


והנה ג״ע [גן עדן] הוא מבחי׳ ממכ״ע [ממלא כל עלמין]. ביו״ד נברא העוה״ב [העולם הבא]64 שראשיתו מחכמה. וכשנמשך לבינה אזי מתגלה תענוג עוה״ב [עולם הבא] וג״ע [וגן עדן] אלא שג״ע [שגן עדן] העליון הוא מבינה דבינה.
Now, Gan Eden is from the level of the light that fills all worlds. “With [the letter] yud the World to Come was created,” whose beginning is from Chochmah (wisdom); and when it is drawn down into Binah (understanding), then the delight of the World to Come and Gan Eden is revealed. Only, the upper Gan Eden is from the Binah of Binah,
Gan Eden belongs to the first mode. The Talmud says the World to Come was created with the letter yud, which stands for Chochmah; its delight is revealed when drawn into Binah, and the upper Gan Eden is the Binah within Binah.




17וג״ע [וגן עדן] התחתון הוא מבינה דמלכות לכך אין תענוג זה מתגלה אלא לנשמות. אבל לע״ל [לעתיד לבוא] בתח״ה [בתחיית המתים] יתגלה בחי׳ סוכ״ע.65 ושם הנשמה והגוף הם שוין.
and the lower Gan Eden is from the Binah (understanding) of Malchus (sovereignty). Therefore this delight is revealed only to souls. But in the Time to Come, at the Resurrection of the Dead, the level of the light that encompasses all worlds (sovev kol almin) will be revealed, and there the soul and the body are equal.
The lower Gan Eden comes from the Binah of Malchus, so its delight too reaches only souls. At the Resurrection, however, the encompassing light will be revealed, and before it soul and body are equal, since it transcends both.


וגילוי זה הוא ע״י המצות אשר יעשה האדם. כי תר״ך מצות הם תר״ך עמודי אור6667 שבכתר שהוא סוכ״ע והכתר נעשה ממצות המלובשים בעשייה גשמיית דוקא.
And this revelation comes through the mitzvos that a person does. For the 620 mitzvos are the 620 pillars of light in Keser (the Crown), which is the light that encompasses all worlds; and the Keser is made from mitzvos that are clothed specifically in physical action.
This revelation comes about through the mitzvos people do. The 620 mitzvos, the 613 of the Torah and seven of the Sages, are the “620 pillars of light” in Keser, the crown that encompasses all worlds, and that Keser is made of mitzvos done in physical action.


כמו עד״מ כתר מלכות שעושין אותו מאבנים טובות שהן בחי׳ דומם ונעשה כתר על ראשו למעלה.
As, by way of analogy, a royal crown: it is made of precious stones, which are at the level of the inanimate, and it becomes a crown upon [the king’s] head, above.
A royal crown, too, is made of precious stones, inanimate matter, yet it sits on the king’s head, above. So the lowest, physical deeds form the highest crown.




18ובבחי׳ זו אפי׳ [אפילו] פושעי ישראל68 מלאים מצות כרמון. ולכן כל ישראל יש להם חלק לעוה״ב [לעולם הבא]69 בתחית המתים חוץ מאותם שמנו חכמים.
And at this level, even the transgressors of Israel are “full of mitzvos like a pomegranate.” Therefore all Israel have a share in the World to Come, at the Resurrection of the Dead, except for those whom the Sages enumerated.
Because Keser is formed from mitzvos done in deed, even the sinners of Israel, who are “full of mitzvos like a pomegranate,” have a part in it. That is why all Israel share in the Resurrection, apart from those the Sages exclude.


ומתן שכרן של צדיקים לנשמות שהוא בג״ע [בגן עדן] הוא רק לפי שעה עד שיתגלה בחי׳ סוכ״ע.
And the giving of the reward of the tzaddikim to the souls, which is in Gan Eden, is only temporary, until the level of the light that encompasses all worlds (sovev kol almin) is revealed.
The reward of the tzaddikim in Gan Eden, given to souls without bodies, is only temporary, until the encompassing light is revealed at the Resurrection.




19ולכן אריכת הגלות בזמן הזה לפי שכל נפש מישראל צריכה לקיים כל תרי״ג מצות בפו״מ [בפועל ממש] כדי שיתגלה אור הכתר.
And therefore the exile is so long in the present time: because every soul of Israel must fulfill all 613 mitzvos in actual deed, so that the light of Keser (the Crown) will be revealed.
This is why the exile is so long: every Jewish soul must fulfill all 613 mitzvos in actual deed, so that the light of Keser can be revealed through them.


וזהו ענין מ״ת [מתן תורה] אנכי הוא הארת הכתר וניתן זה במ״ת [במתן תורה] שיהיה הכח בידם להמשיך בחי׳ הכתר על ידי מעשה התחתונים.
And this is the matter of the Giving of the Torah: “I” (Anochi) is the illumination of Keser, and this was given at the Giving of the Torah, so that they would have the power in their hands to draw down the level of Keser through the deeds of those below.
At Sinai G-d opened with “I (Anochi),” which the maamar identifies with the light of Keser. The giving of the Torah gave Israel the power to draw that light down through their deeds below.


כי עם היות ששרש המצות עצמן בכתר70 אינו יכול להמשיך מי שאינו ראוי לכך כגון קטן ואשה שפטורים שכל שאינו מחוייב בדבר אינו ממשיך כלום וכ״ש [וכל שכן] העכו״ם [העובדי כוכבים ומזלות].
For although the root of the mitzvos themselves is in Keser, one who is not fit for it cannot draw [it] down, such as a minor or a woman, who are exempt; for whoever is not obligated in a matter draws down nothing, and all the more so the idolaters.
The mitzvos are rooted in Keser, but only one who is commanded draws down their light: a minor, or a woman in a mitzvah from which she is exempt, does not draw it down through that mitzvah, echoing the halachic principle that whoever is not obligated in a matter cannot fulfill it for others. All the more so, idolaters, who are not commanded in these mitzvos at all, draw nothing down through them.




Section 7 · ¶20–22
Two crowns and the Shabbos analogy
20וגם בנעשה ונשמע נמשכו ב׳ כתרים71 לכאו״א [לכל אחד ואחד] רק שבחטא העגל נטלו מהם. כמ״ש ויתנצלו בני ישראל72 את עדים. עדים הוא הארת הכתר.
Also, at “We will do and we will hear,” two crowns were drawn down to each and every one, only that through the sin of the Golden Calf they were taken from them, as it is written, “And the children of Israel stripped themselves of their ornaments.” “Their ornaments” is the illumination of Keser (the Crown).
The Talmud relates that when Israel said “We will do” before “we will hear,” angels tied two crowns on each of them, and after the Golden Calf the crowns were removed, as the verse says they stripped off their ornaments. The maamar identifies these ornaments with the light of Keser.


וב׳ כתרים אלו הא׳ בבחי׳ העלאה בחינת נשמע שכל מי שרוצה לשמוע איזה דבר הוא מבטל כל חושיו וכל מחשבותיו רק לשמוע.
And of these two crowns, the first is in the mode of elevation, the level of “we will hear”: for whoever wants to hear something nullifies all his senses and all his thoughts, only to hear.
The two crowns match elevation and drawing down. “We will hear” is elevation: one who truly wants to listen silences all his senses and thoughts.


ונמצא שהחושים והמחשבות מתעלים בעילוי הדבר שרוצה לשמוע. והמשכה היא בחינת נעשה כלומר נעשה ונמשיך ממעלה למטה:
It follows that the senses and the thoughts are raised up into the loftiness of the thing he wants to hear. And drawing down is the level of “we will do,” meaning, “we will do” and draw down from above to below.
In listening, the senses and thoughts are lifted into the loftiness of what is heard. “We will do” is the opposite movement: through action we draw down from above to below.




21וזהו זכור ושמור בדבור73 א׳ נאמרו. כי זכור לדכר ושמור לנוקבא. זכור בחי׳ המשכה ושמור בחי׳ העלאה כנ״ל.
And this is [the meaning of] “ ‘Remember’ and ‘Keep’ were said in a single utterance.” For “Remember” is for the masculine and “Keep” is for Nukva (the feminine / Malchus): “Remember” is the level of drawing down and “Keep” the level of elevation, as explained above.
Now the maamar returns to “Remember” and “Keep,” said as one. “Remember” is the masculine, drawing down, and “Keep” the feminine, elevation.


והיינו כמו עד״מ מי שהוא בעל שכל גדול ומוריד ומצמצם שכלו באיזה מעשה כגון ציור או כתיבה
That is, by way of analogy, like one who possesses a great intellect and lowers and contracts his intellect into some deed, such as drawing or writing:
An analogy: a person of great intellect contracts his mind into some practical work, such as drawing or writing.


הנה כשגומר מלאכתו ושובת ונח הרי השכל חוזר למקורו ואח״כ כשחוזר ורואה בעין שכלו הגדול את כל מעשהו והנה ישר לפניו נעשה בחינת חזרת המשכה.
when he finishes his work and ceases and rests, the intellect returns to its source; and afterward, when he looks again with the eye of his great intellect at all his work, and behold, it is right in his sight, there comes about [the level of] a renewed drawing down.
When he finishes and rests, his mind withdraws from the work back to its source, an elevation. Then, when he looks over the finished work with his full intellect and finds it right, his mind is drawn into it again, a renewed drawing down.


כך שבת דמעלי שבתא היא בחינת שביתא ונייחא כי ששת ימים עשה ה׳ וביום השביעי שבת.74
So too, the Shabbos of the night is the level of cessation and rest, for “in six days G-d made, and on the seventh day He ceased.”
Shabbos night is like that rest: G-d made the world in six days and on the seventh He ceased, as His creative power withdrew to its source.




22וכתיב ויכלו השמים.75 ויכל אלקים.76 שחזר למקורו ואח״כ ויברך אלקים את יום השביעי.77 שהיא בחינת חזרת ההמשכה.
And it is written, “And the heavens were completed,” “And G-d completed,” meaning that it returned to its source; and afterward, “And G-d blessed the seventh day,” which is the level of the renewed drawing down.
Scripture first says “the heavens were completed” and “G-d completed,” the creative power withdrawing into its source, and then “G-d blessed the seventh day,” its renewed drawing down. These match the night and the day of Shabbos.


ולכן נק׳ סעודתא דע״ק [דעתיקא קדישא] שמתגלה ענג עליון מלמעלה למטה. וכל זה בזה״ז [בזמן הזה] שיש העלאות והמשכות עליות וירידות.
Therefore it is called “the meal of Atika Kadisha (the Holy Ancient One),” for a supernal delight is revealed from above to below. And all this is in the present time, when there are elevations and drawings-down, ascents and descents.
That is why the Shabbos-day meal is called “the meal of Atika Kadisha,” the Holy Ancient One: supernal delight is drawn down then. In the present era, rising and descending alternate in this way.


אבל לע״ל [לעתיד לבוא] דהיינו בתחה״מ [בתחיית המתים] יהיה יום שכולו שבת78 ומנוחה לחיי העולמים79 ולא יהיו שוב עליות וירידות
But in the Time to Come, that is, at the Resurrection of the Dead, there will be “a day that is entirely Shabbos and rest for life everlasting,” and there will no longer be ascents and descents,
In the future, at the Resurrection, there will be “a day that is entirely Shabbos and rest for life everlasting,” no longer alternating between ascent and descent.


כי יתגלה בחי׳ כתר סוכ״ע שאין שם בחי׳ מעלה ומטה לכן שם הכל בדבור א׳.
for the level of Keser (the Crown), the light that encompasses all worlds (sovev kol almin), will be revealed, where there is no above and below; therefore there everything is in a single utterance.
The light of Keser, which encompasses all worlds, has no above and below. When it is revealed, elevation and drawing down will be one, as “Remember” and “Keep” were said in a single utterance.


והראה להם הקב״ה זה במ״ת [במתן תורה] שע״י המצות יזכו לזה שהתורה והמצות נלקחו ממקום עליון כזה וכח זה ניתן להם כנ״ל:
And the Holy One, blessed be He, showed them this at the Giving of the Torah: that through the mitzvos they will merit this, since the Torah and the mitzvos were taken from so lofty a place, and this power was given to them, as explained above.
At Sinai, by saying them as one, G-d showed Israel that this future state would be reached through the mitzvos, since the Torah and mitzvos come from that lofty place and the power to reach it was given to them.




Section 8 · ¶23–29
The chariot of G-d and the light cherub
23ועתה נבאר רכב אלקים רבותים80 אלפי שנאן אדנ״י בם ברפ״ה. והענין כי דגש מורה על התחלה וכאן לא שייך התחלת דבר כי האלפי שנאן הם פני אריה פני שור כו׳
Now we will explain “The chariot of G-d is twice ten thousand, thousands of shinan; Ado-nai is among them (bam),” [the beis] with a rafeh. The explanation is that a dagesh indicates a beginning, but here the beginning of something does not apply, for the “thousands of shinan” are “the face of a lion, the face of an ox,” etc.,
The verse “The chariot of G-d is twice ten thousand, thousands of shinan; Ado-nai is among them” is read through its grammar: the beis of bam, “among them,” is soft, without a dagesh. A dagesh marks a beginning, and here there is no beginning, for the “thousands of shinan” are the Chayos of the Chariot.


שהתהוותם הוא מבחי׳ אדנ״י מל׳ דאצי׳ שהם נבראים ואדנ״י בם שנכללה בם מאחר שהם מעלים אותה. נמצא שאין כאן ראש וסוף שנעשה בחי׳ התכללות.
whose coming into being is from the level of Ado-nai, Malchus (sovereignty) of the World of Atzilus (Emanation), since they are created beings; and “Ado-nai is among them,” for it is included in them, since they raise it up. It follows that there is no beginning and end here, for there comes about [a state of] inter-inclusion.
The Chayos come into being from Ado-nai, Malchus of Atzilus, so Ado-nai is their source; yet “Ado-nai is among them,” included in them, because they raise it up. Source and product thus contain each other, with no beginning and end, and so there is no dagesh.




24ולכן לא נמצא גלוי שכינה בכל מקום אלא עם המרכבה. וכמ״ש ויעל אלקים מעל אברהם8182 שנסתלקה המרכבה.
Therefore a revelation of the Shechinah (Divine Presence) is not found anywhere except with the Chariot, as it is written, “And G-d went up from upon Avraham,” meaning that the Chariot withdrew.
Because the Shechinah is revealed only when included in a Chariot, every revelation comes with one. When G-d “went up from upon Avraham,” the Chariot withdrew, for Avraham himself was the Chariot.


וכן יעקב מחנה אלקים זה83 וכן משה וישמע את הקול מבין שני הכרובים הם מט״ט [מטטרון] וסנד״ל [וסנדלפון].84
So too with Yaakov: “This is the camp of G-d”; and so too with Moshe: “He heard the voice from between the two cherubim,” which are Metatron and Sandalphon.
So too Yaakov saw angels and said, “This is the camp of G-d,” and Moshe heard the voice from between the two cherubim on the Ark, which the maamar identifies as the angels Metatron and Sandalphon.




25וכן ישעיה ויחזקאל ראו את המרכבה כי א״א להיות גילוי שכינה מבלעדי מרכבה שכלולה בהם אלא שלפעמים מתלבשת במרכבה זו ולפעמים במרכבה זו.
Likewise, Yeshayahu and Yechezkel saw the Chariot, for there cannot be a revelation of the Shechinah (Divine Presence) without a Chariot in which it is included; only that sometimes it clothes itself in this Chariot and sometimes in that Chariot.
Yeshayahu and Yechezkel both saw the Chariot, because the Shechinah cannot be revealed without one. Sometimes it is clothed in one Chariot and sometimes in another.


ומה שארז״ל [שאמרו רבותינו זכרונם לברכה] אלפי שנאן. א״ת [אל תקרי] שנאן אלא שאינן85 שהקב״ה רוכב על כרוב קל שלו ושאט בי״ח אלף עולמות.
And as for what our Sages, of blessed memory, said on “thousands of shinan”: “Do not read shinan but she’einan (who are not)”: that the Holy One, blessed be He, rides upon His light cherub and roams through eighteen thousand worlds.
The Talmud reads “thousands of shinan” as she’einan, “who are not,” and says that G-d rides His light cherub and roams through eighteen thousand worlds. The maamar now explains this “light cherub” and the number eighteen thousand.


פי׳ וביאור הענין כי הנה נודע דח״י ברכאן שבשחרית הם ב׳ טיתי״ן דמט״ט [דמטטרון]. ט׳ ממעלה למטה.
The meaning and explanation of this: it is known that the eighteen blessings of the morning (shacharis) are the two letters tes of Metatron: nine from above to below
The key is the eighteen blessings of the morning, which correspond to the two letters tes (nine) in the name Metatron: one nine descending from above and, as the next words say, one ascending from below.




26וט׳ ממטה למעלה. כי מט״ט [מטטרון] נק׳ עבדו זקן ביתו8687 המושל בכל אשר לו88 שכל הנהגת העולמות על ידו בימות החול והם ו״ק [ו׳ קצוות] דיצי׳ [דיצירה] ונק׳ כרוב קל. כי ב׳ כרובים הם מט״ט [מטטרון] וסנד״ל [וסנדלפון] שהם יצירה ועשיה.
and nine from below to above. For Metatron is called “his servant, the elder of his house, who ruled over all that he had,” since the whole conduct of the worlds is through him on the weekdays; and these are the six extremities (vav ketzavos) of the World of Yetzirah (Formation), and he is called the “light cherub.” For the two cherubim are Metatron and Sandalphon, who are Yetzirah and the World of Asiyah (Action).
The second tes of Metatron is the nine that rise from below. Metatron is called by the verse’s words for Avraham’s servant, “the elder of his house, who ruled over all that he had,” because he conducts the worlds on the weekdays as the six emotive attributes of Yetzirah. Of the two cherubim, Metatron is Yetzirah and Sandalphon is Asiyah, and Metatron is the “light cherub.”




27וכרוב קל הוא מט״ט [מטטרון] בלבדו שהוא בבחי׳ קל שעדיין לא נתלבש בבחי׳ עשיה ועל ידו מתעל׳ הקב״ה89
And the “light cherub” is Metatron alone, who is at the level of “light,” since he has not yet become clothed in the level of the World of Asiyah (Action); and through him the Holy One, blessed be He, is elevated,
Metatron alone, not yet joined with Sandalphon and Asiyah, is “light.” Through him the Holy One, blessed be He, is raised up.


שהוא ז״א דבריאה לי״ח אלף עולמות שהן בבחי׳ אצי׳ ששם הוא בחי׳ ח״י אלף. ט׳ מלמעלה למטה.
who is Z’eir Anpin (the emotive attributes) of the World of Beriah (Creation), to the eighteen thousand worlds, which are at the level of the World of Atzilus (Emanation), for there it is the level of eighteen thousand: nine from above to below
Here “the Holy One, blessed be He” means Z’eir Anpin of Beriah, which through Metatron is raised to the eighteen thousand worlds of Atzilus. Eighteen is two nines, one descending from above and, as the next paragraph says, one ascending from below.




28וט׳ ממטה למעלה כי בחי׳ אדם הוא ט״ס [ט׳ ספירות]. דטפ״ט [דט׳ פעמים ט׳] הוא פ״א. וג״פ [וג׳ פעמים] פ״א רמ״ג וה״ח [וה׳ חסדים] בגי׳ [בגימטריא] רמ״ח שהם איברים דאדם.
and nine from below to above. For the level of “man” is nine Sefiros; nine times nine is eighty-one; three times eighty-one is 243, and [with] the five chassadim (kindnesses) the numerical value is 248, which are the limbs of “man.”
The nine ascending from below are the “man”: a full structure of nine Sefiros, each containing nine, makes eighty-one. Three times eighty-one is 243, and the five chassadim bring the total to 248, the number of limbs of a human body.


וב״פ [וב׳ פעמים] ט׳ הם ח״י ובבחי׳ אצי׳ נק׳ ח״י אלף. וכן ח״י ברכאן דשחרית הן ביצירה.
And twice nine is eighteen, and at the level of the World of Atzilus (Emanation) it is called eighteen thousand. Likewise, the eighteen blessings of the morning are in the World of Yetzirah (Formation),
Twice nine, descending and ascending, is eighteen; at the level of Atzilus it is called eighteen thousand. The eighteen blessings of the morning are this eighteen in Yetzirah.




29וח״י ברכאן דצלותא הן באצילות. והענין כי צ״ל יחוד מט״ט [מטטרון] וסנד״ל [וסנדלפון] ולכן שני הכרובים היו פניהם איש אל אחיו.
and the eighteen blessings of the prayer (tzelosa) are in the World of Atzilus (Emanation). The explanation is that there must be a union of Metatron and Sandalphon; therefore the two cherubim had “their faces one toward the other.”
The eighteen blessings of the Amidah prayer are in Atzilus. The point is that Metatron and Sandalphon, Yetzirah and Asiyah, must be united, which is why the two cherubim faced each other.


ובבחי׳ דבור הגם שהוא ביצירה יש בו יחוד יצי׳ [יצירה] ועשי׳ [ועשיה] דהרי הרהור לאו כדבור דמי עד שיוציא בשפתיו משום דעקימת שפתיו הוי מעשה לפי שיוצא הדבור דרך ה׳ מוצאות גשמיים אחה״ע מן הגרון כו׳
And in the level of speech, although it is in the World of Yetzirah (Formation), there is a union of Yetzirah and Asiyah (Action). For “thought is not considered like speech” until one utters [it] with one’s lips, because “the moving of one’s lips counts as a deed,” since speech comes out through the five physical points of articulation: alef, ches, hei, ayin from the throat, etc.
Speech is in Yetzirah, yet it unites Yetzirah with Asiyah. In halachah a thought is not like speech until it is said aloud, for moving the lips counts as an action, since speech comes out through the five physical organs of articulation, beginning with the throat.


והרי נעשה יחוד אותיות המחשבה עם אותיות הדבור שאותיות המחשבה הם עצמם יוצאים לידי גילוי באותיות הדבור והמחברן הוא הקול שהוא רוחניות
And thus there comes about a union of the letters of thought with the letters of speech, for the letters of thought themselves come out into revelation in the letters of speech; and what joins them is the voice, which is spiritual.
In speech the letters of thought are themselves revealed as spoken letters, and the voice, which is spiritual, joins the two.


ולכן מט״ט [מטטרון] שהוא כרוב קל שלו הוא המעלה על ידי בחינת הדבור כי בבחי׳ הדבור נעשה יחוד מט״ט [מטטרון] וסנד״ל [וסנדלפון]:
Therefore Metatron, who is His “light cherub,” is the one who elevates, through the level of speech; for in the level of speech the union of Metatron and Sandalphon comes about.
So Metatron, the “light cherub,” is the one who elevates through speech, for in speech Metatron and Sandalphon, Yetzirah and Asiyah, are united.



In one’s avodah
Every soul must fulfill all 613 mitzvos in actual deed, for the Keser that will be revealed at the Resurrection is made from mitzvos done physically, as a crown is made of stones; that is why the exile lasts until this is done. And the service of the soul raises its natural love and awe, refined through understanding, above the intellect that refined them, drawing the Infinite Light into Chochmah.
Questions for discussion
	Why does the maamar find it puzzling that the Patriarchs are called a Chariot, and how does the idea that the emotions are rooted above intellect answer it?
	Why can two opposites, like Chesed and Gevurah, be joined only by a light from a level above both?
	How do the falling wall and the great torch show that what is rooted highest descends lowest?
	Why is the reward of the Resurrection higher than Gan Eden, and what do physical mitzvos have to do with it?
	How do “Remember” and “Keep,” Shabbos night and day, and “we will hear” and “we will do” express the same two movements?

Sources and references
Notes
Paragraph 1
1להבין . . האבות הן הן המרכבה
The note identifies another version of this maamar: the transcript made by the Mitteler Rebbe, printed in Sefer HaMaamarim 5569 on page 163.
Kehot’s noteהנחת כ״ק אדה״א בסה״מ תקס״ט ע׳ קסג. ובאחד מהכת״י רשום ”ביאור שני לדרוש דשבועות”. באוה״ת פ׳ וארא ע׳ רכב. ובפ׳ בהעלותך ע׳ שמא וביהל אור ע׳ תלט [כנראה הכוונה לכאן] מציין ”ביאור על פסוק זכור את יום השבת”. מאמר זה הובא ונתבאר בד״ה פדה בשלום תרל״ב (נדפס לראשונה בקונטרס בפ״ע בשנת תשכ״ה) ע׳ יב. ובהמשך מים רבים תרל״ו פרקים קיד-טו. ובדרושי חתונה להמהר״ש ע׳ קצט. סה״מ תרס״ג (הוצאת תשנ״ד) ע׳ קלב. סה״מ עזר״ת ע׳ צו.
2האבות הן הן המרכבה
Resh Lakish says, “The Patriarchs are themselves the Chariot,” deriving it from verses that describe G-d as going up “from upon” Avraham and Yaakov. The whole maamar sets out to explain this saying.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פמ״ז, ו. נסמן לעיל ד, ג. וענין פי׳ מרכבה ראה אוה״ת פ׳ שמות ע׳ רכב. אוה״ת בהעלותך ע׳ שמא. סה״מ תרל״ה כרך ב ע׳ תב. המובאים לקמן.
3פני אריה פני שור
Yechezkel sees each of the four Chayos with the face of a man, the face of a lion on the right, the face of an ox on the left and the face of an eagle. The maamar names the Chariot of the Chayos by these faces.
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)
4מלפני מלך מלך
“These are the kings who reigned in the land of Edom before a king reigned over the children of Israel.” The maamar identifies these kings, as the next words say, with the World of Tohu.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5למה נקראו בבחי׳ מרכבה
There the question is spelled out: the Chariot of the faces of the lion and the ox is in Beriah, Yetzirah and Asiyah and comes from the kings of Tohu that fell in the breaking of the vessels, so it can raise the “man” on the Throne; but the Patriarchs are rooted in Chesed, Gevurah and Tiferes of Atzilus, so why are they called a Chariot?
Zohar I, 22aזח״א כב, א
Kehot’s noteבאוה״ת פ׳ בהעלותך ע׳ שמא מבאר דהקושיא ”דבשלמא בחי׳ המרכבה דפני ארי׳ פני שור כו׳ שהם בבי״ע שפיר שייך לקרותו בשם מרכבה מטעם ששרשם מבחי׳ מלכים דתהו שנפלו בשבה״כ בעולם הבריאה וע״כ יש בכוחם להעלות בחי׳ אדם שעל הכסא כו׳, אבל האבות ששרשן מחג״ת דאצי׳ דאיהו וגרמוהי חד א״כ למה נק׳ בשם מרכבה” ע״ש. קטע מכאן נמצא גם בסה״מ תרל״ה כרך ב ע׳ תב. במים רבים תרל״ו פרק קיד ואילך עם איזה הוספות, וז״ל שם: ולכאורה יפלא מהו שייך לומר על האבות שהם בחי׳ אדם כמ״ש [יהושע יד, טו] האדם הגדול בענקים שקאי על אברהם, והיתכן לומר עליו מרכבה שזהו יתכן רק בבהמות וחיות שהם מרכבה הנושאות את הכסא עם בחי׳ אדם שעלי׳ לפי כי שרשן הוא מבחי׳ התהו שקדם לתיקון כנ״ל ס״פ קיג [בהמשך מים רבים תרל״ו] גם בענין האופנים נגד השרפים וכ״ש בכלל בחיות ובהמות נגד האדם שהוא מבחי׳ התיקון כמ״ש [בראשית א, כו] נעשה אדם בצלמנו כדמותנו שהוא בחי׳ אדם דתיקון וכמ״ש בזהר [ראה זח״א כב, א] ויאמר אלקים ויאמר אבא לאימא שהם מפרצופי התיקון כנודע, ומה״ע שיהי׳ האבות בחי׳ מרכבה להעלות הרוכב כמו הסוס שנושא את הרוכב כו׳. ע״ש עוד. ראה ד״ה שלום רב תשל״ח סעי׳ ז הערה 61 (סה״מ מלוקט ח״ב ע׳ רג).
6Above the firmament over the Chayos is the likeness of a throne, and upon it, from above, “a likeness like the appearance of a man.” This “man” upon the Throne is what the Chayos carry.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
7התכללות ג׳ קוין
The same reading, “three lines,” appears there, and the Rebbe remarked: “In many places the usual phrase is ‘two lines’; this needs study.”
Kehot’s noteוכ״ה באוה״ת פ׳ שמות ע׳ מד, ובסה״מ תרל״ב ע׳ יב. והעיר באוה״ת שם כ״ק אדמו״ר זי״ע: ”בכ״מ רגיל: שני קוין, וצ״ע”.
8וקו באמצע
There it adds that the likeness to the alef holds only for the joining done by the middle line.
Kehot’s noteאלא שהתדמותם היא רק לענין ההתחברות דקו האמצעי — מים רבים תרל״ו פרק קיד, ראה שם עוד.
9בתמונת ג׳ קווין
There it adds that the form of three lines indicates spreading out into a state of [separate] existence, which seems the opposite of bittul.
Kehot’s noteבמים רבים תרל״ו פרק קיד נוסף: המורה התפשטות בחי׳ מציאות שלכאורה זהו היפך בחי׳ הביטול.
10וצ״ל הלא שם מ״ה . . אך באמת הא בהא תליא
There the Alter Rebbe refers back to this passage (“is not the Name Mah… but in truth the one depends on the other”) and adds that adam has the letters of me’od, “very”: to make this “man” integrated, light must be drawn from the level of me’od, which is without limit, through “with all your me’od” in the Shema.
Kehot’s noteראה לקו״ת שה״ש לא, א.
Paragraph 3
11חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה בד״ה פתח אליהו.
12חסד דרועא ימינא
In Elijah’s prayer (Patach Eliyahu) the Sefiros are pictured as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the body.” The maamar uses the image for the downward flow of Chesed.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
13ועבד הלוי הוא
“And the Levite, he shall do the service of the Tent of Meeting.” The maamar cites it as an example of Gevurah, the upward movement.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
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Kehot’s noteבמדבר יח, כג.
14מחבר שני הפכים . . מבחי׳ עליונה
That epistle explains that Chesed, like water, flows from high to low, while Gevurah, like fire, withdraws upward; the two are opposites, and G-d makes peace between them by revealing a great light from the Infinite Light, which is far above any attribute.
Kehot’s noteראה אגה״ק סי׳ יב.
15ששם בטלים אלו השני הפכים
There, explaining that true inclusion of the vessels comes through the light of bittul from the Name Mah, as in “He makes peace in His heights,” the Alter Rebbe cites this maamar: to unite the three lines there must be a light from a higher level where the two opposites are nullified, the level of the Name Mah.
Kehot’s noteראה לקו״ת מטות פז, ב. אוה״ת פ׳ וארא ע׳ קנ.
16והחיות רצוא ושוב
“And the Chayos ran and returned, like the appearance of a flash.” The maamar takes this running and returning as the drawing down and withdrawal that belong to the Chayos, unlike the level above them.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
17ע״י חיות המרכבה
The note points there on this light reaching the “man” through the Chayos of the Chariot.
Kehot’s noteע׳ באוה״ת פ׳ עקב ע׳ תקנ.
18ולא יהיו ענפין מתפרדין
The words “and the branches will not be separated” are quoted there.
Kehot’s noteמובא באוה״ת פ׳ משפטים ע׳ א׳קא.
Paragraph 4
19וזהו ודמות פניהם . . הג׳ קוין והתכללותן
“And the likeness of their faces: the face of a man, and the face of a lion on the right for the four of them, and the face of an ox on the left.” The maamar reads the opening words as saying that the face of a man is in all of them.
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)
Kehot’s noteיחזקאל א, י. ראה ביאורי הזהר להצ״צ ע׳ תנח, ביאור ע״ז.
Paragraph 5
20האבות הן הן המרכבה
Resh Lakish’s saying, “The Patriarchs are themselves the Chariot,” which the maamar now begins to explain.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
21שהאבות הם חסד גבו׳ ת״ת דאצי׳
The note points there on the Patriarchs as Chesed, Gevurah and Tiferes of Atzilus.
Kehot’s noteראה באוה״ת פ׳ שמיני ע׳ לג.
22מבואר באד״ז
The Idra Zuta: Abba and Imma issued from this brain, were included in the mazla and hang from it, while “Z’eir Anpin hangs upon and is bound to Atika Kadisha.” The maamar builds on this difference between their sources.
Zohar III, 292aזח״ג רצב, א
Kehot’s noteזח״ג רצב, א. ראה לקו״ת חקת נח, ב שמציין לכאן. וראה שם בשם האריז״ל שאו״א מושפעים מחכמה שבכתר ע״י מזלא. לקו״ת שמיני יט, ב. סה״מ תקס״ז ע׳ שמד. מאמרי אדה״ז ענינים ע׳ תיח.
23מבשרי
“And from my flesh I behold G-d”: from the workings of a human being one can understand the divine. The maamar uses it to introduce its analogy from the human mind and emotions.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24אבל עיקר המדות בשרשן נלקחו ממקום עליון יותר
Kehot’s marei makom for these words (its note is below).
Kehot’s note”ולכן יכול להיות הגדלה במדות יותר מהמוחין” — ד״ה ראה אנכי עטר״ת ע׳ תריד.
Paragraph 6
25ובינה נק׳ אם הבנים
Rabbi Yitzchak quotes “a joyful mother of children” and says, “The mother is known,” that is, Binah, the supernal mother. The maamar uses the title for Binah as the source from which the emotions are born.
Zohar I, 219aזח״א ריט, א
Zohar II, 84aזח״ב פד, א
Kehot’s noteזח״א ריט, א. זח״ב פד, א. פה, ב. פרדס שער ערה״כ בערכו. לקו״ת דרושי שמע״צ ד״ה ה׳ לי בעוזרי פ״ג — הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ט ע׳ 162.
26ובינה נק׳ אם הבנים
Rabbi Shimon teaches that when the Torah was given, the mother and the children were found complete, as it says, “a joyful mother of children.” The Kehot note cites it for this title of Binah.
Zohar, Yitro 22:389–400ספר הזהר, יתרו כ״ב:שפ״ט-ת׳
We have also been taught that “heaven” reveals man’s guilt and “earth” executes judgement on the sinners, as it is written: “The earth shall rise up against him.” ‘ Said R. Jose: ‘We have been taught in the name of R. Simeon that in the hour when the Torah was given to Israel Mother and children were together in perfect harmony, as it is written, “the mother of the children rejoiced” (Ps. 93, 9).’ Thus “I” in this verse refers to the Shekinah, called “daughter” in the dictum “Abraham had …
The Zohar; London, Soncino Press, 1933 (Public Domain)
27אם הבנים
“He settles the barren woman in her home as a joyful mother of children.” The Zohar and the Kabbalists read “the mother of the children” as Binah.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ובינה נק׳ אם הבנים
In his glossary of Kabbalistic names, Rabbi Moshe Cordovero explains that Binah is called “mother of the children,” the mother of the seven Sefiros that issue from her, and quotes the Zohar: “The mother is known.”
Pardes Rimmonim 23:1:148פרדס רמונים כ״ג:א׳:קמ״ח
… וג״כ נקראת אם מצד הנשמות כי כלם אצולות ממנה על ידי הייחוד כמבואר בשער מהות והנהגה. ובתיקונים פי׳ שהמלכות נק׳ אם מצד הבינה הנק׳ אם. והטעם שעל ידה בנין הצלע כמבואר בשער המציאיות. ואולם הבינה נק׳ אם הנשמות מטעם שהיא מקור הנשמות כדכתיב (איוב לב ח) ונשמת שדי תבינ״ם כדפי׳ בשער נשמה וכל א׳ מהם נק׳ אם שלמה כמבואר בפרשת ויחי (ד״רמח):
Pardes Rimonim (Public Domain)
Paragraph 7
29בחכמה אתברירו
There it is explained that throughout the exile, the time of refinements, good is separated from evil through Chochmah, as “through Chochmah they are refined”; therefore Chochmah is also called judgment, for refining separates.
Kehot’s noteנסמן לעיל ה, ד.
30יפה כח הבן מכח האב
The phrase “the power of the son is greater than the power of the father” appears there in a legal discussion of what heirs may claim. The maamar applies it to the emotions, the “son,” rising above Chochmah, the “father.”
Shevuot 48a:14–16שבועות מ״ח א:י״ד-ט״ז
תָּא שְׁמַע: אֲבָל יוֹרְשָׁיו מַשְׁבִּיעִין אוֹתָהּ, וְאֶת יוֹרְשֶׁיהָ, וְאֶת הַבָּאִין בִּרְשׁוּתָהּ! אָמַר רַב שְׁמַעְיָה, לִצְדָדִין קָתָנֵי: אוֹתָהּ – בְּאַלְמָנָה, וְיוֹרְשֶׁיהָ – בִּגְרוּשָׁה. מֵתִיב רַב נָתָן בַּר הוֹשַׁעְיָא: יָפֶה כֹּחַ הַבֵּן מִכֹּחַ הָאָב –
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבועות מח, א. ראה בד״ה קדושים תרנ״ז אות ג׳ שמציין ע״ז וז״ל: ”נמצא שז״א שרשו מעתיקא שלמעלה מחו״ב שממו״ס נפקי היינו מה שאו״א במזלא אתכלילן שאבא מקבל ממזל ונוצר, ואימא מקבלת ממזל ונקה וז״ע ממו״ס נפקי ע״י המזלות הנ״ל, ולכן האבות הם בחי׳ חג״ת הם המרכבה להגבי׳ בחי׳ כמראה אדם והיינו גם בחי׳ או״א לפי ששרשן גבוה יותר וכמ״ש במ״א”, עכ״ל ע״ש. בלקו״ת במדבר יט, ב מציין לכאן.
Paragraph 8
31וכנודע שמאו״א . . אבל המשכת הטפה היא מעצמיות
It specifies the source of the drop: “that is, from Keser, namely from Arich Anpin and Atik.”
Kehot’s note”והיינו מהכתר דהיינו מא״א ועתיק” — אוה״ת פ׳ תזריע כרך א ע׳ סט.
32ע״פ שימני כחותם
There “Place me as a seal upon your heart” is read as the head-tefillin, whose straps hang down over the heart.
Kehot’s noteלקו״ת שה״ש מו, ד. אוה״ת שה״ש כרך ב ע׳ תשכט.
33שימני כחותם
“Place me as a seal upon your heart, as a seal upon your arm.” The parenthesis refers to a maamar that explains this verse through the straps of the head-tefillin.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
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34ולכך האבות . . מקדימים לומר שמע ישראל
The passage from “Therefore the Patriarchs” to “we first say ‘Hear, O Israel’” is quoted there.
Kehot’s noteמובא באוה״ת שמות כרך ח ע׳ ג׳א.
35שיש ב׳ בחי׳ אדם
The note points there on the two levels of “man.”
Kehot’s noteראה אוה״ת פ׳ ואתחנן ע׳ קפד.
36אדם הראשון הוא בחכמה ואדם תתאה הוא ז״א
The note points there on the higher “man” in Chochmah and the lower “man,” Z’eir Anpin.
Kehot’s noteבספר החקירה נה, א. בסה״מ תרל״ה ח״ב ע׳ תב מציין שזהו כדעת הרמ״ז והמק״מ בזח״ב פ׳ ויקהל קצז, א.
37מה שמו ומה שם בנו
“Who has ascended to heaven and come down?… What is His name, and what is His son’s name, if you know?” The maamar reads “His name” as Chochmah and “His son’s name” as Z’eir Anpin, the two levels of “man.”
Proverbs 30:4משלי ל׳:ד׳
מִי עָלָה־שָׁמַיִם וַיֵּרַד מִי אָסַף־רוּחַ בְּחׇפְנָיו מִי צָרַר־מַיִם בַּשִּׂמְלָה מִי הֵקִים כׇּל־אַפְסֵי־אָרֶץ מַה־שְּׁמוֹ וּמַה־שֶּׁם־בְּנוֹ כִּי תֵדָע:
Who hath ascended up into heaven, and descended? Who hath gathered the wind in his fists? Who hath bound the waters in his garment? Who hath established all the ends of the earth? What is his name, and what is his son’s name, if thou knowest?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ל, ד. ראה ביאור ע״ז בספר החקירה נה, א. אוה״ת נ״ך כרך א ע׳ תרלו ואילך. וראה גם המשך מים רבים תרל״ו פרק קיד. לקו״ת אמור לח, ב.
38מה שמו ומה שם בנו
The Zohar reads the verse as a mystery: “His name” is the known Name, and “His son’s name” is Israel, as it says, “My firstborn son, Israel.”
Zohar, Balak 6:122–131ספר הזהר, בלק ו׳:קכ״ב-קל״א
whom the Father and Mother have crowned and blessed with many blessings, and concerning whom they commanded, “Kiss the son lest he be angry” (Ps. 2, 12), since he is invested both with judgement and with mercy.
The Zohar; London, Soncino Press, 1933 (Public Domain)
39מה שמו חכמה
On Mishpatim it explains: “What is His name” is the supernal man, numerically Mah, Chochmah (koach mah), and “His son’s name” is “My firstborn son, Israel.” On Chayei Sarah it notes that the Zohar on Balak (3:191b) says the same, and Haazinu has the same.
Kehot’s note”ויש לפרש דבחי׳ מה שמו היינו אדם עילאה, גימטריא מה והוא חכמה כח מה זהו בשביל ומה שם בנו בני בכורי ישראל” — אוה״ת משפטים ע׳ א׳רעט. וראה באוה״ת בראשית כרך ד פ׳ חיי שרה דף תשעח, א, שכ״ה גם בזח״ג קצא, ב. וכ״ה באוה״ת האזינו ע׳ א׳תרנז.
Paragraph 9
40אנת הוא חכים
In Elijah’s prayer (Patach Eliyahu): “You are wise, but not with a known wisdom… and not of these attributes at all.” The maamar quotes it to show that G-d is revealed in Chochmah only when drawn into it.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 10
41ועשיתם אתם
The Midrash reads “and do them” (atem) as “you”: “If you keep the Torah, I account it to you as if you had made yourselves,” a parallel to the teaching quoted here.
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
42ועשיתם אתם מעלה אני עליכם כאילו עשאוני
“If you walk in My statutes and keep My commandments and do them.” The Sages read “and do them” as a making, so that keeping the mitzvos counts as if one had made Him.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113bזח״ג קיג, ב
Vayikra Rabbah 35:6ויקרא רבה ל״ה:ו׳
Kehot’s noteויקרא כו, ג. זח״ג קיג, ב. וראה ויק״ר לה, ו. ובהמשך מים רבים תרל״ו פרק קטו נוסף: ”היינו בנין הפרצופים”.
43שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar explains why “Hear, O Israel” comes first: Israel is the one who unifies Havayah, Abba, with Elokeinu, Imma.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44חסד דרועא ימינא
Elijah’s prayer: “Chesed is the right arm.” Here Avraham, the attribute of Chesed, is the right line.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
Paragraph 11
45ויעקב הוא י׳ עקב בחור שבאבות
There Yaakov, “the choicest of the Patriarchs,” is the level of inter-inclusion, the bar that runs from end to end; he held both Avraham’s quality and the Fear of Yitzchak, which he could draw down below, as “The G-d of my father Avraham and the Fear of Yitzchak was with me.”
Kehot’s noteנסמן לעיל יז, ג. ע״כ נמצא במים רבים שם.
46אלקי אבי אברהם
Yaakov tells Lavan, “Had not the G-d of my father, the G-d of Avraham, and the Fear of Yitzchak been with me…” The maamar reads it as Yaakov holding both Avraham’s and Yitzchak’s qualities, drawn down to him.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, מב.
47יעקב לא מת
Rabbi Yochanan says, “Yaakov our father did not die.” The maamar explains this by Yaakov’s root in the bittul that joins opposites.
Taanit 5b:9תענית ה׳ ב:ט׳
בָּתַר דִּסְעוּד אֲמַר לֵקהּ, הָכִי אָמַר רַבִּי יוֹחָנָן: יַעֲקֹב אָבִינוּ לֹא מֵת. אֲמַר לֵקהּ: וְכִי בִּכְדִי סְפַדוּ סַפְדָּנַיָּא וַחֲנַטוּ חָנְטַיָּיא וּקְבַרוּ קַבָּרַיָּיא? אֲמַר לֵקהּ: מִקְרָא אֲנִי דּוֹרֵשׁ, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּירָא עַבְדִּי יַעֲקֹב נְאֻם ה׳ וְאַל תֵּחַת יִשְׂרָאֵל כִּי הִנְנִי מוֹשִׁיעֲךָ מֵרָחוֹק וְאֶת זַרְעֲךָ מֵאֶרֶץ שִׁבְיָם״, מַקִּישׁ הוּא לְזַרְעוֹ: מָה זַרְעוֹ בַּחַיִּים — אַף הוּא בַּחַיִּים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 235bזח״א רלה, ב
Zohar I, 141bזח״א קמא, ב
Kehot’s noteתענית ה, ב. זח״א רלה, ב. רמח, ב. זח״א קמא, ב. ראה בלקוטי שיחות ח״ד ע׳ 1260 ביאור ע״ז.
48יעקב לא מת
The Zohar says, “Yaakov did not die,” and therefore death is not said of him, only that “he expired and was gathered to his people”: like the sun, he was gathered in, not extinguished.
Zohar, Vayechi 77:800–79:811ספר הזהר, ויחי ע״ז:ת״ת-ע״ט:תתי״א
Similarly in the verse, “The L-rd bless thee out of Zion, and see thou the good of Jerusalem, all the days of thy life” (Ps. 127, 5), Zion is mentioned because from it issue blessings to water the garden, and then Jerusalem is mentioned to show that all blessings issue from male and female together. Similarly it is written: “The L-rd bless thee and keep thee” (Num. 6, 24) -“bless” from the male, and “keep” from the female.’ R. Judah opened with the verse: AND WHEN JACOB MADE AN END …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 12
49ישראל עלו במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר בתחלתו.
50ישראל עלו במחשבה
Among the things that preceded the world, the Midrash lists those that “arose in thought” to be created: the Patriarchs, Israel, the Temple and the name of Mashiach. The maamar takes “thought” here as the letters of thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
51ואתה מרבבות קדש
“G-d came from Sinai… and He came from the holy myriads.” The word ve’asa, “and He came,” shows that otiyos, “letters,” means coming and drawing down.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
52אתא בקר
“The watchman said, ‘Morning comes, and also night.’” Another instance of asa, “comes,” the root of otiyos.
Isaiah 21:12ישעיהו כ״א:י״ב
אָמַר שֹׁמֵר אָתָה בֹקֶר וְגַם־לָיְלָה אִם־תִּבְעָיוּן בְּעָיוּ שֻׁבוּ אֵתָיוּ:
The watchman said: ‘The morning cometh, and also the night— If ye will inquire, inquire ye; return, come.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כא, יב.
Paragraph 13
53זכור ושמור בדבור אחד נאמרו
A baraisa: “Remember” and “Keep” were said in a single utterance, something the mouth cannot say and the ear cannot hear. The maamar explains how elevation and drawing down could be said as one.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה כז, א.
54שיש שבת דמעלי שבתא
The note refers there on the Shabbos of Shabbos night.
Kehot’s noteע׳ בסידור שער השבת קעג, א ד״ה ר״ש הוי אמר.
55מזמור שיר ליום השבת
“A psalm, a song for the Shabbos day,” said on Friday night as Shabbos begins. The maamar counts it among the elevations of Shabbos night.
Psalms 92:1תהילים צ״ב:א׳
מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת:
A Psalm, a Song. For the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ומעתה נבא לביאור
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5632.
Kehot’s noteבסה״מ תרל״ב ע׳ יג נמצא כאן ביאור בענין התכללות ע״ש.
Paragraph 14
57עוה״ב שהוא ג״ע ותח״ה
A further discussion of the World to Come as both Gan Eden and the Resurrection of the Dead.
Kehot’s noteע׳ דרך מצותיך טו, ב. ד״ה וככה תרל״ז פ״ה ואילך. ד״ה זה היום תרס״ו. המשך תער״ב ח״ב ע׳ תשעט ואילך. סה״מ תרע״ח ע׳ תטו ואילך. ד״ה אני לדודי תרצ״ב. סה״מ תרח״ץ ע׳ ריב. סה״מ ת״ש ד״ה כי ישאלך בנך ע׳ מד ואילך. נתבאר בד״ה להבין ענין תחיית המתים תשמ״ו (סה״מ מלוקט ח״ג ע׳ לד) ליד הערה 12.
58ומבואר במפרשים
The Rebbe lists the commentators meant here: the Mishnah commentators on Sanhedrin, chapter Chelek, Rav Saadia Gaon in Emunos VeDeos and others, with those who differ answered in Avodas HaKodesh and the Shelah.
Kehot’s noteבתשובות וביאורים לכ״ק אדמו״ר זי״ע סי׳ ח ע׳ 28 (אג״ק ח״ב ע׳ צב. לקו״ש חט״ז ע׳ 516) מציין על זה וז״ל: ראה מפרשי המשנה סנהדרין ר״פ חלק, רס״ג בס׳ האמונות והדעות סוף מאמר תחה״מ, נ״כ הרמב״ם הל׳ תשובה פ״ח-ט ועוד, וכבר השיב לאלו החולקים על הדעה המובאת בפנים — בס׳ עבודת הקודש ח״ב פמ״א-מג, הובא בקיצור בשל״ה בהקדמה חלק בית דוד. והנה בימים ההם הי׳ מקום לדעות מחולקות בענינים האלו אבל אחרי אשר נגלה דבר ה׳ אל (ל׳ הרח״ו בהקדמתו לשער ההקדמות) ”עיר וקדיש מן שמיא נחית הרב הגדול האלקי החסיד מו״ר כמהר״ר יצחק לוריא אשכנזי זלה״ה מלא תורה כרמון במקרא במשנה בתלמוד בפלפול במדרשים והגדות במעשה בראשית במעשה מרכבה”, וקבלוהו כל ישראל עליהם לפוסק אחרון בכל עניני סתרי תורה וסודותי׳ — אין מקום כלל למחלוקות והלכה כדברי האריז״ל, עכ״ל ע״ש בארוכה. ובדרך מצותיך יד, ב ואילך. לקו״ש חי״ז ע׳ 344 הערה 10.
59וברמב״ן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעל גיליון בת״א דפוס ראשון מחסיד: ע׳ לקו״ת צו ט״ו ד׳ ד״ה והנה ארז״ל.
Paragraph 15
60ותח״ה הוא שיעמדו בגופיהם
The epistle explains that the revelation at the Resurrection will be far greater than in the lower and upper Gan Eden, so that the souls of the tzaddikim now in the upper Gan Eden will return to their bodies.
Kehot’s noteראה אגה״ק סי׳ יז.
61מוטב דלידייני׳ וליתי לעלמא דאתי
When Acher died, Rabbi Meir said, “Better that he be judged and come to the World to Come.” The maamar takes this to show how great the delight of Gan Eden is, worth the judgment that comes before it.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב. ראה לעיל ח, ד.
62כל ישראל יש להם חלק לעוה״ב
The Mishnah: “All Israel have a share in the World to Come,” followed by those who have none. The maamar reads it as referring to rising at the Resurrection of the Dead.
Sanhedrin 90a:15סנהדרין צ׳ א:ט״ו
מַתְנִי׳ כׇּל יִשְׂרָאֵל יֵשׁ לָהֶם חֵלֶק לָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר״. וְאֵלּוּ שֶׁאֵין לָהֶם חֵלֶק לָעוֹלָם הַבָּא: הָאוֹמֵר אֵין תְּחִיַּית הַמֵּתִים מִן הַתּוֹרָה, וְאֵין תּוֹרָה מִן הַשָּׁמַיִם, וְאֶפִּיקוֹרוֹס.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 59bזח״א נט, ב
Kehot’s noteסנהדרין צ, א. זח״א נט, ב. לקו״ת שלח מו, ד. ראה ביאור המשנה בד״ה להבין ענין תחיית המתים תשמ״ו (סה״מ מלוקט ח״ב) ע׳ לג ואילך.
63שיקומו בתח״ה
The note points there on rising at the Resurrection of the Dead.
Kehot’s noteראה בד״ה וככה תרל״ז פ״ט ואילך.
Paragraph 16
64ביו״ד נברא העוה״ב
The Talmud says this world was created with the letter hei and the World to Come with the yud, and asks why the World to Come was created with the yud. The maamar reads the yud as Chochmah.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
Paragraph 17
65לע״ל בתח״ה יתגלה בחי׳ סוכ״ע
the passage shares nothing with the note
Kehot’s noteראה אגה״ק סי׳ יז.
66תר״ך מצות הם תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס שער ח׳ פ״ג.
67תר״ך עמודי אור
Rabbi Moshe Cordovero writes that the Sages received that this Sefirah, Keser, holds 620 pillars of light, the numerical value of keser, first revealed in the prayer of Rabbi Nechunya ben HaKanah.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
… ונ״ל כי נכנסו בזה בראותם כי גדולה קודמת לגבורה והוא החסד והלובן ואחר הגדולה נאצלה הגבורה והיא דין ואודם ואחר כך נאצל תפארת העומד בין שניהם להכריע בין האודם והלובן והוא גוון אודם ולובן מעורב. ר״ל כי כענין ג׳ אלה כן דרך שלשה הראשונות כי ג׳ הראשונות הם שרשים וג׳ אבות ענפים להם ומן הענפים נדון להשרשים. ולכן אמרו שהכתר הראשון לאצילות הוא הזקן והלבן ולכן נקרא עתיק יומין שהוא כח הלובן והוא כנגד הגדולה והנמשך אחריו שהוא החכמה הוא כנגד הגבורה והיא אדומה. כי כמו שאחר הלובן חסד …
Pardes Rimonim (Public Domain)
Paragraph 18
68פושעי ישראל
Reish Lakish says the fire of Gehinnom has no power over the sinners of Israel, who are full of mitzvos like a pomegranate, as it says, “your temple is like a slice of pomegranate.”
Eruvin 19a:7–8עירובין י״ט א:ז׳-ח׳
לָא קַשְׁיָא: הָא — בְּפוֹשְׁעֵי יִשְׂרָאֵל, הָא — בְּפוֹשְׁעֵי אוּמּוֹת הָעוֹלָם. הָכִי נָמֵי מִסְתַּבְּרָא, דְּאִם כֵּן קַשְׁיָא דְּרֵישׁ לָקִישׁ אַדְּרֵישׁ לָקִישׁ. דְּאָמַר רֵישׁ לָקִישׁ: פּוֹשְׁעֵי יִשְׂרָאֵל אֵין אוּר גֵּיהִנָּם שׁוֹלֶטֶת בָּהֶן, קַל וָחוֹמֶר מִמִּזְבַּח הַזָּהָב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יט, א. ראה לקמן פ, ג.
69כל ישראל יש להם חלק לעוה״ב
The Mishnah: “All Israel have a share in the World to Come,” apart from those it lists. Here it follows from the fact that the mitzvos form the Keser.
Sanhedrin 90a:15סנהדרין צ׳ א:ט״ו
מַתְנִי׳ כׇּל יִשְׂרָאֵל יֵשׁ לָהֶם חֵלֶק לָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר״. וְאֵלּוּ שֶׁאֵין לָהֶם חֵלֶק לָעוֹלָם הַבָּא: הָאוֹמֵר אֵין תְּחִיַּית הַמֵּתִים מִן הַתּוֹרָה, וְאֵין תּוֹרָה מִן הַשָּׁמַיִם, וְאֶפִּיקוֹרוֹס.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 19
70עם היות ששרש המצות עצמן בכתר
The note refers there on the root of the mitzvos themselves being in Keser.
Kehot’s noteראה ד״ה כי ישאלך בנך עטר״ת ע׳ שנד.
Paragraph 20
71בנעשה ונשמע נמשכו ב׳ כתרים
Rabbi Simai: when Israel put “we will do” before “we will hear,” 600,000 ministering angels came and tied two crowns on each Jew, one for “we will do” and one for “we will hear”; when they sinned, destroying angels took them off.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א.
72ויתנצלו בני ישראל
“And the children of Israel stripped themselves of their ornaments from Mount Horeb.” The Talmud reads the ornaments as the crowns; the maamar, as the light of Keser.
Exodus 33:6שמות ל״ג:ו׳
וַיִּתְנַצְּלוּ בְנֵי־יִשְׂרָאֵל אֶת־עֶדְיָם מֵהַר חוֹרֵב:
And the children of Israel stripped themselves of their ornaments from mount Horeb onward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, ו.
Paragraph 21
73זכור ושמור בדבור א׳ נאמרו
The baraisa: “Remember” and “Keep” were said in a single utterance. The maamar now explains it with the analogy of the craftsman.
Rosh Hashanah 27a:2–3ראש השנה כ״ז א:ב׳-ג׳
וּשְׁתֵּי חֲצוֹצְרוֹת מִן הַצְּדָדִים. וּתְרֵי קָלֵי מִי מִשְׁתַּמְעִי? וְהָתַנְיָא: ״זָכוֹר״ וְ״שָׁמוֹר״, בְּדִיבּוּר אֶחָד נֶאֶמְרוּ, מַה שֶּׁאֵין הַפֶּה יְכוֹלָה לְדַבֵּר וְאֵין הָאוֹזֶן יְכוֹלָה לִשְׁמוֹעַ! לְכָךְ מַאֲרִיךְ בְּשׁוֹפָר. לְמֵימְרָא דְּכִי שָׁמַע סוֹף תְּקִיעָה בְּלֹא תְּחִילַּת תְּקִיעָה יָצָא, וּמִמֵּילָא: תְּחִילַּת תְּקִיעָה בְּלֹא סוֹף תְּקִיעָה יָצָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
74וביום השביעי שבת
“For in six days G-d made the heavens and the earth, and on the seventh day He ceased and rested.” The maamar reads the ceasing as the withdrawal of the creative power to its source.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
75ויכולו השמים
“And the heavens and the earth were completed, and all their host.” The maamar reads the completion as the creative power returning to its source.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, א.
76ויכל אלקים
“And G-d completed on the seventh day His work that He had made, and He ceased on the seventh day.”
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ויברך אלקים את יום השביעי
“And G-d blessed the seventh day and sanctified it.” The blessing is the renewed drawing down after the withdrawal.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78יהי׳ יום שכולו שבת
The note refers there on “a day that is entirely Shabbos.”
Kehot’s noteראה יהל אור במילואים ע׳ תרלב.
79יום שכולו שבת ומנוחה לחיי העולמים
On Shabbos the Levites sang “A psalm, a song for the Shabbos day,” a song for the Time to Come, “for the day that is entirely Shabbos and rest for life everlasting.”
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 23
80רכב אלקים רבותים
“The chariot of G-d is twice ten thousand, thousands of shinan; Ado-nai is among them, Sinai in holiness.” The maamar explains the thousands of shinan as the Chayos, in which Ado-nai is included.
Psalms 68:18תהילים ס״ח:י״ח
רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן אֲדֹ־נָי בָֿם סִינַי בַּקֹּדֶשׁ:
The chariots of G-d are myriads, even thousands upon thousands; The L-rd is among them, as in Sinai, in holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, יח.
Paragraph 24
81ויעל אלקים מעל אברהם
“And He finished speaking with him, and G-d went up from upon Avraham.”
Genesis 17:22בראשית י״ז:כ״ב
וַיְכַל לְדַבֵּר אִתּוֹ וַיַּעַל אֱלֹקִים מֵעַל אַבְרָהָם:
And He left off talking with him, and G-d went up from Abraham.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, כב.
82ויעל אלקים מעל אברהם
From this verse Resh Lakish derives “The Patriarchs are themselves the Chariot”: G-d is said to go up “from upon” Avraham.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
83מחנה אלקים זה
When angels met Yaakov on his way, he said, “This is the camp of G-d.”
Genesis 32:3בראשית ל״ב:ג׳
וַיֹּאמֶר יַעֲקֹב כַּאֲשֶׁר רָאָם מַחֲנֵה אֱלֹקִים זֶה וַיִּקְרָא שֵׁם־הַמָּקוֹם הַהוּא מַחֲנָיִם:
And Jacob said when he saw them: ‘This is G-d’s camp.’ And he called the name of that place Mahanaim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, ג.
84וישמע את הקול . . מט״ט וסנד״ל
When Moshe entered the Tent of Meeting, “he heard the voice speaking to him from above the cover on the Ark of the Testimony, from between the two cherubim.”
Numbers 7:89במדבר ז׳:פ״ט
וּבְבֹא מֹשֶׁה אֶל־אֹהֶל מוֹעֵד לְדַבֵּר אִתּוֹ וַיִּשְׁמַע אֶת־הַקּוֹל מִדַּבֵּר אֵלָיו מֵעַל הַכַּפֹּרֶת אֲשֶׁר עַל־אֲרֹן הָעֵדֻת מִבֵּין שְׁנֵי הַכְּרֻבִים וַיְדַבֵּר אֵלָיו:
And when Moses went into the tent of meeting that He might speak with him, then he heard the Voice speaking unto him from above the ark-cover that was upon the ark of the testimony, from between the two cherubim; and He spoke unto him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 230bזח״ג רל, ב
Kehot’s noteבמדבר ז, פט. ראה זח״ג רל, ב.
Paragraph 25
85א״ת שנאן אלא שאינן
Describing G-d’s night, the Talmud says He rides His light cherub and roams through eighteen thousand worlds, as it says “thousands of shinan”: do not read shinan but she’einan.
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
Paragraph 26
86מט״ט נק׳ עבדו זקן ביתו
Kehot’s note points to Zohar I, 126b for these words.
Zohar I, 126bזח״א קכו, ב
Kehot’s noteזח״א קכו, ב.
87עבדו זקן ביתו
The Zohar (Midrash HaNe’elam) reads the verse as Metatron: “his servant” is the servant of the Omnipresent, “the elder of his house” the first of His creations, and “who ruled over all that he had” the dominion he was given over all of G-d’s hosts.
Zohar, Chayei Sara 19:155–161ספר הזהר, חיי שרה י״ט:קנ״ה-קס״א
88עבדו זקן ביתו המושל בכל אשר לו
“And Avraham said to his servant, the elder of his house, who ruled over all that he had.” The maamar applies these words to Metatron.
Genesis 24:2בראשית כ״ד:ב׳
וַיֹּאמֶר אַבְרָהָם אֶל־עַבְדּוֹ זְקַן בֵּיתוֹ הַמֹּשֵׁל בְּכׇל־אֲשֶׁר־לוֹ שִׂים־נָא יָדְךָ תַּחַת יְרֵכִי:
And Abraham said unto his servant, the elder of his house, that ruled over all that he had: ‘Put, I pray thee, thy hand under my thigh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
89ועל ידו מתעל׳ הקב״ה . . וט׳ ממטה למעלה
This passage is quoted there, with the explanation that according to Emek HaMelech it is “the ascent of Z’eir Anpin of Atzilus into nine Sefiros far above Atzilus.”
Kehot’s noteמובא באוה״ת במדבר ע׳ נ ושם מבאר שלפי פי׳ עמק המלך ”הוא עלי׳ ז״א דאצי׳ בט״ס שלמעלה מעלה מאצי׳”, ע״ש.

Torah Ohr · Parshas Yisro · Maamar 10
וכל העם רואים את הקולות ואת הלפידים ואת…
“And All the People Saw the Sounds and the Torches”
The Torah gave every person, through physical mitzvos, the “going on and journeying” that Avraham reached in spirit: the soul’s fire of yearning and water of drawing down, joined by a peace from above both, the shofar’s “narrow place,” the source of delight. This became possible only after Egypt, the iron furnace, had refined Israel and the world, so that physical things could become vessels for the Infinite Light.
The maamar in brief
Why was the Torah given with a shofar? Its blast casts dread, yet “shofar” also means “improve your deeds,” drawing down delight from its source. Avraham kept the Torah spiritually, “going on and journeying” in the soul’s running and returning: the heart’s fire of yearning and the mind’s water of bittul, neither extinguishing the other, until he became a chariot. Few can reach this, so the Torah was given as physical mitzvos, with water (kindness drawn down) and fire (exact limits), through which anyone can draw the Infinite Light. This was impossible in Avraham’s day: the mineral, vegetable and animal things the mitzvos use, though rooted high, fell in the breaking of the vessels under kelipas nogah. Egypt’s furnace refined Israel and the world; the present exile refines the mitzvos for Mashiach, and suffering refines a person’s own mitzvos. Fire and water are joined by peace from the shofar’s narrow place, revealed in prayer. The maamar then reads the Sinai verse, contrasting Israel with the mixed multitude and the kelipos, who lack bittul, and ends with Israel drawing down G-d Himself through Torah.

Outline
	1Why a shofar at Sinai?The shofar’s simple blast casts dread, yet as shapru, “improve,” it draws down delight from the source of delights, which the Giving of the Torah required.¶1–2
	2Avraham’s running and returningAvraham kept the Torah spiritually, “going on and journeying”: the heart’s fire of yearning and the mind’s water of bittul, neither quenching the other, as in “He makes peace in His heights,” until he became a chariot.¶3–7
	3The Torah’s gift: physical mitzvosNot everyone can reach this, so the Torah gave physical mitzvos, with the water of Chassadim and the fire of exact details, by which anyone draws the Infinite Light through an arousal from below. Why not to Avraham?¶8–10
	4Refining the physical worldThe mineral, vegetable and animal things used in mitzvos are rooted in Tohu, higher than man, yet fell under kelipas nogah; so Moshe ate nothing on Sinai, and only after Egypt, the iron furnace, refined Israel and the world could physical acts become mitzvos. The present exile and personal suffering refine further.¶11–19
	5Peace between fire and waterA peace greater than both opposites joins them: the shofar’s narrow place, from which the higher and lower Name Yah unfold, revealed in the Amidah, where running and returning merge.¶20–22
	6Reading the verse at SinaiThe sounds are five waters of drawing down, the torches are upward fire, the smoke is the transformed animal soul; the people who saw are Israel, and those who stood at a distance are the mixed multitude.¶23–26
	7Bittul and its absenceThe Infinite Light rests in what is nullified to it; the mixed multitude, the mazikin and the kelipos lack this bittul, and so G-d rules them by “dominion,” not willing “kingship.”¶27–31
	8Blessing G-d through TorahIsrael “blesses” G-d by drawing down His very self through the Torah of five voices; physicality is no barrier before Him.¶32


Key concepts
	Running and returning (ratzo vashov)רצוא ושוב
	The soul’s movement of yearning upward to be absorbed in G-d, and returning to its place and task, as the Chayos of Yechezkel’s vision “ran and returned.”

	Going on and journeyingהלוך ונסוע
	Avraham’s way: a constant running and returning that rises ever higher, above the level of the angels, until he became a chariot for G-dliness.

	Fire and waterאש ומים
	Fire is the heart’s thirst for G-d, running upward; water is the mind’s Chochmah and bittul, drawing down. In the mitzvos, water is the flow of Chassadim and fire the Gevuros of their exact details.

	The narrow placeמן המצר
	The level beyond all comprehension, the source of delights, pictured by the narrow end of the shofar; from it comes the “expansiveness” that unites opposites.

	Kelipas nogahקליפת נוגה
	The “glowing husk,” a mixture of good and evil that gives life to permitted physical things; they must be refined before they can become vessels for the Infinite Light as mitzvos.

	The iron furnaceכור הברזל
	Egypt, whose hard servitude refined Israel and the world as a furnace separates dross from metal, making the Giving of the Torah possible; the present exile plays the same role for the days of Mashiach.

	Self-nullification (bittul)ביטול
	Setting aside one’s own existence before G-d; the Infinite Light rests only in what is nullified to it, and this defines the side of holiness.

	The mixed multitude (erev rav)ערב רב
	Those who left Egypt with Israel but, impressed only by created greatness, did not “see the sounds” and stood at a distance.


Section 1 · ¶1–2
Why a shofar at Sinai?
1וכל העם רואים1 את הקולות2 ואת הלפידים ואת קול3 השופר וגו׳. להבין למה היה קול השופר במ״ת [במתן תורה].4 וכי לכלי שיר היו צריכין.
“And all the people saw the sounds and the torches and the sound of the shofar,” etc. [We need] to understand why there was the sound of the shofar at the Giving of the Torah. Did they need musical instruments?
The maamar opens with the verse describing Israel at Sinai, who “saw the sounds,” and asks why a shofar was sounded at the Giving of the Torah at all. Was music needed there?


ועוד וכי אין כלי זמר משובח ממנו. הענין הנה קול השופר הוא קול פשוט ומטיל אימה שהוא קול חרדה5 וכמ״ש אם יתקע שופר בעיר6 ועם לא יחרדו.
And further: is there no musical instrument finer than it? The explanation: the sound of the shofar is a simple sound, and it casts dread, for it is a sound of trembling, as it is written, “If a shofar is blown in the city, will the people not tremble?”
If music were the point, finer instruments exist. The first answer is that the shofar’s plain blast inspires dread, as the prophet Amos says that a shofar blown in a city makes the people tremble.




2וכן במתן תורה כתיב ויהי קולות וברקים7 וגו׳ וקול שופר חזק מאד ויחרד וגו׳. אך על כל זה נק׳ שופר על שם שפרו מעשיכם89 שהוא הממשיך תענוג שבו
So too at the Giving of the Torah it is written, “And there were sounds and lightning,” etc., “and the sound of a shofar, very strong, and [all the people] trembled,” etc. Yet for all that, it is called shofar after “Improve (shapru) your deeds,” for it is what draws down the delight (taanug) within it,
The verse at Sinai describes a very strong shofar blast that made the people tremble. Yet the word shofar also recalls the Sages’ wordplay shapru ma’aseichem, “improve (beautify) your deeds,” and so the shofar is also what draws down delight.


ועל ידו נמשך למטה להיות התהוות תענוג כי הוא מבחי׳ מקור התענוגים והמשכה זו היתה צריכה להיות במתן תורה מבחינת כי עמך מקור חיים10 מקור התענוגים:
and through it [delight] is drawn down below, so that delight comes into being; for it is from the level of the source of delights. And this drawing down had to take place at the Giving of the Torah, from the level of “For with You is the source of life,” the source of delights.
Through the shofar, delight is drawn down and comes into being below, because the shofar stems from the source of all delights. The Giving of the Torah needed this drawing down from “the source of life,” which the maamar calls the source of delights.




Section 2 · ¶3–7
Avraham’s running and returning
3וביאור ענין זה כי הנה צריך להבין ענין מתן תורה שהרי גם קודם מתן תורה היו צדיקים ונביאים.
The explanation of this matter: we must understand what the Giving of the Torah [accomplished], for even before the Giving of the Torah there were righteous people and prophets,
To explain the shofar, the maamar first asks what was new at Sinai, since there were righteous people and prophets long before it.


כמו אדם הראשון חנוך מתושלח כו׳. ואברהם11 קיים כל התורה12 גם עד שלא ניתנה.13 כמ״ש וישמר משמרתי1415 רק שהיה זה ברוחניות16 כו׳.
such as Adam, the first man, Chanoch, Mesushelach, etc. And Avraham fulfilled the entire Torah even before it was given, as it is written, “And he kept My charge”; only, this was in spirituality, etc.
Adam, Chanoch and Mesushelach served G-d, and the Sages teach that Avraham kept the entire Torah before it was given, learning it from the verse “he kept My charge.” His observance, however, was spiritual.


ואיזו שינוי17 היה בנתינת התורה בגשמיות. אך הנה מעלת אברהם היתה הלוך ונסוע הנגבה1819 שנעשה בחי׳ מרכבה לבחי׳ נגבה.
So what change came about through the giving of the Torah in physical form? But the distinction of Avraham was “going on and journeying toward the south”: he became the level of a chariot (merkavah) for the level of “the south.”
If the Torah was already kept spiritually, what did giving it in physical form change? The answer begins with Avraham’s journeying “toward the south”: in Kabbalah the south corresponds to Chesed, Avraham’s attribute, and he became a “chariot” for it, wholly given over to that divine quality as a chariot is to its rider.


ועד שנעשה מרכבה היה תמיד בבחי׳ הלוך ונסוע דהיינו בחינת רצוא ושוב (רק דגבי חיות המרכבה כתיב והחיות רצוא ושוב.20 ומדרגת אברהם היתה למעלה מהם נקרא בשם הלוך ונסוע)
And until he became a chariot, he was always at the level of “going on and journeying,” that is, the level of “running and returning” (ratzo vashov). (Only, regarding the Chayos of the Chariot it is written, “And the Chayos ran and returned”; and Avraham’s rank was above them, [so it] is called by the name “going on and journeying.”)
Avraham’s path to becoming a chariot was constant movement of the soul, “running and returning” (ratzo vashov): yearning upward toward G-d and then returning. Because he stood above the Chayos, the angels of Yechezkel’s vision who “ran and returned,” the Torah describes him in its own words, “going on and journeying.”


ומהו ענין רצוא ושוב. הנה כתיב עושה שלום במרומיו.2122 שיש אש ומים ואין המים מכבין את האש.23
And what is “running and returning”? Now, it is written, “He makes peace in His heights”: there are fire and water, and the water does not extinguish the fire.
To explain running and returning, the maamar turns to the verse “He makes peace in His heights,” which the Midrash reads as peace between fire and water among the angels, where water does not put out fire.


ולכאורה אינו מובן איך שייך לומר במרומיו אש ומים24 ומהו המים מכבין את האש עד שהוצרך לעשות שלום.
At first glance this is not understood: how can one speak of fire and water “in His heights”? And what is [meant by] the water extinguishing the fire, so that He needed to make peace?
Taken literally, the idea is puzzling: there is no physical fire or water on high, so what conflict would need peace?


אך הענין דאש ומים הן הם בחינת רצוא ושוב וכנודע שיסוד האש בלב25 ששם הצמאון בחינת רצוא.
But the explanation is that fire and water are themselves the levels of “running” and “returning.” As is known, the element of fire is in the heart, where the thirst is: the level of “running.”
The answer: fire and water are spiritual states. Fire, whose element is in the heart, is the soul’s thirst for G-d, its upward “running.”




4וכמאמר אם רץ לבך2627 לבך דייקא והיינו ע״י בינה לבא שישים אל לבו ויתבונן בגדולת א״ס ב״ה שכשמו כן הוא אין לו סוף ואין לו תכלית רק הודו על ארץ28 וגומר.
As the saying goes, “If your heart runs”: your heart, specifically. That is, through Binah (understanding), [which is] “the heart”: he takes to heart and contemplates the greatness of the Infinite One (Ein Sof), blessed be He, who is as His Name: He has no end and no limit, and only “His splendor is on the earth,” etc.
The heart’s running comes from contemplation. Kabbalah calls Binah, deep understanding, “the heart,” because understanding stirs the heart; one who reflects that G-d truly has no end, and that only a glimmer of His splendor reaches the earth, comes to yearn for Him.




5ומלכותך מלכות29 כל עולמים. שכל עולמים חיותם וקיומם והתהוותם מאין ליש הוא מבחי׳ מלכותו ית׳
And “Your kingship is the kingship of all worlds”: for all worlds, their life-force (chayus), their existence and their coming into being from nothing to something, are from the level of His Malchus (sovereignty), may He be blessed,
All worlds, with their life and their creation from nothing, come only from G-d’s Malchus, His sovereignty, the attribute through which He relates to what is outside Himself.


שהיא בחי׳ הארה בעלמא התפשטות לזולתו שאינו נוגע לעצמותו ומהותו כביכול כי הוא קדוש ומובדל מגדר עלמין לא בבחינת ממלא ולא בבחי׳ סובב.
which is a mere glimmer, an extension toward what is other than Himself, which does not touch His essence and being, so to speak; for He is holy and separate from the category of worlds, neither at the level of “filling” (memalei) nor at the level of “encompassing” (sovev).
Malchus is only a glimmer that reaches outward to what is other than G-d; it does not touch His essence. In His essence He transcends the worlds entirely, beyond both the light that fills them and the light that encompasses them.


אשר ע״כ תכלה ותכסוף נפשו ליכלל וליבטל במציאו׳ [במציאות] באור א״ס ב״ה ממש לדבקה בו ממש.
Therefore his soul will pine and yearn to be included and nullified in its very existence in the Infinite Light (Or Ein Sof) itself, blessed be He, to cleave to Him truly.
Realizing that all creation is only a glimmer of G-d, the soul longs to give up its separate existence in the Infinite Light itself and cleave to Him.




6ולכן החיות רצוא ושוב30 כי בהיותם משיגים החיות הנמשך להם מקדושת א״ס ב״ה שאין לו סוף ותחלה כו׳
Therefore “the Chayos run and return.” For when they apprehend the life-force (chayus) drawn down to them from the holiness of the Infinite One (Ein Sof), blessed be He, who has no end and no beginning, etc.,
This is why the Chayos “run and return”: they perceive that their own life-force comes from the holiness of the Infinite, who has no end and no beginning.


הרי הם בוערים כמראה הלפידים בבחי׳ רצוא כי היא מתהלכת בין החיות31 שהחיות הנמשך להם היא היא מתהלכת תמיד בבחי׳ רצוא
they burn “like the appearance of torches,” at the level of “running”; for “it moves about among the Chayos”: the life-force drawn down to them is itself what moves about constantly at the level of “running”
Perceiving this, they burn like torches with yearning. The maamar reads Yechezkel’s fire that “moves about among the Chayos” as their very life-force, which is constantly running.


ג״כ להיות ואל אישת תשוקתך32 ליבטל וליכלל באור א״ס ב״ה ממש כשלהבת העולה מאיליה אך אח״כ הם בחינת שוב וכמאמר אם רץ לבך שוב לאחד.33
as well, so as to be [in the state of] “and toward your husband is your longing”: to be nullified and included in the very Infinite Light (Or Ein Sof), blessed be He, like a flame that rises of itself. But afterward they are at the level of “returning,” as the saying goes, “If your heart runs, return to the One.”
Their longing, like a flame that rises of itself, is to be absorbed in the Infinite Light. The maamar puts it in the words spoken to Chavah, “and toward your husband is your longing” (printed here אישת for the verse’s אישך), the longing of the lower for its source; Torah Ohr on Vayechi hears in ish, “husband,” the word esh, “fire.” Afterward they “return,” as in Sefer Yetzirah’s “If your heart runs, return.”


ובחינת שוב הזה הוא מבחינת יסוד המים שבמוח בחי׳ חכמה כח מ״ה [מה] מה פשפשת מה ידעת כו׳. וזהו שוב לאחד שהשוב הוא ג״כ מבחינת אחד.
And this “returning” is from the element of water that is in the brain, the level of Chochmah (wisdom), koach mah, “the power of ‘what’”: “What have you examined? What do you know?” etc. And this is “return to the One”: the returning, too, is from the level of “One.”
Returning comes from the element of water in the brain, Chochmah, read as koach mah, “the power of ‘what’”: wisdom at its height recognizes that it knows nothing of G-d. So the return is also “to the One”: it, too, is a form of self-nullification before G-d.




7והנה בבחי׳ שוב בבחי׳ ומדרגה זו אין המים שבמוח מרוין את הצמאון שמיסוד האש שבלב להיות מכבין את האש לגמרי ולהיות נופל עי״ז ממדרגת הצמאון והתשוקה שבלב.
Now at the level of “returning,” in this level and rank, the water in the brain does not quench the thirst that comes from the element of fire in the heart so as to extinguish the fire completely, so that he would thereby fall from the rank of the thirst and longing in the heart.
In returning, the mind’s water does not drown the heart’s thirst. Understanding does not put out the fire and leave the person fallen from his yearning.


כי הנה יש בכח הלב להתגבר עוד בבחי׳ אש וצמאון ולהוסיף מדורת אש השלהבת עזה ביתר שאת וכמ״ש בס״י [בספר יצירה] אש ממים34 כו׳. וכמה מיני אש.35 אש אוכלת ואש שותה.
For the heart has the power to grow stronger still at the level of fire and thirst, and to add to the blaze of fire, a mighty flame, with ever greater force, as it is written in Sefer Yetzirah, “fire from water,” etc. And there are several kinds of fire: a fire that consumes and a fire that drinks.
On the contrary, the heart can blaze even more strongly, as Sefer Yetzirah speaks of fire coming “from water”: the waters of the mind feed new fire. The Talmud distinguishes kinds of fire, among them one that consumes and one that “drinks,” consuming water instead of being quenched by it.


וכך היתה מעלת ומדת אברהם אבינו ע״ה [עליו השלום] הלוך ונסוע36 תמיד בבחי׳ רצוא ושוב37 אש ומים אש למעלה ממים ומים למעלה מאש עד רום המעלות עד שנעשה מרכבה:
And such was the distinction and attribute of our father Avraham, peace be upon him: “going on and journeying” constantly, at the level of “running and returning,” fire and water, fire above water and water above fire, up to the highest heights, until he became a chariot.
Such was Avraham’s way: constant running and returning, fire and water each rising above the other in turn, ever higher, until he became a chariot for G-dliness.




Section 3 · ¶8–10
The Torah’s gift: physical mitzvos
8אך הנה כל זה הוא במעלת ומדרגת רוחניות העולמות במעלת הצדיקים ההולכים לפני האלהים ומעלת מלאכי השרת.
But all this belongs to the rank and level of the spirituality of the worlds: to the rank of the righteous who walk before G-d, and the rank of the ministering angels.
All this, however, is a spiritual service, belonging to the great righteous and to the angels.


אך לא כל אדם זוכה לזה שיערה עליו רוח ממרום38 לבא לבחי׳ ומדרגה זו להיות
But not every person merits this, that “a spirit from on high” be poured out upon him, to come to this level and rank, to be
Not every person is granted, in Isaiah’s words, a “spirit poured out from on high” that would lift him to this level.


תמיד בבחי׳ הלוך ונסוע39 לזה ניתנה התורה הן הם המצות גשמיים בעשיה גשמיית שבהן ועל ידם יוכל כל אדם ג״כ להיות בבחי׳ הלוך ונסוע.40
constantly at the level of “going on and journeying.” For this the Torah was given, namely, the physical mitzvos in physical action, in which and through which every person, too, can be at the level of “going on and journeying.”
For this the Torah was given: physical mitzvos done in physical action, through which every person can reach “going on and journeying.” Or HaTorah, cited in the Kehot note, gives the example of keeping Shabbos, through which a person draws down what Avraham drew down by running and returning.




9והענין כי הנה בעשיה גשמית של התורה יש ג״כ בחי׳ אש ומים. כי הנה התורה היא מים שיורדת ממקום גבוה למקום נמוך.41 ונקרא אל תאמרו מים מים4243 ב״פ [ב׳ פעמים] מים.
The explanation: in the physical action of the Torah, too, there is the aspect of fire and water. For the Torah is water, which descends from a high place to a low place. And it is called [water, as in] “Do not say, ‘Water, water’”: “water” twice.
Fire and water exist in the physical practice of the Torah as well. Torah is likened to water, which flows from a high place to a low one, and the Talmud’s warning “Do not say ‘Water, water’” is read here for its doubled word: there are two waters, upper and lower.


מים העליונים בחי׳ ים החכמה ויו״ד עלאה שהיא למעלה מבחי׳ גילוי התורה עצמה דאורייתא מחכמה נפקת44 שגילויה הוא מחכמה ולמטה45 וירדה ממקום גבוה למקום נמוך יו״ד תתאה.
The upper waters are the level of the sea of Chochmah (wisdom) and the higher yud, which is above the level of the revelation of the Torah itself; for “the Torah comes forth from Chochmah,” [meaning] that its revelation is from Chochmah downward, and it descended from a high place to a low place, [to] the lower yud.
The upper waters are the “sea” of Chochmah, the higher yud, the first letter of the Divine Name, which is above the Torah as revealed. The Zohar’s “the Torah comes forth from Chochmah” means that the Torah is revealed from Chochmah downward, descending to the lower yud.


ומים תחתונים בסוף מעשה קיום המצות גשמיות בפועל ממש שהם בבחי׳ מלכותך מלכות כל עולמים.46 אבל על כל זה מלכותך כתיב (בכינוי ך׳).47
And the lower waters are at the end, in the action of fulfilling the physical mitzvos in actual deed, which are at the level of “Your kingship is the kingship of all worlds.” Yet for all that, it is written “Your kingship” (with the suffix kaf, [“Your”]),
The lower waters are the actual performance of the physical mitzvos, which belong to Malchus, “the kingship of all worlds.” But the verse says “Your kingship,” and the suffix “Your” points to G-d Himself.


ששרשם הוא מבחי׳ מים העליונים בחי׳ מלכותו של א״ס ב״ה בעצמו ובכבודו כביכול48 רק שנמשך למטה להיות מלכות כל העולמים ומים התחתונים.
for their root is from the level of the upper waters, the level of the Malchus (sovereignty) of the Infinite One (Ein Sof), blessed be He, in His own Self and glory, so to speak; only, it is drawn down below to become the kingship of all the worlds and the lower waters.
The root of the mitzvos is in the upper waters, G-d’s own sovereignty; it is only drawn down to become the kingship that rules the worlds and the lower waters of physical deeds.


ודרך כלל רמ״ח מ״ע [מצות עשה] הם הן בחי׳ מים שהם חסדים לפי שבהם ועל ידם נמשך המשכת אוא״ס [אור אין סוף] ב״ה למטה
And in general, the 248 positive commandments are the level of water, which is Chassadim (kindnesses), because in them and through them the drawing down of the Infinite Light (Or Ein Sof), blessed be He, comes down below,
In general the 248 positive commandments are “water” and Chassadim, kindnesses, because through them the Infinite Light flows downward.


כמאמר אשר קדשנו במצותיו שע״י המצות נמשך קדש העליון דהיינו בחי׳ קדוש ומובדל כו׳ להיות שורה ומתגלה למטה וכל המשכה היא בחי׳ חסד ומים כו׳
as in the words [of the blessing], “Who has sanctified us with His commandments”: through the mitzvos the supernal holiness is drawn down, that is, the level of “holy and separate,” etc., to rest and be revealed below; and every drawing down is the level of Chesed (kindness) and water, etc.
The blessing over a mitzvah, “Who has sanctified us with His commandments,” means that the mitzvos draw down G-d’s transcendent holiness to rest and be revealed below. Every such drawing down is Chesed, water.


אך יש בהם ג״כ בחי׳ אש גבורות וצמצומים להיות המצוה דוקא באופן זה ובענין זה שצוה עלינו, שמצותיו הוא בכך דוקא וכמו סוכה שהיא גבוה למעלה מעשרים אמה פסולה49
But they also have the aspect of fire, Gevuros (restraints) and contractions (tzimtzumim): that the mitzvah must be specifically in this manner and in this form that He commanded us, for His command is specifically thus. For example, a sukkah that is higher than twenty cubits is invalid,
The mitzvos also contain fire, Gevuros and contractions: each must be done exactly as commanded. A sukkah taller than twenty cubits, for example, is invalid, as the Mishnah rules.


וכן ציצית להיות החוטין שלמים וכיוצא בזה בכל המצות שפרטיהן ודקדוקיהן הן הם בחי׳ גבורות וצמצומים אלא שהם כלולים מחסדים ג״כ כו׳.
and likewise tzitzis, whose threads must be whole; and similarly in all the mitzvos, whose particulars and fine details are themselves the level of Gevuros and contractions, except that they also comprise Chassadim, etc.
Tzitzis require whole threads, and every mitzvah has such exacting details; these limits are Gevuros, though they are bound up with Chassadim as well.




10והרי נמצא שיש בתורה ג״כ בחי׳ אש ומים בעשיה גשמית ג״כ וע״י אתערותא דלתתא אתערותא דלעילא להיות ג״כ הלוך ונסוע וכח זה להיות נמשך אתערותא
So it turns out that the Torah too has the aspect of fire and water, in physical action as well; and through an arousal from below [comes] an arousal from above, so that there is also “going on and journeying.” And this power, for an arousal
So the Torah, even in physical deeds, has fire and water; and since an arousal from below brings an arousal from above, a person can reach “going on and journeying” through the mitzvos.


דלעילא על ידי אתערותא דלתתא ניתן לישראל במתן תורה שזהו ענין נתינת התורה שניתן להיות נק׳ שם מצוה על דברים גשמיים להיות בהן כח זה שעל ידם יומשך אוא״ס [אור אין סוף] ב״ה.
from above to be drawn down through an arousal from below, was given to Israel at the Giving of the Torah. For this is what the giving of the Torah means: that it was granted for the name “mitzvah” to be called upon physical things, so that they would have this power, that through them the Infinite Light (Or Ein Sof), blessed be He, would be drawn down.
The power of a human act to draw down a divine response was given at Sinai: the giving of the Torah turned physical things into “mitzvos,” vessels through which the Infinite Light is drawn down.


אך להבין מאחר שגם ע״י בחי׳ התורה יבא ויגיע לבחי׳ הלוך ונסוע א״כ למה לא ניתנה התורה לאברהם שקיים כל התורה ברוחניותה ולמה לא ניתנה לו גם בגשמיותה:
But we need to understand: since through the Torah, too, one will come and arrive at the level of “going on and journeying,” then why was the Torah not given to Avraham, who fulfilled the entire Torah in its spirituality? Why was it not given to him in its physicality as well?
This raises a question: if the Torah’s physical mitzvos lead to the state Avraham reached, why was the Torah not given in physical form to Avraham, who already kept it spiritually?




Section 4 · ¶11–19
Refining the physical world
11ולהבין זה50 צריך להקדים באור הטעם שיש הכח הגדול הזה במצות להיות על ידם דוקא המשכת אור א״ס ב״ה
To understand this, we must first explain the reason why the mitzvos have this great power, that specifically through them the Infinite Light (Or Ein Sof), blessed be He, is drawn down;
To answer, the maamar first asks why the mitzvos have the power to draw down the Infinite Light at all.


והרי כל המצות נעשים מדומם צומח חי כגון קרבן מנחה סולת מצומח וקרבנות בהמה ותפלין של קלף מעור בהמה כו׳ שהיו תחת ממשלת קליפת נוגה.
after all, all the mitzvos are done with the mineral, the vegetable and the animal: for example, the meal-offering of fine flour, from the vegetable [kingdom]; animal offerings; and tefillin of parchment, from the hide of an animal, etc.; which were under the dominion of kelipas nogah (the “glowing” husk).
Every mitzvah uses things from the mineral, vegetable and animal realms: flour for meal-offerings, animals for sacrifices, parchment for tefillin. Before their use for a mitzvah they belong to kelipas nogah, the “glowing husk,” the realm in which permitted physical things, a mixture of good and evil, receive their life.




12ואיך יהיו הקרבנות דוקא אשה ריח ניחוח לה׳ ריח היא העלאה ממטה למעלה. ניחוח לשון תרגום נחת דהיינו ירידה והמשכה מלמעלה למטה להוי״ה.
So how can the offerings, specifically, be “a fire-offering, a pleasing fragrance (rei’ach nicho’ach) to G-d”? Rei’ach, “fragrance,” is ascent from below to above. Nicho’ach is the Targum’s word nechas, that is, descent and drawing down from above to below, “to Havayah.”
How can such things become “a pleasing fragrance to G-d”? The maamar reads rei’ach, fragrance, as ascent from below, and nicho’ach as the Aramaic nechas, descent: an offering both raises the physical upward and draws G-dliness down.


פי׳ להיות גלוי הוי״ה והמשכת אוא״ס [אור אין סוף] ב״ה בעלמא דאתגלייא שע״י הקרבנות נמשך גלוי אוא״ס [אור אין סוף] ב״ה למטה וכן ע״י מצות תפלין וציצית ממשיך אוא״ס [אור אין סוף] ב״ה על נפשו.
That is: that there be a revelation of Havayah and a drawing down of the Infinite Light (Or Ein Sof), blessed be He, in the revealed world (alma de’isgalya); through the offerings a revelation of the Infinite Light, blessed be He, is drawn down below. And likewise, through the mitzvos of tefillin and tzitzis, one draws the Infinite Light, blessed be He, upon his soul.
The offering brings a revelation of Havayah and of the Infinite Light into the “revealed world,” the realms below; likewise tefillin and tzitzis draw the Infinite Light upon the soul of the one who performs them.


אך הנה נודע שהחיות המלובש בדומם צומח חי. שרשו הוא מבחי׳ לפני מלך מלך51 וגו׳.
But it is known that the life-force vested in the mineral, the vegetable and the animal has its root in the level of “before a king reigned,” etc.
The answer begins with a known Kabbalistic teaching: the life-force in minerals, plants and animals comes from the kings who reigned “before a king reigned” over Israel, which Kabbalah identifies with the World of Tohu, whose lights were too great for their vessels.




13וכמ״ש אחור וקדם צרתני.52 אחור למעשה בראשית שמאמר נעשה אדם53 הוא מאמר אחרון שבכל המאמרות.
As it is written, “Behind and before You formed me”: “behind” in the work of creation, for the utterance “Let us make man” is the last of all the utterances;
The verse “Behind and before You formed me” is read here as man’s place in creation: he came “behind,” for the utterance that created him was the last of all.


שמאמר תוצא הארץ54 וגו׳ ונפש חיה וגו׳ קדמו לו. ולכך המאכל מחיה את האדם הגם דהיינו מוצא פי הוי״ה שבמאכל.
for the utterance “Let the earth bring forth,” etc., and “living creature,” etc., came before it. And therefore food gives life to man, although this is [through] the utterance of G-d’s mouth that is in the food,
The utterances “Let the earth bring forth” and “living creature,” which brought forth the animals, came before man’s, which points to a higher source. That is why food can give life to a person: it is the divine utterance in the food that sustains him.




14וכמ״ש כי על כל מוצא פי הוי״ה55 יחיה האדם. מ״מ הרי גם באדם יש מוצא פי הוי״ה ולמה לא יחיה על מוצא פי הוי״ה שבעצמו
as it is written, “For by all that comes out of the mouth of G-d does man live.” Nevertheless, man too has the utterance of G-d’s mouth [within him]; so why should he not live by the utterance of G-d’s mouth within himself?
The verse says man lives by “all that comes out of the mouth of G-d,” which the maamar reads as the divine word in his food. But man has a divine utterance within himself as well; why does he need the one in his food?


אלא דהיינו משום שמוצא פי הוי״ה שבמאכל גבוה ממוצא פי הוי״ה שבאדם כו׳ כמ״ש במ״א. אך על כל זה הרי המאכל נפל למטה בשבירת הכלים וירד תחת ממשלת נוגה.56
Rather, it is because the utterance of G-d’s mouth in the food is higher than the utterance of G-d’s mouth in man, etc., as is explained elsewhere. Yet for all that, the food fell down in the breaking of the vessels and descended under the dominion of nogah.
Because the utterance in the food is higher, as explained elsewhere. Yet that higher source fell down in the breaking of the vessels, the Kabbalistic shattering of the World of Tohu, and came under the dominion of kelipas nogah.




15ולכך נתגשם מאד ומגשם את האדם האוכלו שמוריד את נפשו להמשיך אחר גשמיות העולם ואפי׳ [ואפילו] הצדיק שאוכל לשובע נפשו57 כו׳ כמ״ש באור ענין זה במ״א58 מ״מ יותר היה יפה לו בלא המאכל.59
Therefore it became very coarse, and it makes coarse the person who eats it, bringing his soul down to be drawn after the physicality of the world. And even the righteous person who “eats to satisfy his soul,” etc., as the explanation of this matter is given elsewhere: nevertheless, it would be better for him without the food.
Having fallen so low, food is coarse and coarsens the one who eats it, drawing him after worldly physicality. Even a righteous person who eats only “to satisfy his soul,” for the sake of serving G-d, would be better off without food, if he had no need of it, as a later version of this maamar adds.




16ולכך משה רבינו ע״ה [עליו השלום] לא אכל בהר כל ארבעים יום הגם שמעלתו גבוה מאד מ״מ מצד חומריות המאכל וגסותו לא אכל ואפי׳ [ואפילו] מן שנק׳ לחם
Therefore Moshe our teacher, peace be upon him, did not eat on the mountain all forty days. Although his rank was very high, nevertheless, because of the materiality and coarseness of food, he did not eat; and even the manna, which is called “bread
This is why Moshe did not eat during his forty days on Mount Sinai: despite his great level, food’s coarseness would have been a hindrance.


אבירים60 לחם שמלאכי השרת ניזונים הימנו לא אכל איש זה משה61 לפי שרצה לקבל את התורה שהיא למעלה ממדרגת המלאכים שהרי הם בקשו תנה הודך על השמים62 כו׳.
of the mighty,” bread by which the ministering angels are nourished, this “man,” Moshe, did not eat, because he wanted to receive the Torah, which is above the level of the angels; for they asked, “Set Your splendor upon the heavens,” etc.
He did not eat even the manna, the psalm’s “bread of the mighty” on which the angels are nourished; the psalm goes on “a man ate,” and the maamar says that this “man,” Moshe, did not. For he was to receive the Torah, which is higher than the angels: they had asked G-d to “set Your splendor upon the heavens,” keeping the Torah above, and it was not given to them.




17ולכך לא ניתנה תורה עדיין בימי אברהם כי בימי אברהם עדיין לא נתברר ונזדכך חומריות העולם להיות המשכת אוא״ס [אור אין סוף] ב״ה ע״י מעשה המצות גשמיות שנלקחו מתחת ממשלת קליפת נוגה.
Therefore the Torah was not yet given in the days of Avraham: in Avraham’s days the materiality of the world had not yet been sifted and refined, so that the Infinite Light (Or Ein Sof), blessed be He, could be drawn down through the deed of the physical mitzvos, which were taken from under the dominion of kelipas nogah.
So the Torah could not be given in Avraham’s day: the world’s materiality was not yet refined enough for physical mitzvos, taken from kelipas nogah, to draw down the Infinite Light.


ולא היו יכולין לקבל הארת א״ס ב״ה להיות נק׳ עליהם שם מצות עד אחר יציאת מצרים שמצרים הוא כור הברזל6364
And they could not receive the illumination of the Infinite One (Ein Sof), blessed be He, so that the name “mitzvos” would be called upon them, until after the Exodus from Egypt. For Egypt is “the iron furnace,”
Physical things could not yet receive the Infinite’s light and become “mitzvos” until after the Exodus, for Egypt was “the iron furnace” that refined them.


כמו מצרף לכסף וכור לזהב65 והיינו כדי להיות הגו סיגים מכסף66 שהכור הוא המפריד הסיגים67 דהיינו שלא יהיה תערובת פסולת בכסף וזהב.6869
like “a crucible for silver and a furnace for gold.” That is, in order to “remove the dross from the silver”: the furnace is what separates the dross, so that there be no admixture of waste in the silver and the gold.
As Proverbs speaks of “a crucible for silver and a furnace for gold,” a furnace separates the dross, so that no waste remains mixed with the precious metal.




18וכך הוא מצרים כור הברזל שזיכך את ישראל ע״י קושי השעבוד בחומר ובלבנים70 להיות נפרד הרע מן הטוב ויתפרדו כל פועלי און71
So too Egypt, the iron furnace, refined Israel through the hardship of the servitude “in mortar and bricks,” so that the evil would be separated from the good and “all the workers of iniquity would be scattered,”
The hard labor “in mortar and bricks” was Egypt’s furnace: it refined Israel by separating evil from good, so that “all the workers of iniquity are scattered.”


שע״י שהרע עושה פעולות רעות הוא כלה ונאבד כמ״ש חצי אכלה וגו׳ חיצי כלים7273 כו׳.
for through the evil doing evil deeds, it is consumed and lost, as it is written, “I will spend My arrows,” etc.: “My arrows are spent,” etc.
Evil exhausts itself through its own harmful acts. The Talmud reads “I will spend My arrows” as “My arrows will be spent, but they will not”: the afflictions are used up, while the people endure.




19וכמשל עלוקה74 שכאשר מוצצת דם האדם מיד מתה. וכאשר נזדככו ישראל נזדכך ג״כ העולם וגשמיותו וחומריותו כי כל העולם תלוי בישראל וכמ״ש גם את העולם נתן בלבם.75
As in the analogy of a leech, which dies at once when it sucks a person’s blood. And when Israel were refined, the world too was refined, its physicality and its materiality; for the whole world depends on Israel, as it is written, “He has also set the world in their heart.”
A leech dies once it has sucked blood: evil that has done its harm is consumed. And because the whole world depends on Israel, “He has set the world in their heart,” the refining of Israel in Egypt refined the physical world as well.


ואזי נתבררו ג״כ מצות מעשיות להיות נק׳ בשם מצות שבהם וע״י תהיינה המשכת אוא״ס [אור אין סוף] ב״ה גם באכילת קרבנות והקרבת מנחה סלת שמצומח הוא אשה ריח ניחוח לה׳
And then the practical mitzvos, too, were sifted, so that they could be called by the name “mitzvos,” so that in them and through them there would be a drawing down of the Infinite Light (Or Ein Sof), blessed be He: even in eating the offerings, and in offering a meal-offering of fine flour, which is from the vegetable [kingdom], it is “a fire-offering, a pleasing fragrance to G-d”
Then physical acts could become true mitzvos, vessels for the Infinite Light. Even eating sacrificial meat, and offering a meal-offering of flour from the plant world, became “a pleasing fragrance to G-d.”


(ואף שגם האבות הקריבו ג״כ קרבנות מ״מ לא הקריבו אלא עולות ולא זבחים הנאכלים ולא מנחות שמצומח).
(and although the Patriarchs too offered sacrifices, nevertheless they offered only burnt-offerings, not sacrifices that are eaten, and not meal-offerings, which are from the vegetable [kingdom]).
The Patriarchs did bring offerings, but only burnt-offerings, wholly burned on the altar; they never brought offerings that people eat, nor meal-offerings from plants.


ועם כל הנ״ל יובנו כמה קושיות המבוארים בספרים76 כגון למה נשא יעקב ב׳ אחיות ועמרם נשא דודתו.7778
With all the above, several difficulties discussed in the books will be understood, such as why Yaakov married two sisters, and Amram married his aunt.
This also answers questions raised in the books: if the Patriarchs kept the Torah, how could Yaakov marry two sisters and Amram his aunt? The answer implied here is that before Sinai the mitzvos were kept in their spiritual dimension, since physical things could not yet become mitzvos.


וכמו שהיה מצרים כור הברזל להיות ע״י זה מתן תורה כך גלות אדום הוא כור הברזל להיות עי״ז ימות המשיח.
And just as Egypt was the iron furnace, so that through it there would be the Giving of the Torah, so the exile of Edom is the iron furnace, so that through it there will be the days of Mashiach.
Egypt’s furnace prepared for the Giving of the Torah; in the same way the present exile of Edom is a refining furnace that prepares for the days of Mashiach.


שהרי המצות אינן בטלות לימות המשיח79 לכולי עלמא והמצות יזדככו יותר בבחי׳ פנימיות וכמ״ש ומלאה הארץ דעה.80
For the mitzvos will not be annulled in the days of Mashiach, according to all opinions; and the mitzvos will be refined further, at the level of the inner dimension (pnimiyus), as it is written, “And the earth shall be filled with knowledge.”
The mitzvos will remain in the days of Mashiach, on all views, but they will be refined further and reveal their inner dimension, when “the earth shall be filled with knowledge” of G-d.


וכן בפרט כל אדם היסורים שלו לזכך מצותיו81 אשר יעשה אותם האדם שיהיו מתוקנים להיות עולה ונכלל באור אין סוף ב״ה:82
And so too, in particular, for every person: his sufferings are to refine his mitzvos, “which a person shall do,” so that they be rectified, to rise and be included in the Infinite Light, blessed be He.
The same is true of each individual: a person’s own sufferings refine the mitzvos he does, so that they rise and are absorbed in the Infinite Light.




Section 5 · ¶20–22
Peace between fire and water
20ונחזור לעניננו שנתינת התורה בבחי׳ אש ומים83 למטה שע״י זה יהיה הלוך ונסוע כנ״ל. אך איך יהיו שני הפכים אש ומים ואין המים מכבין כו׳.
Let us return to our subject: that the giving of the Torah is the level of fire and water below, so that through this there will be “going on and journeying,” as mentioned above. But how can there be two opposites, fire and water, and the water not extinguish, etc.?
Returning to the main theme, the Torah brought fire and water into the physical world, so that anyone could reach “going on and journeying.” But how can such opposites exist together without the water putting out the fire?


ועל זה נאמר עושה שלום במרומיו שהשלום הוא כולל ב׳ הפכים והוא המחבר שניהם לפי שהוא גדול משניהם והם בטלים ונכללים בו.84
Of this it is said, “He makes peace in His heights”: peace encompasses two opposites and is what joins them both, because it is greater than both of them, and they are nullified and included in it.
Peace is the answer: “He makes peace in His heights.” Peace here is not a compromise between opposites; it comes from a level greater than both, in which both are nullified and included, and so it can join them.




21וזהו בחי׳ קול השופר כי שופר תוקעין אותו מפיו הקצר והקול יוצא ומתרחב ויוצא בסופו במקום הרחב. ועל זה נאמר מן המצר קראתי85 יה ענני במרחב יה.
And this is the level of the sound of the shofar. For the shofar is blown from its narrow mouth, and the sound goes out and widens, and comes out at its end, at the wide place. Of this it is said, “From the narrow place I called upon Yah; Yah answered me with expansiveness.”
This is the meaning of the shofar: one blows into its narrow end, and the sound widens and emerges at the broad end. The psalm says the same: “From the narrow place I called upon Yah; Yah answered me with expansiveness.”


פי׳ מן המצר מקום צר שאינו מושג ולית מחשב׳ תפיסא ביה שהוא למעלה מכל ההשגות והוא ענין שופר שפרו מעשיכם86 ממשיך תענוג.
That is: “from the narrow place,” a narrow place that cannot be grasped, where “no thought can grasp Him,” for it is above all comprehension. And this is the meaning of shofar, “improve (shapru) your deeds”: it draws down delight.
The “narrow place” is the level beyond all comprehension, where “no thought can grasp Him.” From there the shofar, in the sense of shapru, “improve,” draws down delight.


אבל בעצמו הוא קול פשוט מקור התענוגים כי עמך מקור חיים87 כתיב בחי׳ עמך בטל ונכלל באוא״ס [באור אין סוף] ב״ה ממש ומשם קראתי יה יו״ד עלאה
But in itself it is a simple sound, the source of delights, for it is written, “For with You is the source of life”: the level of “with You,” nullified and included in the very Infinite Light (Or Ein Sof), blessed be He. And from there, “I called upon Yah”: the higher yud,
In itself the shofar’s sound is simple, the source of all delights: the level of “with You,” nullified and included in the Infinite Light itself. From there it is called forth into the letters of the Name Yah, beginning with the higher yud.


בחי׳ חכמה וה׳ עלאה בינה היא רחובות הנהר הרחבת הדעת במה שמתבונן כו׳ (דהיינו שכבר יש בחי׳ השגה. משא״כ חכמה היא בחי׳ ברק כמ״ש במ״א).
the level of Chochmah (wisdom), and the higher hei, Binah (understanding), which is Rechovos HaNahar (“the broad places of the river”), the broadening of the mind in what one contemplates, etc. (That is, there is already the level of comprehension; whereas Chochmah is the level of a flash of lightning, as is explained elsewhere.)
The higher yud is Chochmah, an insight that flashes like lightning; the higher hei is Binah, the broad expanse of understanding, which Kabbalah calls “the broad places of the river.”


דהיינו שמשם התחלת התהוות חכמה ועדן ותורה להיות לעבדה ולשמרה88 ולעשות גן עדן וגלוי תענוג והשגת הנשמות ועי״ז ענני במרחב יה.
That is, from there begins the coming into being of Chochmah and Eden and Torah, “to work it and to guard it,” and to make the Garden of Eden, the revelation of delight and the comprehension of the souls. And through this, “Yah answered me with expansiveness.”
From here begin Chochmah, “Eden” and Torah. The words “to work it and to guard it,” said of Adam in Eden, describe the service that makes the Garden of Eden, where souls enjoy delight and comprehension; through all this, “Yah answered me with expansiveness.”


כי כמו שיש י״ה עלאין כך יש בחי׳ י״ה תתאין89 יו״ד בחי׳ בטול מים התחתונים חכמה תתאה יו״ד בראש ויו״ד בסוף90 וה׳ הוא בחי׳ אש וצמאון שבלב שכל זה נמשך מן המצר הוא קול השופר הנ״ל.
For just as there is the higher Yah [yud-hei], so there is the level of the lower Yah: the yud is the level of self-nullification (bittul), the lower waters, the lower Chochmah, a yud at the beginning and a yud at the end; and the hei is the level of the fire and thirst in the heart. All this is drawn down from “the narrow place,” which is the sound of the shofar mentioned above.
There is also a lower Yah: its yud is the self-nullification of the lower waters, the lower Chochmah, which the maamar describes as a yud at the beginning and a yud at the end; its hei is the heart’s fiery thirst. Both are drawn from the narrow place, the shofar.




22ודרך כלל הוא בחי׳ תפלה בלחש כי ק״ש [קריאת שמע] וברכותיה יוצר משרתים והאופנים ברעש גדול בוערת כמראה לפידים.91
In general, this is the level of the prayer said in a whisper. For the Shema and its blessings, “Who forms ministering angels” and “the Ofanim with a great noise,” [are] burning “like the appearance of torches.”
In daily prayer, the Shema and its blessings, which describe the angels’ stormy praise, are the fiery “running.” The silent Amidah, said in a whisper, corresponds to the higher level of the shofar.


וע״ז נאמר ותחת הרקיע כנפיהם ישרות92 שכנפיהם נק׳ עפיפתם ברצוא ממטה למעלה ברשפי אש שלהבת ובוערות וכל זה הוא תחת הרקיע שהרקיע נטוי על ראשם כעין הקרח הנורא.93 בחי׳ קרח הוא בחי׳ בטול.
Of this it is said, “And under the firmament their wings were straight”: their “wings” are their flight in “running” from below to above, in flashes of fire and flame, burning; and all this is under the firmament, for the firmament is stretched over their heads “like the awesome ice.” The level of ice is the level of self-nullification (bittul).
Yechezkel saw the Chayos’ wings spread straight beneath the firmament: their upward flight of fiery yearning. Above them was a firmament like awesome ice, which stands for self-nullification.


אבל כאשר ויהי קול מעל לרקיע אשר על ראשם94 הוא קול השופר שהוא למעלה מעלה גם מבחי׳ הרקיע והיא בעמדם בתפלה
But when “there was a voice from above the firmament that was over their heads,” this is the sound of the shofar, which is far above even the level of the firmament; and this is “when they stood,” in prayer,
Above that firmament was a voice, which the maamar identifies with the shofar, higher than the firmament itself. The words “when they stood” refer to prayer, the Amidah, the “standing” prayer.


ואזי תרפינה כנפיהם שבטל ונכלל גם בחי׳ הרצוא גם בחי׳ השוב95 ומיוחדים ביחוד גמור ואינו עולה לא בשם רצוא
and then “they let down their wings”: both the level of “running” and the level of “returning” are nullified and included, and they are united in complete union, and it is called neither by the name “running”
Then the Chayos let down their wings: running and returning are both absorbed into a complete unity that is called by neither name.


ולא בשם שוב ומשם ענני במרחב להיות גלוי הוי״ה גם בהתרחבות הלב וזהו או יחזיק במעוזי יעשה שלום לי.
nor by the name “returning.” And from there, “He answered me with expansiveness,” so that there be a revelation of Havayah in the broadening of the heart too. And this is “Or let him take hold of My strength, that he may make peace with Me;
From there comes expansiveness: a revelation of Havayah even in a broadened heart. This is the peace of which Isaiah speaks.


שלום יעשה לי. שלום בפמליא של מעלה ושל מטה96 דהיינו שיהיה מעלה ומטה שוין וכמו שהיה במצר כך במרחב כנ״ל:97
peace he shall make with Me”: peace in the household above and the household below; that is, that above and below be equal, and as it was in the narrow place, so in the expanse, as mentioned above.
The Talmud reads the verse as peace in the heavenly and earthly households; the maamar explains this to mean that above and below become equal, the narrow place revealed in the expanse.




Section 6 · ¶23–26
Reading the verse at Sinai
23וזהו וכל העם רואים את הקולות ואת הלפידים ואת קול השופר.98 קולות הם המשכות כמו קול הגשמי
And this is “And all the people saw the sounds and the torches and the sound of the shofar.” The “sounds” are drawings down, like the physical voice,
Now the opening verse can be read. The “sounds” that Israel saw are drawings down, like a voice.


שהוא ענין המשכת ההבל מהלב להוציא בפה בדבור. וכך על דרך משל המשכת אור א״ס ב״ה מההעלם אל הגלוי נק׳ בשם קול.99
which is the drawing of breath from the heart to bring it out through the mouth in speech. So too, by way of analogy, the drawing down of the Infinite Light (Or Ein Sof), blessed be He, from concealment to revelation is called by the name kol, “voice.”
A voice carries breath from the heart out through the mouth into speech; likewise the Infinite Light’s movement from concealment into revelation is called a “voice.”




24וקולות לשון רבים כמארז״ל [כמאמר רבותינו זכרונם לברכה] זוכה לתורה שניתנה100 בחמשה קולות הם ה׳ פעמים מים101 כמו שיש ה׳ פעמים אור כו׳.
And “sounds” is plural, as our Sages, of blessed memory, said: “He merits the Torah, which was given with five sounds.” These are five times “water,” just as there are five times “light,” etc.
The plural “sounds” refers to the five voices with which, the Sages say, the Torah was given. The maamar identifies them with five mentions of “water,” just as there are five mentions of “light.”


ומים הם המשכות החסדים שיורדים ממקום גבוה למקום נמוך דהיינו גלוי המשכת אוא״ס [אור אין סוף] ב״ה במעשה המצות. ואת הלפידים דהיינו בחי׳ אש בוערות כמראה הלפידים102 ברצוא ותשוקה ממטה למעלה.
And water is the drawing down of the Chassadim (kindnesses), which descend from a high place to a low place, that is, the revelation of the drawing down of the Infinite Light (Or Ein Sof), blessed be He, in the performance of the mitzvos. “And the torches”: that is, the level of fire, burning “like the appearance of torches,” in “running” and longing from below to above.
Water is the downward flow of Chassadim, the revelation of the Infinite Light through the mitzvos; the “torches” are the fire of upward yearning.


וכל העם ראו והשיגו עין בעין רואים את הנשמע103104 והכל היה מפני קול השופר שקול השופר שהוא מן המצר הוא מקור התענוגים וממנו נמשך מים ואש שהם הפכים כו׳ כנ״ל:
And all the people saw and grasped [it] eye to eye, “seeing what is heard.” And all this was because of the sound of the shofar: for the sound of the shofar, which is “from the narrow place,” is the source of delights, and from it are drawn water and fire, which are opposites, etc., as mentioned above.
At Sinai the people grasped all this with complete clarity, “seeing what is heard.” Everything came from the shofar, the narrow source of delights, from which both water and fire flow.




25ואת ההר עשן.105106 הנה עשן הוא ע״י שנאחז האור בדבר גשמי107 שיש בו יסוד העפר.
“And the mountain smoking.” Now, smoke comes about when fire takes hold of a physical thing that has in it the element of earth.
“And the mountain smoking”: smoke appears when fire grips something physical, containing the element of earth.


וכך ע״ד משל התהפכות נפש הבהמית שמנוגה לסטרא דקדושה נקרא בשם עשן. וטבע העשן שעולה כשמתקרב לאש מדליק ומאחיז את האש בדבר שהעשן יוצא ממנו.
So too, by way of analogy, the transformation of the animal soul from nogah to the side of holiness is called “smoke.” And the nature of smoke that rises: when it comes near a fire, it kindles and makes the fire take hold of the thing from which the smoke comes out.
In the soul, “smoke” is the animal soul turning from nogah to holiness. Rising smoke that nears a flame can rekindle the thing it comes from; so the transformed animal soul brings the fire down onto itself.




26וכך ע״י ההר עשן נעשה המשכת קולות ולפידים שהם בחי׳ רצוא ושוב דסטרא דקדושה כנ״ל.
So too, through “the mountain smoking,” the drawing down of “sounds” and “torches” comes about, which are the levels of “running” and “returning” of the side of holiness, as mentioned above.
Thus the animal soul’s transformation brings down the “sounds” and “torches,” the running and returning of holiness.


וירא העם וינועו.108 הנה העם האמור למעלה ברישיה דקרא וכל העם רואים וגו׳ קאי על ישראל.
“And the people saw, and they trembled.” Now, “the people” mentioned above, at the beginning of the verse, “And all the people saw,” etc., refers to Israel.
The verse begins and ends with “the people.” The first, who “saw the sounds,” are Israel.


אבל סיפא דקרא וירא העם וינועו קאי על ערב רב109 שלא היו רואים את הקולות רק ויעמדו מרחוק.110
But the end of the verse, “And the people saw, and they trembled,” refers to the mixed multitude (erev rav), who did not see the sounds, but only “stood at a distance.”
The second, who trembled and stood at a distance, are the mixed multitude, the people of other nations who left Egypt together with Israel; they did not see the sounds.




Section 7 · ¶27–31
Bittul and its absence
27וביאור ענין זה הנה קולות הם המשכות מאור א״ס ב״ה. דהיינו מה שאור א״ס ב״ה שורה ומתגלה במה שבטל אליו ית׳. ובטול זה מפני מה שמתפעל הנפש מקרב איש ולב עמוק.111
The explanation of this: the “sounds” are drawings down from the Infinite Light (Or Ein Sof), blessed be He; that is, the Infinite Light, blessed be He, rests and is revealed in whatever is nullified to Him, may He be blessed. And this nullification is because the soul is stirred “from the inwardness of a man and the depth of the heart.”
To “see the sounds” is to receive the Infinite Light, which rests only where there is self-nullification. That nullification arises when the soul is moved from its innermost depths, “the inwardness of a man and the depth of the heart.”




28ולהיות הנפש בחי׳ נברא ובעל גבול ותתפעל מא״ס ב״ה שאינו בבחי׳ גבול ולית מחשבה תפיסא ביה כלל הרי זה בחי׳ קול והמשכה מא״ס ובלי גבול לבחי׳ גבול.
And for the soul, which is a created being and bounded, to be stirred by the Infinite One (Ein Sof), blessed be He, who is not bounded and whom “no thought can grasp” at all: this is the level of a “voice” and a drawing down from the infinite and unbounded to the bounded.
For a limited, created soul to be moved by the unlimited Infinite, whom “no thought can grasp,” is itself a “voice”: a drawing down from the infinite into the finite.


אבל ערב רב לא112 היה בהם כח והתפעלות זו מהתבוננות בגדולת א״ס ב״ה בעצמו כביכול.
But the mixed multitude did not have this power and this stirring [that comes] from contemplating the greatness of the Infinite One, blessed be He, Himself, so to speak.
The mixed multitude lacked this capacity to be moved by contemplating G-d Himself.


וכמו עד״מ שעיקר התפעלות שלהם הוא שמתפעלים מהליכת הגלגלים113 וגדלם וגבהם שיעור גדול כל כך ואין זה אלא בחי׳ יש
For example, their main stirring is that they are stirred by the motion of the celestial spheres and their size and height, so vast a measure; but this is nothing but the level of yesh (existence),
They were impressed only by vast created things, such as the motion and immense size of the heavenly spheres. That is admiration of created existence (yesh), not of G-d.


אבל מבחי׳ א״ס ב״ה שאין לו סוף וכו׳ לא נמשך להם התפעלות כלל. ולכן אמרו ערב רב אלהים אשר ילכו114 לפנינו115 שיראוהו בעין גשמי:
whereas from the level of the Infinite One, blessed be He, who has no end, etc., no stirring at all is drawn to them. Therefore the mixed multitude said, “gods who will go before us,” so that they would see him with a physical eye.
Because nothing of the Infinite moved them, they asked for “gods who will go before us,” a deity they could see with their physical eyes.




29ובזה יובן מה שאמרו רז״ל [רבותינו זכרונם לברכה] על המזיקין שאלמלא ניתן רשות לעין116 כו׳. ואעפ״כ [ואף על פי כן] אין עושים כלום מפני מורא שמים. וכדאיתא בגמרא אלמלא מכרזי עלך ברקיע כו׳.117
With this we will understand what our Sages, of blessed memory, said about the mazikin (harmful spirits): “If the eye were given permission,” etc. And even so, they do nothing, because of the fear of Heaven, as is stated in the Gemara, “Were it not proclaimed about you in heaven,” etc.
The same principle explains the mazikin, harmful spiritual beings. The Talmud says that if the eye could see them, no creature could stand before them; yet they do nothing without permission, as a demon told a sage that, were it not for a heavenly proclamation about him, she would have endangered him.


ומאחר שיש להם מורא שמים כל כך עד שלא יוכלו לעבור את פי ה׳ הרי בחינה זו גדולה משל אדם שהוא בעל בחירה וא״כ למה נקראו מזיקין.
Now since they have such fear of Heaven that they cannot transgress the word of G-d, this level is greater than that of man, who has free choice; so why are they called mazikin, “harmful ones”?
If the mazikin so fear Heaven that they cannot disobey G-d, they would seem superior to man, who can choose to sin. Why, then, are they called “harmful”?


אך הענין שזהו כלל גדול שעיקר ההפרש בין סטרא דקדושה ובין קליפה וסטרא אחרא שהמלאכים ונשמות דסטרא דקדושה יש להם בטול מהמשכת אור א״ס ב״ה בעצמו ובכבודו כביכול.
But the explanation: this is a great principle, that the main difference between the side of holiness and kelipah and the sitra achra (the other side) is that the angels and souls of the side of holiness have self-nullification (bittul) from the drawing down of the Infinite Light (Or Ein Sof), blessed be He, in His own Self and glory, so to speak.
The great principle: what defines the side of holiness, both angels and souls, is self-nullification that comes from receiving the Infinite Light itself.




30ולכן בטול המלאכים גדול עד למאד שתפול עליהם אימתה ופחד118 אשר לא יוכלו שאת כי המשכה זו מאור א״ס ב״ה עצמו היא אצלם בבחי׳ גילוי.
Therefore the angels’ nullification is exceedingly great, so that “terror and dread fall upon them,” which they cannot bear; for this drawing down from the Infinite Light (Or Ein Sof), blessed be He, itself is revealed to them.
Because the Infinite Light is revealed to the angels, their nullification is overwhelming, like the “terror and dread” the Song of the Sea describes.


משא״כ הקליפות וסטרא אחרא יניקתם ואחיזתם מעלמא דפרודא שאין המשכת אור א״ס ב״ה שורה ומתגלה בהם כלל בבחי׳ א״ס שהרי תופסים מקום דקרו ליה119 אלהא דאלהיא.
This is not so with the kelipos and the sitra achra: their nurture and their hold are from the world of separation (alma deperuda), where the drawing down of the Infinite Light, blessed be He, does not rest or reveal itself in them at all as infinite; for they take up room, as “they call Him the G-d of gods.”
Kelipah and the sitra achra draw their life from the “world of separation,” where the Infinite Light is not revealed. They acknowledge G-d only as the highest of powers, calling Him “the G-d of gods,” while they themselves remain something in their own eyes.




31ועל זה נאמר מלכותך מלכות כל עולמים120 וממשלתך בכל דור ודור שכל עולמות עליונים מקבלים מבחי׳ מלכותו ית׳
Of this it is said, “Your kingship is the kingship of all worlds, and Your dominion is in every generation”: all the upper worlds receive from the level of His Malchus (sovereignty), may He be blessed,
The verse distinguishes “kingship” over “all worlds” from “dominion” in “every generation.” The upper worlds receive from G-d’s Malchus.


שממליכים אותו ומלכותו קבלו עליהם ברצון לכך חל עליהם שם מלוכה כמו במלך בשר ודם שנק׳ מלך שכאשר בני המדינה המליכוהו עליהם.
for they crown Him and accepted His kingship upon themselves willingly; therefore the name “kingship” applies to them. As with a king of flesh and blood, who is called king when the people of the land have crowned him over them.
They accept His rule willingly, and kingship, like a human king’s, exists only where the people accept the king over themselves.


משא״כ בכל דור ודור שהם עלמא דפרודא לא יחול עליהם שם מלוכה אלא ממשלה121 שהוא בעל כרחם.
This is not so with “every generation,” which is the world of separation: the name “kingship” does not apply to them, only “dominion,” which is against their will.
“Every generation” is the world of separation, which does not accept Him willingly; there G-d rules by “dominion,” against its will.




Section 8 · ¶32
Blessing G-d through Torah
32וזהו ומברכים אותך יתברך שמך בפי כל חי פי׳ שאנחנו בני ישראל מברכים וממשיכים אותך ממש
And this is “and blessing You, may Your Name be blessed by the mouth of every living being.” That is: we, the children of Israel, bless and draw You down, truly,
The words from Grace after Meals, “blessing You, may Your Name be blessed by the mouth of every living being,” mean that Israel “blesses” G-d in the sense of drawing Him down.


דהיינו המשכת אור א״ס ב״ה בעצמו ובכבודו יתברך וברכה והמשכה זו היא בקולות דהיינו בתורה שניתנה בה׳ קולות ה׳ המשכות.
that is, the drawing down of the Infinite Light (Or Ein Sof), blessed be He, in His own Self and glory, may He be blessed. And this blessing and drawing down is through the “sounds,” that is, through the Torah, which was given with five sounds, five drawings down.
This drawing down of the Infinite Light itself comes through the “voices,” the Torah given with five voices.


הגם שהתורה מלובש׳ בענייני׳ [בעניינים] גשמיים וגם אנחנו מלובשים בגוף הגשמי הנה לפניו יתברך כחשכה כאורה.122
Although the Torah is clothed in physical matters, and we too are clothed in a physical body, before Him, may He be blessed, “darkness is as light.”
Though both the Torah and the Jewish people are clothed in physical form, before G-d darkness and light are alike, so the physical does not block Him.


וכל היושב ושונה123 הקב״ה שונה כנגדו124 כו׳. ודברי אשר שמתי בפיך125 ויתברך שמו בפי כל חי ששאר כל חי מברכים רק שמך בלבד:
And “whoever sits and studies, the Holy One, blessed be He, studies opposite him,” etc. And “My words that I have placed in your mouth.” And “may His Name be blessed by the mouth of every living being”: for all other living beings bless only Your Name alone.
When a person studies, G-d “studies opposite him,” and His words are in our mouth. Other beings bless only His “Name,” His outward expression, while Israel draws down His very self.



In one’s avodah
Every person, not only the spiritually gifted, can reach Avraham’s running and returning through the physical mitzvos done exactly as commanded: their precise details are the fire, and the G-dliness they draw down is the water. Hardships, of the people and of the individual, are a furnace that refines one’s mitzvos so they rise into the Infinite Light. And the fiery yearning of the Shema should lead to the quiet bittul of the Amidah, where yearning and calm become one.
Questions for discussion
	Why could Avraham’s spiritual observance, however lofty, not accomplish what the physical mitzvos given at Sinai accomplish?
	How can the “water” of understanding make the heart’s “fire” of yearning stronger instead of quenching it?
	What does it mean that peace comes from a level greater than both opposites, and how do the shofar’s narrow and wide ends picture this?
	Why could the Torah be given only after the Egyptian exile, and what does the maamar learn from this about the present exile and personal suffering?
	What separates being impressed by G-d’s creations from being moved by G-d Himself, according to the maamar’s contrast between Israel and the mixed multitude?

Sources and references
Notes
Paragraph 1
1וכל העם רואים
The note records that this maamar was also printed in the Lemberg edition of Torah Ohr, with variant readings.
Kehot’s noteנדפס גם בתו״א לעמבערג ו, ג בשינויים. הנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ה ח״ב ע׳ תרכח, ורשום ”חג השבועות”. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות וקיצורים באוה״ת יתרו ע׳ תתקעה. עוד הגהות בע׳ תתקסח. לכללות מאמר זה ראה במאמרי אדהאמ״צ במדבר ח״ב ע׳ תרפה. בסה״מ תרמ״ז. וביאור בד״ה זה דש״ק נשא תשמ״ו. פלח הרמון שמות ע׳ רנט.
2וכל העם רואים את הקולות
The words here quote Exodus 20:18; the passage is shown below.
Exodus 20:18שמות כ׳:י״ח
וַיַּעֲמֹד הָעָם מֵרָחֹק וּמֹשֶׁה נִגַּשׁ אֶל־הָעֲרָפֶל אֲשֶׁר־שָׁם הָאֱלֹקִים:
And the people stood afar off; but Moses drew near unto the thick darkness where G-d was.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יח.
3After the Ten Commandments, the Torah says that all the people “saw the sounds and the torches and the sound of the shofar” and stood at a distance. This verse is the maamar’s subject, explained in full from paragraph 23 on.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4למה הי׳ קול השופר במ״ת
The Tzemach Tzedek writes that the transcriber of this maamar (whom he calls “my uncle, R. Y. L.”) did not copy its full intent: the Torah’s essence is “all its paths are peace,” and the shofar, whose sound casts trembling, draws from “dominion and fear are with Him,” through which peace is made; since Torah study is peace, it had to come through the shofar.
Kehot’s noteראה באוה״ת יתרו ע׳ תתקסד בארוכה, וז״ל שם: ”אדמו״ר בת״א בד״ה וכל העם רואים את הקולות הקשה למה הי׳ צ״ל קול השופר במ״ת וע״ש התירוץ. ונ׳ שהכותב דודי הרי״ל ז״ל לא העתיק כל המכוון, והיינו שעיקר התורה היא וכל נתיבותי׳ שלום . . וזהו ענין השופר שקול השופר מטיל חרדה . . והוא ההמשכה מבחי׳ המשל ופחד עמו ועי״ז נעשה שלום והיינו עצמו ענין והנורא, וכיון שעסק התורה הוא בחי׳ השלום, לכן צ״ל ע״י קול השופר המשכה מבחי׳ המשל ופחד עמו”, ע״ש. וראה גם באוה״ת כרך ח ע׳ ג׳ד הטעם שצ״ל קול השופר במ״ת. במאמרי אדה״א במדבר ח״ב ע׳ תרפו הקושיא ”למה הוצרך להיות קול השופר בשעת מ״ת דאם בשביל שיר וניגון לעורר את הכוונה שבלב כמו הללוהו בתקע שופר כו׳ הלא בה׳ קולות דשאר כלי זמר כנבל וכינור הן יותר ערבים וטובים מקול השופר ואדרבה בקול השופר יש איום ופחד וחרדה גדולה . . ואם כדי להחרידם ולאיים עליהם להיות בהן יראה ופחד . . די הי׳ קולות וברקים ולפידים, וגם משמעות הענין שהי׳ קול השופר עיקר הקול המשמיע הדיבור שיוצא מפי הגבורה”. ועיין שם ע׳ תרפז. ובסה״מ תרמ״ז ע׳ צג.
5קול השופר . . קול חרדה
A parenthesis there refers to “the explanation on ‘And all the people saw’” and summarizes it: the Torah was given with a shofar because it casts dread, since accepting the mitzvos must be a servant’s service; yet shofar also means “improve your deeds,” drawing down delight, the joy of a mitzvah.
Kehot’s noteראה בלקו״ת פ׳ שלח לט, א.
6אם יתקע שופר בעיר
Amos asks, “If a shofar is blown in the city, will the people not tremble?” The maamar cites it to show that the shofar’s sound is, by its nature, a sound of trembling.
Amos 3:6עמוס ג׳:ו׳
אִם־יִתָּקַע שׁוֹפָר בְּעִיר וְעָם לֹא יֶחֱרָדוּ אִם־תִּהְיֶה רָעָה בְּעִיר וַה׳ לֹא עָשָׂה:
Shall the horn be blown in a city, And the people not tremble? Shall evil befall a city, And the L-RD hath not done it?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעמוס ג, ו.
Paragraph 2
7ויהי קולות וברקים
On the third day there were sounds, lightning and a heavy cloud on the mountain, and the sound of a shofar very strong, and all the people in the camp trembled. The maamar cites it to show the trembling that the shofar caused at Sinai.
Exodus 19:16שמות י״ט:ט״ז
וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל־הָהָר וְקֹל שֹׁפָר חָזָק מְאֹד וַיֶּחֱרַד כׇּל־הָעָם אֲשֶׁר בַּמַּחֲנֶה:
And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud; and all the people that were in the camp trembled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, טז.
8נק׳ שופר על שם שפרו מעשיכם
Yahel Or is the Tzemach Tzedek’s commentary on Psalms; the note points there for the reading of shofar as shapru, “improve.”
Kehot’s noteראה מדרש תהלים פא, ד. וראה יהל אור ע׳ רפח.
9שפרו מעשיכם
On “Blow the shofar at the New Moon,” the Rabbis say: “Renew your deeds and improve (shapru) your deeds.” The same passage says the words of Torah were given through the shofar. The maamar takes shofar as “improving” and so drawing down delight.
Midrash Tehillim 81:3מדרש תהילים פ״א:ג׳
… באיזה חדש בכסא שהחדש מתכסה בו ואי זה הוא זה ראש השנה. תקעו בחדש שופר. רבנן אמרי חדשו מעשיכם ושפרו מעשיכם ואני מכסה על עונותיכם שנאמר (תהלים פה ג) נשאת עון עמך כסית כל חטאתם. אמר ר׳ ברכיה בשם רבי אבא שפרו מעשיכם וחדשו מעשיכם. ומה שופר זה תוקע מזה ומוציא מזה כך כל קטיגורין שבעולם מקטרגין לפני אני שומע מזה ומוציא מזה. הוי תקעו בחדש שופר:
OYW (Public Domain)
10כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The maamar reads “the source of life” as the source of delights, from which the shofar draws.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
11אדם הראשון חנוך מתושלח כו׳ ואברהם
The Mitteler Rebbe’s transcript of this maamar lists “Chanoch, Mesushelach, Noach, Avraham and Yitzchak” here.
Kehot’s noteבסה״מ תקס״ה ח״ב ע׳ תרל: חנוך מתושלח ונח ואברהם ויצחק. במאמרי אדה״א במדבר ח״ב ע׳ תרחצ: כחנוך ומתושלח ונח. בד״ה ועשית חג שבועות תרמ״ח ע׳ רכ: מתושלח נח אברהם יצחק ויעקב. וראה לעיל סו, ג.
12ואברהם קיים כל התורה
Rav says: “Avraham our father fulfilled the entire Torah,” deriving it from “because Avraham listened to My voice”; the Gemara adds that he kept even the rabbinic eruv tavshilin.
Yoma 28b:9–10יומא כ״ח ב:ט׳-י׳
אָמַר רַב: קִיֵּים אַבְרָהָם אָבִינוּ כָּל הַתּוֹרָה כּוּלָּהּ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקוֹלִי וְגוֹ׳״. אֲמַר לֵקהּ רַב שִׁימִי בַּר חִיָּיא לְרַב: וְאֵימָא שֶׁבַע מִצְוֹת? הָא אִיכָּא נָמֵי מִילָה! וְאֵימָא שֶׁבַע מִצְוֹת וּמִילָה! אֲמַר לֵקהּ: אִם כֵּן ״מִצְוֹתַי וְתוֹרוֹתָי״ לְמָה לִי? אָמַר (רַב), וְאִיתֵּימָא רַב אָשֵׁי: קִיֵּים אַבְרָהָם אָבִינוּ אֲפִילּוּ עֵירוּבֵי תַבְשִׁילִין, שֶׁנֶּאֱמַר: ״תּוֹרוֹתָי״, אַחַת תּוֹרָה שֶׁבִּכְתָב וְאַחַת תּוֹרָה שֶׁבְּעַל פֶּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוף קידושין. יומא כח, ב. ע׳ לעיל יא, ג ואילך. ולקמן צו, ג. ראה לקו״ש חל״ה ע׳ 107 ואילך.
13ואברהם קיים כל התורה גם עד שלא ניתנה
The closing Mishnah of Kiddushin says: “We find that Avraham our father fulfilled the entire Torah before it was given,” citing “he kept My charge, My commandments, My statutes and My teachings.”
Kiddushin 82a:10קידושין פ״ב א:י׳
בְּנַעֲרוּתוֹ מַהוּ אוֹמֵר? ״וְקוֹיֵ ה׳ יַחֲלִיפוּ כֹחַ״. בְּזִקְנוּתוֹ מַהוּ אוֹמֵר? ״עוֹד יְנוּבוּן בְּשֵׂיבָה״, וְכֵן הוּא אוֹמֵר בְּאַבְרָהָם אָבִינוּ: ״וְאַבְרָהָם זָקֵן... וַה׳ בֵּרַךְ אֶת אַבְרָהָם בַּכֹּל״ – מָצִינוּ שֶׁעָשָׂה אַבְרָהָם אָבִינוּ אֶת כָּל הַתּוֹרָה כּוּלָּהּ עַד שֶׁלֹּא נִיתְּנָה, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֹתַי חֻקּוֹתַי וְתוֹרֹתָי״
William Davidson, Vocalized Aramaic (CC-BY-NC)
14וישמר משמרתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתולדות כו, ה.
15וישמר משמרתי
“Because Avraham listened to My voice and kept My charge, My commandments, My statutes and My teachings.” This is the verse from which the Sages learn that Avraham kept the whole Torah.
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16רק שהיה זה ברוחניות
Cited by the note on the point that the Patriarchs’ observance was spiritual.
Kehot’s noteראה סה״מ תרס״ה ע׳ רכ.
17ואיזו שינוי הי׳ בנתינת התורה בגשמיות
Or HaTorah refers here to further discussions of what the physical giving of the Torah changed: in Torah Ohr at the beginning of Lech Lecha, and in the maamarim “Moshe yedaber,” “Vekibel hayehudim” and “Besha’ah shehikdimu Yisrael na’aseh” (chapters 1 and 3).
Kehot’s noteבאוה״ת ע׳ תתקעז מציין ”ועמ״ש מזה לעיל ר״פ לך לך. בד״ה משה ידבר. בד״ה וקבל היהודים. בד״ה בשעה שהקדימו ישראל נעשה פ״א ופ״ג”. וראה גם סה״מ תרמ״ח ע׳ רכא.
18הלוך ונסוע הנגבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלך לך יב, ט.
19“And Avram journeyed, going on and journeying toward the south.” The maamar reads Avraham’s continual travel as the soul’s constant running and returning.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20והחיות רצוא ושוב
In Yechezkel’s vision, “the Chayos ran and returned, like the appearance of a flash of lightning.” The maamar contrasts this angelic running and returning with Avraham’s higher “going on and journeying.”
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21עושה שלום במרומיו
“Dominion and fear are with Him; He makes peace in His heights.” The maamar uses the verse to introduce the fire and water above that do not conflict.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב. וראה במדב״ר פי״ב, ח. ולעיל כב, ג.
22עושה שלום במרומיו
The Midrash says G-d makes peace between the Chayos of fire and the firmament of snow, and that Michael is of snow and Gavriel of fire, citing “He makes peace in His heights”: neither extinguishes the other. This is the background of “the water does not extinguish the fire.”
Bamidbar Rabbah 12:8במדבר רבה י״ב:ח׳
23ואין המים מכבין את האש
A gloss of the Tzemach Tzedek brings proof from several Midrashim that the water above does not extinguish the fire.
Kehot’s noteראה הג״ה באוה״ת ע׳ תתקעז שמביא ראי׳ מכמה מדרשים.
24איך שייך לומר במרומיו אש ומים
The Mitteler Rebbe asks there how anything like the materiality of fire and water can be found above, among the supernal angels, who are called the ministers of fire and of water.
Kehot’s noteבמאמרי אדהאמ״צ במדבר ח״ב ע׳ תרצט: ”איך יתכן למעלה במלאכים עליונים בחי׳ הגשמה דאש ומים, וגם שהן נק׳ שר של אש ומים כו׳ ברוחני׳ דאש ומים”.
25שיסוד האש בלב
Tanya explains that the soul’s thirst for G-d comes from the element of fire in the G-dly soul, and that, as in Etz Chaim, the element of fire is in the heart and the source of water is in the brain, which is Chochmah.
Tanya, Likkutei Amarim 3:11תניא, חלק ראשון; ליקוטי אמרים ג׳:י״א
וְהַצִּמָּאוֹן, הוּא מִיסוֹד הָאֵשׁ שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּכְמוֹ שֶׁכָּתְבוּ הַטִּבְעִיִּים, וְכֵן הוּא בְּעֵץ חַיִּים, שֶׁיְּסוֹד הָאֵשׁ הוּא בַּלֵּב, וּמְקוֹר הַמַּיִם וְהַלֵּיחוֹת מֵהַמּוֹחַ, וּכְמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר נ׳, שֶׁהִיא בְּחִינַת חָכְמָה שֶׁנִּקְרָא מַיִם שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא פ״ג. וראה בליקוט פי׳ שם.
Paragraph 4
26אם רץ לבך
The Tzemach Tzedek notes “(in Sefer Yetzirah; this needs study),” since the printed Sefer Yetzirah reads “if your heart runs, return to the Place,” and suggests that “Place” means the light that fills all worlds, explaining at length that the two readings are one idea.
Kehot’s noteס״י פ״א מ״ח. ראה אוה״ת יתרו ע׳ תתקעח. שמציין ”(בס״י, וצ״ע)”. ובעמוד תתקפא כ׳ ”ובס״י שלפנינו הגירסא ואם רץ לבך שוב למקום שכן נאמר רצוא ושוב ופי׳ מקום י״ל שהוא ממכ״ע”, ע״ש שמפרש ששניהם בחי׳ וענין אחד, ע״ש בארוכה. ובהערת כ״ק אדמו״ר זי״ע בסה״מ תרנ״ט ע׳ יא. וראה לעיל מה, ב.
27אם רץ לבך
Sefer Yetzirah teaches: “Restrain your mouth from speaking and your heart from thinking; and if your heart runs, return to the Place,” linking it to “the Chayos ran and returned.” The maamar takes the heart’s running as yearning born of contemplation.
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
28הודו על ארץ
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is upon the earth and heaven.” The maamar reads “His splendor” as only a glimmer of G-d reaching creation.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג. באוה״ת פ׳ יתרו ע׳ תתקעח מבאר שכאן ”מפרש דהודו היינו רק הארה ולא מבחי׳ עצמיות”.
Paragraph 5
29“Your kingship is the kingship of all worlds, and Your dominion is in every generation.” The maamar reads it to say that all worlds depend on G-d’s Malchus, only a glimmer of Him.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
30“And the Chayos ran and returned, like the appearance of a flash of lightning.” The maamar explains why the Chayos move in this way.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31היא מתהלכת בין החיות
The Chayos looked like burning coals of fire, “like the appearance of torches; it moved about among the Chayos.” The maamar reads the moving fire as the life-force of the Chayos, always running upward.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ואל אישת תשוקתך
G-d tells Chavah, “and toward your husband is your longing.” The maamar borrows the words (printed here אישת for אישך) for the Chayos’ longing to be absorbed in the Infinite Light.
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33אם רץ לבך שוב לאחד
Sefer Yetzirah reads “if your heart runs, return to the Place”; the maamar quotes the saying as “return to the One” and explains that the return, too, comes from G-d’s oneness.
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 7
34בס״י אש ממים
A note of the Rebbe there discusses Sefer Yetzirah’s “fire from water.”
Kehot’s noteראה הערת כ״ק אדמו״ר זי״ע בקונטרס בד קודש ע׳ 14. ראה בארוכה במאמרי אדה״א במדבר ח״ב ע׳ תשד ואילך.
35וכמה מיני אש
The Sages teach that there are six kinds of fire: one that consumes but does not drink, one that drinks but does not consume, one that does both, and others. The maamar uses “a fire that drinks” for a yearning that grows on water rather than being quenched.
Yoma 21b:2יומא כ״א ב:ב׳
וְתוּ לֵיכָּא? וְהָאָמַר רַב אוֹשַׁעְיָא: בְּשָׁעָה שֶׁבָּנָה שְׁלֹמֹה בֵּית הַמִּקְדָּשׁ, נָטַע בּוֹ כׇּל מִינֵי מְגָדִים שֶׁל זָהָב, וְהָיוּ מוֹצִיאִין פֵּירוֹתֵיהֶן בִּזְמַנָּן, וּכְשֶׁהָרוּחַ מְנַשֶּׁבֶת בָּהֶן נוֹשְׁרִין, שֶׁנֶּאֱמַר: ״יִרְעַשׁ כַּלְּבָנוֹן פִּרְיוֹ״. וּכְשֶׁנִּכְנְסוּ גּוֹיִם לַהֵיכָל יָבַשׁ, שֶׁנֶּאֱמַר: ״וּפֶרַח לְבָנוֹן אוּמְלָל״, וְעָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַחֲזִירָן, שֶׁנֶּאֱמַר: ״פָּרוֹחַ תִּפְרַח וְתָגֵל אַף גִּילַת וְרַנֵּן כְּבוֹד הַלְּבָנוֹן נִתַּן לָהּ״.
And didn’t R’ Oshaya say: At the time when Shlomo built the Holy Temple he planted in it all types of precious things of gold, and they brought forth their fruits in their time. And when the wind blew through them they dropped their fruits, as it says “…may its fruit rustle like Lebanon…” (Psalms 72:16) Once strangers entered into the Palace – they dried out, as it says “…and the blossoms of the Lebanon are cut off.” (Nachum 1:4)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Zohar III, 27aזח״ג כז, א
Kehot’s noteראה יומא כא, ב. זח״ג כז, א ובכ״מ. נתבאר במאמרי אדה״א במדבר ח״ב ע׳ תשו.
36הלוך ונסוע
Avraham went “going on and journeying toward the south”; the maamar sums up his way as constant running and returning.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37“The Chayos ran and returned”: the pattern of running and returning that the maamar finds in Avraham’s service.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
38Isaiah speaks of the time “until a spirit is poured out upon us from on high, and the wilderness becomes a fruitful field.” The maamar uses the words for inspiration from above that not everyone merits.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39הלוך ונסוע
“Going on and journeying” is Avraham’s way; the maamar says the physical mitzvos bring every person to it.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ועל ידם יוכל כל אדם ג״כ להיות בבחי׳ הלוך ונסוע
The Tzemach Tzedek explains: “for example, through the mitzvah of keeping Shabbos a person will draw down what Avraham drew down through running and returning.”
Kehot’s noteמבואר באוה״ת פ׳ יתרו ע׳ תתקפז ”כמו עד״מ ע״י מצות שמירת שבת ימשיך האדם מה שהמשיך אברהם ע״י רצוא ושוב”, ע״ש.
Paragraph 9
41ממקום גבוה למקום נמוך
In a gloss there the Tzemach Tzedek refers to further discussions of water descending from a high place to a low one: in Likkutei Torah, in the maamarim “Sheshes yamim tochal matzos” (on “let the waters be gathered to one place”) and “Vehayah mispar Bnei Yisrael,” and in the Zohar, vol. 1, 18a.
Kehot’s noteבאוה״ת פ׳ ויצא כרך ה תתסג, א הגה״ה מכ״ק אדמו״ר הצ״צ: ”(ועמ״ש בלק״ת בד״ה ששת ימים תאכל מצות בענין יקוו המים אל מקום אחד, ובד״ה והי׳ מספר בנ״י ובזח״א בראשית יח, א)”.
42אל תאמרו מים מים
Likkutei Torah refers back to this maamar on “Do not say, ‘Water, water,’” in a discussion of the supernal Chochmah that is above even Keser and of the lower Chochmah.
Kehot’s noteבלקו״ת שלח נא, ב מציין לכאן. וראה בהנסמן בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ רסו.
43אל תאמרו מים מים
Rabbi Akiva warns those entering the Pardes: “When you reach the stones of pure marble, do not say, ‘Water, water.’” The maamar reads the doubled “water” as the upper and lower waters.
Chagigah 14b:8–9חגיגה י״ד ב:ח׳-ט׳
תָּנוּ רַבָּנַן: אַרְבָּעָה נִכְנְסוּ בַּפַּרְדֵּס, וְאֵלּוּ הֵן: בֶּן עַזַּאי, וּבֶן זוֹמָא, אַחֵר, וְרַבִּי עֲקִיבָא. אֲמַר לָהֶם רַבִּי עֲקִיבָא: כְּשֶׁאַתֶּם מַגִּיעִין אֵצֶל אַבְנֵי שַׁיִשׁ טָהוֹר, אַל תֹּאמְרוּ ״מַיִם מַיִם״, מִשּׁוּם שֶׁנֶּאֱמַר: ״דּוֹבֵר שְׁקָרִים לֹא יִכּוֹן לְנֶגֶד עֵינָי״. בֶּן עַזַּאי הֵצִיץ וָמֵת, עָלָיו הַכָּתוּב אוֹמֵר: ״יָקָר בְּעֵינֵי ה׳ הַמָּוְתָה לַחֲסִידָיו״. בֶּן זוֹמָא הֵצִיץ וְנִפְגַּע, וְעָלָיו הַכָּתוּב אוֹמֵר: ״דְּבַשׁ מָצָאתָ אֱכוֹל דַּיֶּיךָּ פֶּן תִּשְׂבָּעֶנּוּ וַהֲקֵאתוֹ״. אַחֵר קִיצֵּץ בִּנְטִיעוֹת. רַבִּי עֲקִיבָא יָצָא בְּשָׁלוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44דאורייתא מחכמה נפקת
The Zohar says, “The Torah comes forth from Chochmah.” The maamar takes this to mean that the Torah is revealed from Chochmah downward.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
45שגילוי׳ הוא מחכמה ולמטה
The Tzemach Tzedek adds: like “and she filled her pitcher” (kad), for the twenty-four books of the Torah are only a pitcher (kad = 24) of the waters of Chochmah.
Kehot’s noteבאוה״ת שם: (וכענין ותמלא כדה שכ״ד ספרין דאורייתא הם רק כד מים החכמה).
46מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds.” The maamar notes that the verse says “Your kingship”: the mitzvos’ root is G-d’s own sovereignty.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47בכינוי ך
The Tzemach Tzedek notes that the suffix “Your” is Keser, as explained in the Siddur on “I will exalt You, my G-d the King.”
Kehot’s noteבאוה״ת שם: (שהוא כתר כמ״ש בסידור ע״פ ארוממך אלקי המלך).
48בעצמו ובכבודו כביכול
The Tzemach Tzedek cites the Zohar (vol. 3, Pinchas, end of 258a) that the waters above the heavens come from Keser and are therefore called without end, for Keser is called Ein Sof; that is, they are drawn from the Malchus of the Infinite One.
Kehot’s noteבאוה״ת שם: (כמ״ש בזח״ג פנחס דרנ״ח סע״א כ׳ מן כתר כו׳ ואלין אינון והמים אשר מעל השמים מים עליונים כו׳, ובגין דאינון מכתר אתקריאו שאין להם סוף דכתר אין סוף אתקרי עכ״ל היינו שנמשך ממל׳ דא״ס).
49סוכה שהיא גבוה למעלה מעשרים אמה פסולה
The first Mishnah of Sukkah rules that a sukkah higher than twenty cubits is invalid. The maamar cites it as an example of the exact limits, the Gevuros, in every mitzvah.
Mishnah Sukkah 1:1משנה סוכה א׳:א׳
סֻכָּה שֶׁהִיא גְבוֹהָה לְמַעְלָה מֵעֶשְׂרִים אַמָּה, פְּסוּלָה. רַבִּי יְהוּדָה מַכְשִׁיר. וְשֶׁאֵינָהּ גְּבוֹהָה עֲשָׂרָה טְפָחִים, וְשֶׁאֵין לָהּ שְׁלֹשָׁה דְּפָנוֹת, וְשֶׁחַמָּתָהּ מְרֻבָּה מִצִּלָּתָהּ, פְּסוּלָה. סֻכָּה יְשָׁנָה, בֵּית שַׁמַּאי פּוֹסְלִין, וּבֵית הִלֵּל מַכְשִׁירִין. וְאֵיזוֹ הִיא סֻכָּה יְשָׁנָה, כָּל שֶׁעֲשָׂאָהּ קֹדֶם לֶחָג שְׁלשִׁים יוֹם. אֲבָל אִם עֲשָׂאָהּ לְשֵׁם חָג, אֲפִלּוּ מִתְּחִלַּת הַשָּׁנָה, כְּשֵׁרָה:
A sukkah which is more than twenty cubits high is not valid. Rabbi Judah validates it. One which is not ten handbreadths high, or which does not have three walls, or which has more sun than shade, is not valid. An old sukkah: Bet Shammai invalidates it and Bet Hillel validates it. What is an “old sukkah”? Any one which he made thirty days before the festival; but if he made it for the purpose of the festival, even at the beginning of the year, it is valid.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 11
50ולהבין זה
The Mitteler Rebbe’s transcript of this section, and a further explanation of it said on Shabbos Parshas Sh’lach.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ה ח״ב ע׳ תרלז, ועוד ביאור שם ע׳ תרנז ורשום ”ביאור לתורה דחג השבועות הנ״ל שבת פ׳ שלח לך”. קטע מובא באוה״ת דברים כרך ו ע׳ ב׳רחצ. בהמשך מים רבים תרל״ו פרק קסז מיוסד על מאמר זה.
Paragraph 12
51לפני מלך מלך
“These are the kings who reigned in the land of Edom before a king reigned over the children of Israel.” In Kabbalah these kings are the World of Tohu, the root of the life-force in the mineral, vegetable and animal realms.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
52אחור וקדם צרתני
“Behind and before You formed me, and You laid Your hand upon me.” The maamar reads “behind” as man’s coming last in creation.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, ה.
53נעשה אדם
“And G-d said, ‘Let us make man in Our image.’” The maamar notes that this was the last of the utterances of creation.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54תוצא הארץ
“Let the earth bring forth living creatures after their kind, cattle and creeping things and beasts of the earth.” This utterance preceded the creation of man.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
55כי על כל מוצא פי הוי״ה
“Man does not live by bread alone, but by all that comes out of the mouth of G-d does man live.” The maamar reads it to say that the divine word in food is what sustains man.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
56פי — כמ״ש במ״א
the passage shares nothing with the note
Kehot’s noteראה לעיל סה, ד. לקו״ת עקב יד, א. מטות פא, ב. מאמרי אדהאמ״צ במדבר ח״ב ע׳ תשנג ואילך.
Paragraph 15
57הצדיק שאוכל לשובע נפשו
“The righteous eats to satisfy his soul, but the belly of the wicked shall want.” The maamar cites it for the righteous person who eats only for the sake of his service.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58כמ״ש באור ענין זה במ״א
the passage shares nothing with the note
Kehot’s noteראה לעיל טו, ג-ד. סה, ד. בהמשך מים רבים תרל״ו שם נמצא במקומו: ולא מפני תאוות לבו וצרכי תענוגי גופו הגשמי: מ״מ.
59בלא המאכל
The version there adds: “that is, if he did not need it at all.”
Kehot’s noteבסה״מ תרל״ו נוסף: היינו אם לא היה מצטרך לו כלל.
Paragraph 16
60לחם אבירים
“Man ate the bread of the mighty; He sent them provision to the full.” The psalm calls the manna “bread of the mighty,” which the maamar describes as the angels’ food; the psalm’s “man” it takes as Moshe, who did not eat it on the mountain.
Psalms 78:25תהילים ע״ח:כ״ה
לֶחֶם אַבִּירִים אָכַל אִישׁ צֵידָה שָׁלַח לָהֶם לָשֹׂבַע:
Man did eat the bread of the mighty; He sent them provisions to the full.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61לא אכל איש זה משה
The same point appears there: Moshe did not eat even the manna, because in its descent through the outer vessels of the lower worlds it was still mixed with good and evil, and kelipas nogah was not yet fully refined; the passage refers back to this maamar.
Kehot’s noteוכ״ה בלקו״ת במדבר ז, ב. ראה לעיל טז, א. ובהנסמן שם מלקוטי שיחות ח״ד ע׳ 1037. וראה לקמן פט, א.
62תנה הודך על השמים
“O G-d, our L-rd, how mighty is Your Name in all the earth, You who set Your splendor upon the heavens.” The maamar reads it as the angels’ request that the Torah remain in heaven.
Psalms 8:2תהילים ח׳:ב׳
ה׳ אֲדֹנֵינוּ מָה־אַדִּיר שִׁמְךָ בְּכׇל־הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל־הַשָּׁמָיִם:
O L-RD, our L-rd, How glorious is Thy name in all the earth! Whose majesty is rehearsed above the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ח, ב.
Paragraph 17
63שמצרים הוא כור הברזל
G-d recalls the covenant He commanded “on the day I brought them out of the land of Egypt, from the iron furnace.” Kehot gives this verse, cited by the Rebbe, as the source for calling Egypt “the iron furnace.”
Jeremiah 11:4ירמיהו י״א:ד׳
אֲשֶׁר צִוִּיתִי אֶת־אֲבוֹתֵיכֶם בְּיוֹם הוֹצִיאִי־אוֹתָם מֵאֶרֶץ־מִצְרַיִם מִכּוּר הַבַּרְזֶל לֵאמֹר שִׁמְעוּ בְקוֹלִי וַעֲשִׂיתֶם אוֹתָם כְּכֹל אֲשֶׁר־אֲצַוֶּה אֶתְכֶם וִהְיִיתֶם לִי לְעָם וְאָנֹכִי אֶהְיֶה לָכֶם לֵאלֹקִים:
which I commanded your fathers in the day that I brought them forth out of the land of Egypt, out of the iron furnace, saying: Hearken to My voice, and do them, according to all which I command you; so shall ye be My people, and I will be your G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s note”כמ״ש (ירמי׳ יא, ד) ביום הוציאי אותם מארץ מצרים מכור הברזל” — ד״ה הבאים ישרש תשמ״ח (סה״מ מלוקט ח״ד ע׳ קכז) הערה 20. וראה לקמן קיח, ב.
64מצרים הוא כור הברזל
“But G-d took you and brought you out of the iron furnace, out of Egypt, to be a people of inheritance to Him.” A later version of this maamar cites this verse here.
Deuteronomy 4:20דברים ד׳:כ׳
וְאֶתְכֶם לָקַח ה׳ וַיּוֹצִא אֶתְכֶם מִכּוּר הַבַּרְזֶל מִמִּצְרָיִם לִהְיוֹת לוֹ לְעַם נַחֲלָה כַּיּוֹם הַזֶּה:
But you hath the L-RD taken and brought forth out of the iron furnace, out of Egypt, to be unto Him a people of inheritance, as ye are this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65מצרף לכסף וכור לזהב
“A crucible for silver and a furnace for gold, and G-d tests the hearts.” The maamar compares Egypt to the furnace that refines metal.
Proverbs 17:3משלי י״ז:ג׳
מַצְרֵף לַכֶּסֶף וְכוּר לַזָּהָב וּבֹחֵן לִבּוֹת ה׳
The refining pot is for silver, and the furnace for gold; But the L-RD trieth the hearts. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יז, ג.
66הגו סיגים מכסף
“Remove the dross from the silver, and a vessel comes forth for the smith.” The maamar cites it for the furnace’s purpose: removing dross.
Proverbs 25:4משלי כ״ה:ד׳
הָגוֹ סִיגִים מִכָּסֶף וַיֵּצֵא לַצֹּרֵף כֶּלִי:
Take away the dross from the silver, and there cometh forth a vessel for the refiner;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כה, ד.
67המפריד הסיגים
There the Alter Rebbe writes that through deep contemplation of G-d the good is sifted and the evil separated, “as dross is sifted and separated from silver and gold in the crucible and furnace,” citing the same verse from Proverbs.
Kehot’s noteראה אגה״ק סי׳ יב.
68ולא היו יכולין לקבל הארת אוא״ס ב״ה
A summary there: to explain why the mitzvos were clothed in the physical mineral, vegetable and animal, it shows that their root is far higher than man, yet it fell in the breaking of the vessels and became physical under kelipas nogah; therefore Moshe did not eat even the manna, the angels’ bread, since he had to receive the Torah, higher than the angels, who asked for it and were not given it; and in the Patriarchs’ days these things were not yet refined to be vessels for the essence of the Infinite Light.
Kehot’s noteבהמשך מים רבים תרל״ו בסוף פרק קסז נמצא קיצור להמבואר מתחילת הקטע: קיצור. בכדי להבין למה נתלבשו המצות בדצ״ח גשמי׳, יבאר איך כי שורש דצ״ח הם הגבה מאד נעלה ממדבר, ועכ״ז נפל בשב״כ ונתגשם תחת ממשלת ק״נ, ולכן לא אכל משה בהר אפי׳ מן שהוא לחם שמה״ש ניזונים, לפי שהיה צריך לקבל תורה שגבוה ממה״ש שביקשו ולא ניתן להם התורה, ולכן גם בימי האבות לא נזדכך דצ״ח שיהיו כלים להשראת עצמיות אוא״ס, ע״כ.
69בהמשך תרל״ו שם נוסף
The version there adds: “as it is written in Va’eschanan (4:20), ‘and He brought you out of the iron furnace, out of Egypt.’”
Kehot’s noteכמ״ש בפ׳ ואתחנן ד, כ ויוציא אתכם מכור הברזל ממצרים.
Paragraph 18
70בחומר ובלבנים
“And they embittered their lives with hard labor, in mortar and in bricks.” The maamar sees this servitude as the furnace that refined Israel.
Exodus 1:14שמות א׳:י״ד
וַיְמָרְרוּ אֶת־חַיֵּיהֶם בַּעֲבֹדָה קָשָׁה בְּחֹמֶר וּבִלְבֵנִים וּבְכׇל־עֲבֹדָה בַּשָּׂדֶה אֵת כׇּל־עֲבֹדָתָם אֲשֶׁר־עָבְדוּ בָהֶם בְּפָרֶךְ:
And they made their lives bitter with hard service, in mortar and in brick, and in all manner of service in the field; in all their service, wherein they made them serve with rigour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ויתפרדו כל פועלי און
“For behold, Your enemies shall perish; all the workers of iniquity shall be scattered.” The maamar cites it for the separation of evil from good.
Psalms 92:10תהילים צ״ב:י׳
כִּי הִנֵּה אֹיְבֶיךָ ה׳ כִּי־הִנֵּה אֹיְבֶיךָ יֹאבֵדוּ יִתְפָּרְדוּ כׇּל־פֹּעֲלֵי אָוֶן:
For, lo, Thine enemies, O L-RD, For, lo, Thine enemies shall perish: All the workers of iniquity shall be scattered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, י.
72חצי אכלה וגו׳ חיצי כלים
“I will heap evils upon them; I will spend My arrows upon them.” The maamar cites the verse as read by the Talmud.
Deuteronomy 32:23דברים ל״ב:כ״ג
אַסְפֶּה עָלֵימוֹ רָעוֹת חִצַּי אֲכַלֶּה־בָּם:
I will heap evils upon them; I will spend Mine arrows upon them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sotah 9a:11סוטה ט׳ א:י״א
אַמֵּימָר מַתְנֵי לְהָא דְּרַב חִינָּנָא בַּר פָּפָּא אַהָא, מַאי דִּכְתִיב: ״כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי יַעֲקֹב לֹא כְלִיתֶם״? ״אֲנִי ה׳ לֹא שָׁנִיתִי״ — לֹא הִכֵּיתִי לְאוּמָּהּ וְשָׁנִיתִי לָהּ. ״וְאַתֶּם בְּנֵי יַעֲקֹב לֹא כְלִיתֶם״ — הַיְינוּ דִּכְתִיב: ״חִצַּי אֲכַלֶּה בָּם״. חִצַּי כָּלִין, וְהֵן אֵינָן כָּלִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteדברים לב, כג. סוטה ט, א.
73חיצי כלים
The version there adds: “for the good in them will be refined and separated from the evil, and the evil, the arrows that do harm, will be consumed and lost after their work is done; like the analogy of the leech.”
Kehot’s noteבהמשך תרל״ו הנ״ל נוסף כאן: כי יזדכך הטוב שבהם ויתפרדו מן הרע, והרע שהם החיצים פועלים הרע יהיו כלים ונאבדים אחרי גמר פעולתם: וכמשל העלוקה.
Paragraph 19
74וכמשל עלוקה
The Talmud warns against drinking from rivers and pools because of the danger of swallowing a leech. Kehot’s note points to it for the leech in the maamar’s analogy.
Avodah Zarah 12bעבודה זרה י״ב ב
Kehot’s noteראה ע״ז יב, ב. וראה גם לעיל ה, ד.
75גם את העולם נתן בלבם
“He has made everything beautiful in its time; He has also set the world in their heart.” The maamar reads it to say that the world depends on Israel.
Ecclesiastes 3:11קהלת ג׳:י״א
אֶת־הַכֹּל עָשָׂה יָפֶה בְעִתּוֹ גַּם אֶת־הָעֹלָם נָתַן בְּלִבָּם מִבְּלִי אֲשֶׁר לֹא־יִמְצָא הָאָדָם אֶת־הַמַּעֲשֶׂה אֲשֶׁר־עָשָׂה הָאֱלֹקִים מֵרֹאשׁ וְעַד־סוֹף:
He hath made every thing beautiful in its time; also He hath set the world in their heart, yet so that man cannot find out the work that G-d hath done from the beginning even to the end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, יא. באוה״ת דברים כרך ו ע׳ ב׳רחצ מוסיף ”וכמ״ש בתניא ח״א פל״ז”.
76קושיות המבוארים בספרים
The note says the question arises from “I sojourned with Lavan” (Genesis 32:5), and that Levush HaOrah answered that the sisters had the legal status of converts.
Genesis 32:5בראשית ל״ב:ה׳
וַיְצַו אֹתָם לֵאמֹר כֹּה תֹאמְרוּן לַאדֹנִי לְעֵשָׂו כֹּה אָמַר עַבְדְּךָ יַעֲקֹב עִם־לָבָן גַּרְתִּי וָאֵחַר עַד־עָתָּה:
And he commanded them, saying: ‘Thus shall ye say unto my lord Esau: Thus saith thy servant Jacob: I have sojourned with Laban, and stayed until now.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Genesis 26:5בראשית כ״ו:ה׳
עֵקֶב אֲשֶׁר־שָׁמַע אַבְרָהָם בְּקֹלִי וַיִּשְׁמֹר מִשְׁמַרְתִּי מִצְוֺתַי חֻקּוֹתַי וְתוֹרֹתָי:
because that Abraham hearkened to My voice, and kept My charge, My commandments, My statutes, and My laws.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ עם לבן גרתי בראשית לב, ה. ובלבוש האורה תירץ דהי׳ להם דין גיורות. נתבאר בארוכה בשיחת ש״פ תולדות וש״פ מקץ תשכ״ח. וראה רמב״ן בפירושו על התורה בראשית כו, ה. ובשו״ת הרשב״א ח״א סי׳ צד.
77ועמרם נשא דודתו
The note cites Lekach Tov that Amram’s aunt was his father’s sister, and points to the Talmud (Sanhedrin 58b) that a descendant of Noach may marry relatives on his father’s side but not on his mother’s.
Exodus 6:20שמות ו׳:כ׳
וַיִּקַּח עַמְרָם אֶת־יוֹכֶבֶד דֹּדָתוֹ לוֹ לְאִשָּׁה וַתֵּלֶד לוֹ אֶת־אַהֲרֹן וְאֶת־מֹשֶׁה וּשְׁנֵי חַיֵּי עַמְרָם שֶׁבַע וּשְׁלֹשִׁים וּמְאַת שָׁנָה:
And Amram took him Jochebed his father’s sister to wife; and she bore him Aaron and Moses. And the years of the life of Amram were a hundred and thirty and seven years.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sanhedrin 58b:3–6סנהדרין נ״ח ב:ג׳-ו׳
תָּא שְׁמַע: ״וַיִּקַּח עַמְרָם אֶת יוֹכֶבֶד דֹּדָתוֹ״. מַאי לָאו, דּוֹדָתוֹ מִן הָאֵם? לֹא, דּוֹדָתוֹ מִן הָאָב. תָּא שְׁמַע: ״וְגַם אׇמְנָה אֲחֹתִי בַת אָבִי הִיא אַךְ לֹא בַת אִמִּי״ – מִכְּלָל דְּבַת הָאֵם אֲסוּרָה. וְתִסְבְּרָא אֲחוֹתוֹ הֲוַאי? בַּת אָחִיו הֲוַאי! וְכֵיוָן דְּהָכִי הוּא, לָא שְׁנָא מִן הָאָב וְלָא שְׁנָא מִן הָאֵם – שַׁרְיָא. אֶלָּא הָתָם הָכִי קָאָמַר לֵקהּ: קוּרְבָּא דְּאָחוֹת אִית לִי בַּהֲדַהּ, מֵאַבָּא וְלָא מֵאִמָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ברמב״ן ובשו״ת הרשב״א הנ״ל. וע׳ בלקח טוב שמות ו, כ דודתו מן האב. ראה סנהדרין נח, ב שבן נח מותר בקרובותיו מן האב ולא מן האם. ובארוכה בשיחת ש״פ שמות תשכ״ח.
78נשא יעקב ב׳ אחיות ועמרם נשא דודתו
Ramban asks: if Avraham kept the Torah before it was given, how did Yaakov set up a pillar and marry two sisters, and Amram marry his aunt? These are the “difficulties discussed in the books” that the maamar says are now understood.
Ramban on Genesis 26:5רמב"ן על בראשית כ״ו:ה׳
… וְיֵשׁ לִשְׁאֹל, אִם כֵּן אֵיךְ הֵקִים יַעֲקֹב מַצֵּבָה (בראשית כ״ח:י״ח), וְנָשָׂא שְׁתֵּי אֲחָיוֹת, וּכְדַעַת רַבּוֹתֵינוּ (ב״ר עד יא) אַרְבַּע, וְעַמְרָם נָשָׂא דּוֹדָתוֹ (שמות ו כ), וּמֹשֶׁה רַבֵּינוּ הֵקִים שְׁתֵּים עֶשְׂרֵה מַצֵּבָה (שם כד ד), וְהַאֵיךְ אֶפְשָׁר שֶׁיִּהְיוּ נוֹהֲגִים הֶתֵּר בַּתּוֹרָה בְּמַה שֶׁאָסַר אַבְרָהָם אֲבִיהֶם עַל עַצְמוֹ וְקָבַע לוֹ הַשֵּׁם שָׂכָר עַל הַדָּבָר, וְהוּא יְצַוֶּה אֶת בָּנָיו וְאֶת בֵּיתוֹ אַחֲרָיו לָלֶכֶת בִּדְרָכָיו, וּבְיַעֲקֹב דָּרְשׁוּ (ב״ר עט ו) שֶׁשָּׁמַר אֶת הַשַּׁבָּת וְקָבַע תְּחוּמִין, וְאֶפְשָׁר שֶׁיִּהְיֶה זֶה בַּשַּׁבָּת מִפְּנֵי שֶׁהִיא שְׁקוּלָה …
AND HE KEPT MY CHARGE. Rashi comments: “As a reward that Abraham hearkened to My voice when I tested him. And he kept My charge — these are the precautionary decrees instituted by the Sages, which are intended to make us avoid the violation of Biblical laws, such as Second Degrees of forbidden marriages and certain prohibited acts on the Sabbath. My commandments — these are precepts which, had they not been written in the Torah, were requisite to have been written, such as robbery and murder. My statutes — …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
79המצות אינן בטלות לימות המשיח
There the Alter Rebbe writes that the Sages’ saying that the mitzvos will be annulled in the future refers to the Resurrection; in the days of Mashiach, before the Resurrection, they are not annulled.
Kehot’s noteראה אגה״ק סי׳ כו.
80ומלאה הארץ דעה
“They shall not harm nor destroy in all My holy mountain, for the earth shall be filled with the knowledge of G-d.” The maamar cites it for the deeper refinement of the mitzvos in the days of Mashiach.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ט.
81לזכך מצותיו
A variant reading: Or HaTorah has “to refine his middos (emotional attributes)” in place of “to refine his mitzvos.”
Kehot’s noteבאוה״ת מקץ תתקעה, א: לזכך מדותיו.
82וכמו שהי׳ מצרים . . לזכך מצותיו
This passage, from Egypt as the iron furnace to the refining of one’s mitzvos, is quoted there.
Kehot’s noteמובא באוה״ת מקץ כרך ה תתקעה, א. ע״ש.
Paragraph 20
83בבחי׳ אש ומים . . וזהו בחי׳ קול השופר
Cited by the note on the fire and water of the Torah and the sound of the shofar that joins them.
Kehot’s noteראה אוה״ת יתרו ע׳ תקכב.
84עושה שלום במרומיו . . והם בטלים ונכללים בו
“Dominion and fear are with Him; He makes peace in His heights.” The maamar explains that peace joins opposites because it is greater than both.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב. בביאוה״ז להצ״צ כרך ב ע׳ תתרמז כתב: ”וצ״ל שזהו למעלה מבחי׳ מטולמ״ט וגם אפשר דזה״ע אנכי ולא יהי׳ לך מפי הגבורה שמענום שזהו למעלה מבחי׳ תורה ששמענו מפי משה כי ע״ז נאמר אחת דיבר אלקים כו׳, וע׳ בת״א פ׳ יתרו גבי וזהו זכור ושמור בדבור אחד נאמרו שהוא מלמעלה מבחי׳ המשכה והעלאה כ״א מבחי׳ שלמעלה מעליות וירידות מנוחה לחיי העולמים. ובמ״א נתבאר שבחי׳ זו הוא ע״י גילוי המקיף והעיגול שלמעלה מהחלל והקו״ח שעי״ז יהי׳ בחי׳ מנוחה הנ״ל שלמעלה מעליות וירידות א״כ י״ל שזהו ענין עושה שלום כו׳”, עכ״ל. וע׳ בד״ה פקודא ליתן מחצית השקל בביאוה״ז לצ״צ אות ב׳, ובאוה״ת בהגהות למאמר זה מציין ”כענין מ״ש בתו״א פ׳ נח בד״ה הן עם אחד בענין עקודים שע״ס עקודים היו בכלי אחד בלי שום התחלקות ומשם שרש המשכת השלום והתכללות באצי׳”, עכ״ל.
Paragraph 21
85מן המצר קראתי
“From the narrow place I called upon Yah; Yah answered me with expansiveness.” The maamar reads it as the shofar: blown from its narrow end, its sound comes out wide.
Psalms 118:5תהילים קי״ח:ה׳
מִן־הַמֵּצַר קָרָאתִי קָּהּ עָנָנִי בַמֶּרְחָב קָהּ:
Out of my straits I called upon the L-RD; He answered me with great enlargement.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, ה.
86שופר שפרו מעשיכם
On “Blow the shofar at the New Moon,” the Rabbis say: “Improve (shapru) your deeds.” The maamar takes the shofar as drawing down delight.
Midrash Tehillim 81:3מדרש תהילים פ״א:ג׳
… באיזה חדש בכסא שהחדש מתכסה בו ואי זה הוא זה ראש השנה. תקעו בחדש שופר. רבנן אמרי חדשו מעשיכם ושפרו מעשיכם ואני מכסה על עונותיכם שנאמר (תהלים פה ג) נשאת עון עמך כסית כל חטאתם. אמר ר׳ ברכיה בשם רבי אבא שפרו מעשיכם וחדשו מעשיכם. ומה שופר זה תוקע מזה ומוציא מזה כך כל קטיגורין שבעולם מקטרגין לפני אני שומע מזה ומוציא מזה. הוי תקעו בחדש שופר:
OYW (Public Domain)
87כי עמך מקור חיים
“For with You is the source of life.” The maamar reads “with You” as the level nullified and included in the Infinite Light itself, the source of delights.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
88לעבדה ולשמרה
“And G-d took the man and placed him in the Garden of Eden, to work it and to guard it.” The maamar uses the words for the service that makes the Garden of Eden.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89י״ה עלאין . . י״ה תתאין
The Rebbe Maharash refers to this passage: “‘Yah answered me with expansiveness,’ which is explained there as the lower Chochmah.”
Kehot’s noteבסה״מ תרכ״ז (הוצאת תש״ס) ע׳ פו מציין לכאן: ”ענני במרחב י״ה שפי׳ שם על חכמה תתאה”. בלקו״ת נצבים מח, ג מציין לכאן.
90חכמה תתאה יו״ד בראש יו״ד בסוף
Cited by the note on the lower Chochmah as a yud at the beginning and a yud at the end.
Kehot’s noteראה אוה״ת בשלח כרך ז ע׳ ב׳תרעה. נ״ך ע׳ רח בענין זה. ובסה״מ תרל״ב ח״ב ע׳ תפט.
Paragraph 22
91בוערת כמראה לפידים
The Chayos looked like burning coals of fire, “like the appearance of torches.” The maamar applies this to the fiery praise of the Shema and its blessings.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92ותחת הרקיע כנפיהם ישרות
“And under the firmament their wings were straight, one toward the other.” The maamar reads the wings as the Chayos’ upward flight in “running.”
Ezekiel 1:23יחזקאל א׳:כ״ג
וְתַחַת הָרָקִיעַ כַּנְפֵיהֶם יְשָׁרוֹת אִשָּׁה אֶל־אֲחוֹתָהּ לְאִישׁ שְׁתַּיִם מְכַסּוֹת לָהֵנָּה וּלְאִישׁ שְׁתַּיִם מְכַסּוֹת לָהֵנָּה אֵת גְּוִיֹּתֵיהֶם:
And under the firmament were their wings conformable the one to the other; this one of them had two which covered, and that one of them had two which covered, their bodies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כג.
93כעין הקרח הנורא
Over the heads of the Chayos was the likeness of a firmament, “like the awesome ice,” stretched over their heads. The maamar reads the ice as self-nullification.
Ezekiel 1:22יחזקאל א׳:כ״ב
וּדְמוּת עַל־רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא נָטוּי עַל־רָאשֵׁיהֶם מִלְמָעְלָה:
And over the heads of the living creatures there was the likeness of a firmament, like the colour of the terrible ice, stretched forth over their heads above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ויהי קול מעל לרקיע אשר על ראשם
“And there was a voice from above the firmament that was over their heads; when they stood, they let down their wings.” The maamar reads the voice as the shofar and the standing as prayer.
Ezekiel 1:25יחזקאל א׳:כ״ה
וַיְהִי־קוֹל מֵעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
For, when there was a voice above the firmament that was over their heads, as they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95עפיפתם . . גם בחי׳ השוב
Cited by the note on the Chayos’ flight, and on the nullification of both running and returning.
Kehot’s noteראה אוה״ת תרומה ע׳ א׳תקיז.
96או יחזיק במעוזי . . שלום בפמליא של מעלה ושל מטה
“Or let him take hold of My strength, that he may make peace with Me; peace he shall make with Me.” The maamar cites it for the peace that joins running and returning.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sanhedrin 99b:10–11סנהדרין צ״ט ב:י׳-י״א
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״. רַב אָמַר: כְּאִילּוּ בָּנָה פַּלְטֵרִין שֶׁל מַעְלָה וְשֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״וָאָשִׂים דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ״. רַבִּי יוֹחָנָן אָמַר: אַף מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ, שֶׁנֶּאֱמַר: ״וּבְצֵל יָדִי כִּסִּיתִיךָ״. וְלֵוִי אָמַר: אַף מְקָרֵב אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וְלֵאמֹר לְצִיּוֹן עַמִּי אָתָּה״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5) Rav said: it is as if he built the palace above and below, as it says “And I placed My words into your mouth, and with the shadow of My hand I covered you, to plant the heavens and to found the earth…” (Yeshayahu …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteישעי׳ כז, ה. סנהדרין צט, ב.
97והיא — שבטל ונכלל
Cited by the note on the Amidah, in which running and returning are both nullified and included.
Kehot’s noteראה ד״ה חייב אדם לברך תרל״ח ע׳ לט.
Paragraph 23
98וכל העם רואים את הקולות ואת הלפידים ואת קול השופר
“And all the people saw the sounds and the torches and the sound of the shofar.” The maamar now explains the verse phrase by phrase.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99מההעלם אל הגילוי נק׳ בשם קול
There Likkutei Torah explains the seven voices of “The voice of G-d is upon the waters”: a voice is a drawing down, like the physical voice that carries the heart’s feeling out into speech, and so every descent from one level to another is called a “voice.”
Kehot’s noteראה לקו״ת נשא כט, סע״א ואילך, ועוד.
Paragraph 24
100זוכה לתורה שניתנה בה׳ קולות
Rabbi Yehoshua ben Levi says that one who gladdens a groom at his wedding feast merits the Torah, which was given with five voices, and lists the verses of Sinai that mention them. The maamar uses this for the plural “sounds.”
Berakhot 6b:30ברכות ו׳ ב:ל׳
וְאִם מְשַׂמְּחוֹ מַה שְּׂכָרוֹ? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זוֹכֶה לַתּוֹרָה שֶׁנִּתְּנָה בַּחֲמִשָּׁה קוֹלוֹת, שֶׁנֶּאֱמַר: ״וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיוֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל הָהָר וְקֹל שׁוֹפָר וְגוֹ׳. וַיְהִי קוֹל הַשֹּׁפָר וְגוֹ׳ וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״.
If he does felicitate him, what is his reward ? R. Joshua b. Levi said : He is worthy of Torah which was given amidst five "voices"; as it is said, "And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud... and when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice" (Exod. xix. 16 ff.).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, ב. ע״ד החקירה והקבלה בקולות הנ״ל בפרט — ראה מו״נ ח״ב פל״ג. עבוה״ק ח״ד פל״א (שהקשה עליו). ועוד. אוה״ת יתרו ע׳ תתקנח ואילך (לקו״ש ח״ו ע׳ 108 הערה 8).
101הם ה׳ פעמים מים
The Tzemach Tzedek brings a proof for the Alter Rebbe’s statement that the five voices are five times water: the verse “The voice of G-d is upon the waters” shows that voice rests upon water.
Kehot’s noteבאוה״ת פ׳ יתרו ע׳ תתקס מביא ראי׳ ”ונלע״ד ראי׳ לד׳ אדמ״ו נ״ע דה׳ קולות הם ה״פ מים מהפסוק קול ה׳ על המים, הרי מבואר ומפורש שבחי׳ קול הוא על המים”. ע״ש בארוכה.
102בוערות כמראה הלפידים
The Chayos looked like coals of fire, burning “like the appearance of torches.” The maamar reads the “torches” of Sinai as this fire of upward yearning.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103רואים את הנשמע
The Rebbe discusses there the precise wording of the Mechilta on “seeing what is heard.”
Kehot’s noteראה רש״י יתרו כ, טו. וראה לקו״ש כרך ו ע׳ 120 בהערה בדיוק לשון המכילתא.
104רואים את הנשמע
Rashi explains “they saw the sounds”: they saw what is heard, which is impossible elsewhere. The maamar takes it as a perception of complete clarity.
Rashi on Exodus 20:15רש"י על שמות כ׳:ט״ו
וכל העם ראים. מְלַמֵּד שֶׁלֹּא הָיָה בָהֶם אֶחָד סוּמָא, וּמִנַּיִן שֶׁלֹּא הָיָה בָהֶם אִלֵּם? תַּ"לֹ וַיַּעֲנוּ כָל הָעָם, וּמִנַּיִן שֶׁלֹּא הָיָה בָהֶם חֵרֵשׁ? תַּ"לֹ נַעֲשֶׂה וְנִשְׁמָע (מכילתא): ראים את הקולת. רוֹאִין אֶת הַנִּשְׁמָע, שֶׁאִי אֶפְשָׁר לִרְאוֹת בְּמָקוֹם אַחֵר: את הקולת. הַיּוֹצְאִין מִפִּי הַגְּבוּרָה: וינעו. אֵין נוּעַ אֶלָּא זִיעַ: ויעמדו מרחק. הָיוּ נִרְתָּעִין לַאֲחוֹרֵיהֶם שְׁנֵים עָשָׂר מִיל, כְּאֹרֶךְ מַחֲנֵיהֶם, וּמַלְאֲכֵי הַשָּׁרֵת בָּאִין וּמְסַיְּעִין אוֹתָן לְהַחֲזִירָם, שֶׁנֶּאֱמַר (תהילים ס״ח) מַלְאֲכֵי צְבָאוֹת יִדֹּדוּן יִדֹּדוּן (שבת פ״ח):
וכל העם ראים AND ALL THE PEOPLE SAW — This statement teaches us that there was not a blind person amongst them. And whence may we learn that there was not a dumb person amongst them? Because it states (Exodus 19:8) “And all the people answered”. And whence may we learn that there was not a deaf person amongst them? Because it states (Exodus 24:7) “We will do and we will hear” (Mekhilta). ראים את הקולת [THEY] SAW THE SOUNDS — they saw that which should be heard (Mekhilta) — …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 25
105ואת ההר עשן
The Mitteler Rebbe’s transcript of this section, marked as said on Shavuos.
Kehot’s noteהנחת כ״ק אדהאמ״צ בסה״מ תקס״ה ח״ב ע׳ תרמב, ורשום ”חג השבועות”. עם הגהות באוה״ת פ׳ יתרו ע׳ תתקצד.
106ואת ההר עשן
The people saw the sounds, the torches, the sound of the shofar “and the mountain smoking.” The maamar reads the smoke as the transformed animal soul.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107שנאחז האור בדבר גשמי
Kehot’s note points to Yoma 21b for these words.
Yoma 21bיומא כ״א ב
Kehot’s noteראה יומא כא, ב דדוקא אש שלנו הוא אש אוכלת.
Paragraph 26
108וירא העם וינועו
“And the people saw, and they trembled, and stood at a distance.” The maamar reads this end of the verse as speaking of the mixed multitude.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109הנה העם . . קאי על ערב רב
In the Lemberg edition this passage is printed as a gloss (hagahah) rather than in the body of the text.
Kehot’s noteבתו״א דפוס לעמבערג שנת תור״ה ז, א נדפס קטע זה בתור הגה״ה.
110קאי על ערב רב . . ויעמדו מרחוק
Quoting this maamar, Likkutei Torah explains that the mixed multitude did not want to receive the drawing down of the Infinite Light and the self-nullification it brings, but “stood at a distance,” receiving from the outer life-force so as to remain separate beings, impressed by G-d’s greatness only from afar.
Kehot’s noteראה לקו״ת פ׳ במדבר ד, ב בסוף העמוד. ענין ערב רב, ראה מאמרי אדה״ז פרשיות ח״א ע׳ רמז. שלה. נביאים ע׳ קסד. אוה״ת נ״ך כרך ג ד״ה וכל בניך.
Paragraph 27
111מקרב איש ולב עמוק
The psalm describes the plotting of the wicked, “the inward part of a man and the depth of the heart.” The maamar uses the words for the soul’s innermost depths, from which true bittul arises.
Psalms 64:7תהילים ס״ד:ז׳
יַחְפְּשׂוּ־עוֹלֹת תַּמְנוּ חֵפֶשׂ מְחֻפָּשׂ וְקֶרֶב אִישׁ וְלֵב עָמֹק:
They search out iniquities, they have accomplished a diligent search; even in the inward thought of every one, and the deep heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
112אבל ערב רב לא הי׳ בהם כח והתפעלות
Cited by the note on the mixed multitude’s lack of this stirring.
Kehot’s noteראה סה״מ תקס״ה.
113שמתפעלים מהליכת הגלגלים
Cited by the note on being impressed by the motion of the heavenly spheres.
Kehot’s noteראה אוה״ת תשא ע׳ א׳תתקפו.
114אלהים אשר ילכו בפנינו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתשא לב, א.
115אלהים אשר ילכו לפנינו
When Moshe was delayed, the people gathered around Aharon and said, “Make us gods who will go before us.” The maamar attributes this request to the mixed multitude, who could relate only to what they saw.
Exodus 32:1שמות ל״ב:א׳
וַיַּרְא הָעָם כִּי־בֹשֵׁשׁ מֹשֶׁה לָרֶדֶת מִן־הָהָר וַיִּקָּהֵל הָעָם עַל־אַהֲרֹן וַיֹּאמְרוּ אֵלָיו קוּם עֲשֵׂה־לָנוּ אֱלֹקִים אֲשֶׁר יֵלְכוּ לְפָנֵינוּ כִּי־זֶה מֹשֶׁה הָאִישׁ אֲשֶׁר הֶעֱלָנוּ מֵאֶרֶץ מִצְרַיִם לֹא יָדַעְנוּ מֶה־הָיָה לוֹ:
And when the people saw that Moses delayed to come down from the mount, the people gathered themselves together unto Aaron, and said unto him: ‘Up, make us a god who shall go before us; for as for this Moses, the man that brought us up out of the land of Egypt, we know not what is become of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
116שאלמלא ניתן רשות לעין
Abba Binyamin says: “If the eye were given permission to see, no creature could withstand the mazikin.” The maamar cites it for the power of these beings.
Berakhot 6a:2–4ברכות ו׳ א:ב׳-ד׳
תַּנְיָא, אַבָּא בִּנְיָמִין אוֹמֵר: אִלְמָלֵי נִתְּנָה רְשׁוּת לָעַיִן לִרְאוֹת — אֵין כׇּל בְּרִיָּה יְכוֹלָה לַעֲמוֹד מִפְּנֵי הַמַּזִּיקִין. אָמַר אַבָּיֵי: אִינְהוּ נְפִישִׁי מִינַּן, וְקָיְימִי עֲלַן כִּי כִּסְלָא לְאוּגְיָא. אָמַר רַב הוּנָא: כֹּל חַד וְחַד מִינַּן, אַלְפָא מִשְּׂמָאלֵיהּ וּרְבַבְתָּא מִיַּמִּינֵיהּ.
There is a teaching : Abba Benjamin said : Had the human eye been given the power of seeing them, no person could endure because of the evil spirits. Abbai said : They outnumber us, and surround us like the ridge round a field. Rab Huna said : Every one of us has a thousand on his left hand and myriads on his right.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, א.
117אלמלא מכרזי עלך ברקיע כו׳
A demon tells Rabbi Chanina ben Dosa, and later Abaye, that were it not proclaimed in heaven to beware of him and his Torah, she would have endangered him. The maamar cites it to show that mazikin do nothing against G-d’s will.
Pesachim 112b:17פסחים קי״ב ב:י״ז
וְתוּ: חֲדָא זִמְנָא פְּגַעָה בֵּקהּ בְּאַבָּיֵי, אֲמַרָה לֵקהּ: אִי לָאו דְּמַכְרְזִי עֲלָךְ בְּרָקִיעַ: ״הִזָּהֲרוּ בְּנַחְמָנִי וּבְתוֹרָתוֹ״ — הֲוָה סַכַּנְתָּיךְ. אֲמַר לַהּ: אִי חֲשִׁיבְנָא בְּרָקִיעַ, גּוֹזְרַנִי עֲלַיְיכִי שֶׁלֹּא תַּעֲבוּרִי בַּיִּישּׁוּב לְעוֹלָם. הָא קָא חָזֵינַן דְּעָבְרָה?! אָמְרִי: הָנֵי
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה פסחים קיב, ב.
Paragraph 30
118שתפול עליהם אימתה ופחד
In the Song of the Sea: “Terror and dread fall upon them; by the greatness of Your arm they are still as stone.” The maamar uses the words for the angels’ overwhelming bittul.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119דקרו לי׳ אלקא דאלקיא
On the verse that G-d’s Name is great among the nations, the Talmud says that they call Him “the G-d of gods.” The maamar cites it to show that the kelipos acknowledge G-d while still considering themselves powers.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
Paragraph 31
120מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds, and Your dominion is in every generation.” The maamar reads kingship as rule accepted willingly and dominion as rule against the subjects’ will.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
121ממשלה — וזהו ומברכים
This passage is quoted there.
Kehot’s noteמובא באוה״ת פ׳ כי תשא ע׳ א׳תתפא. וראה בסהמ״צ להצ״צ מצות מחצית השקל סה, א. בסה״מ תקס״ה ח״ב ע׳ תרמו מפרש הקושיא ”לכאורה אינו מובן לשון ברכה ורבוי בעצמות אור א״ס ב״ה דכלום הוא צריך להגדלה ורבוי מאחר שהוא בחי׳ א״ס כו׳ כידוע”.
Paragraph 32
122כחשכה כאורה
“Even darkness is not dark for You, and the night shines like the day; darkness is as light.” The maamar cites it to say that physical concealment is no barrier before G-d.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123וכל היושב ושונה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתדב״א רבה רפי״ח.
124וכל היושב ושונה הקב״ה שונה כנגדו
The Midrash teaches that whenever a scholar sits, reads and studies Torah, the Holy One, blessed be He, sits opposite him and reads and studies with him. The maamar cites it for G-d’s presence drawn down through Torah study.
Tanna DeBei Eliyahu Rabbah 18:1תנא דבי אליהו רבה י״ח:א׳
… כל פנות העם ואומר (שמות ג׳:ה׳) אל תקרב הלום מה הלום שנאמר להלן לשון מלכות ושררה אף הלום שנאמר כאן לשון מלכות ושררה. תדע לך שכן הוא שהרי במעשים הטובים שמצא הקב״ה בדוד עתיד להושיב אותו לימין השכינה שנאמר (תהילים ק״י:א׳) נאם ה׳ לאדוני שב לימיני וגו׳ כיצד עושה אדם תורה קמעא לפניך אתה שמת שכרו באלף אלפים לטובה ואין שום בריה יודעת עושה צדקה וגמילות חסדים קמעא לפניך כופל אתה שכרו באלף אלפים לטובה ואין שום בריה יודעת עושה אדם תורה קמעא לפניך אתה שמת שכרו באלף אלפי …
OYW (segmentation according to Warsaw 1880) (Public Domain)
125ודברי אשר שמתי בפיך
“My spirit that is upon you and My words that I have placed in your mouth shall not depart from your mouth.” The maamar cites it for G-d’s words in the mouth of one who studies Torah.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.

Torah Ohr · Parshas Mishpatim · Maamar 1
ואלה המשפטים אשר תשים לפניהם כי תקנה עבד עברי וגו׳
“And these are the ordinances that you shall set before them”
Moshe, whose root is the Higher Daas of the light that encompasses all worlds, draws Daas, a knowledge of G-d that is felt as vividly as seeing, into every Jew, even the souls called “animal”; he does it through the halachos of the Torah, which reach into the inner being of each soul.
The maamar in brief
Why does the Torah say “If you buy a Hebrew servant” in the singular, when the ordinances are set “before them,” in the plural? The Alter Rebbe answers that “you” is Moshe, who gives “grass” to Israel’s “animals.” The verse “I will sow the house of Israel with the seed of man and the seed of animal” points to two levels of souls. Souls of Atzilus have Daas, a felt knowledge of G-dliness as vivid as seeing, rooted in Chochmah. Souls of the lower worlds, almost all souls today, understand G-dliness only as “hearing,” rooted in Binah, which does not hold the heart. Moshe, the faithful shepherd and the first and last redeemer, draws Daas even into them; “grass” (esev) is Daas. The angels too are “animals,” knowing only Malchus, and they receive Daas through the Kedushah, which they and Israel say together, each depending on the other. Mishpatim are halachos, “going”: by studying them deeply a person gains Daas and rises level by level. Moshe sets them “before them,” into their inner being, and only he can reach the “animal,” because his Higher Daas belongs to the encompassing light, before which man and animal are equal.

Outline
	1The questionWhy is the law of the Hebrew servant in the singular when the ordinances are set “before them”? Because “you” is Moshe, who gives “grass” to the “animals.”¶1
	2Two levels of souls“The seed of man” are souls of Atzilus, whose Daas is felt like seeing and comes from Chochmah; “the seed of animal” are souls of the lower worlds, whose understanding is “hearing,” from Binah. Daas joins Chochmah to Binah, and Higher Daas is distinguished from Lower Daas.¶2
	3Moshe gives DaasMoshe, the faithful shepherd and the first and last redeemer, draws Daas into all souls. “Grass” is Daas, given also to the angels, who are “animals” because they grasp only Malchus, through their saying “Holy.”¶3
	4“Holy”: angels and Israel togetherIsrael, rooted in thought, must say “Holy” before the angels, rooted in speech; yet in their bodies Israel are below the angels and receive from them, so all sanctify G-d together, drawing Keser and Daas down. All of this comes through Moshe.¶4–6
	5Ordinances as “going”Mishpat is halachah, a word of “going”: the ascent of the worlds level by level through Daas.¶7
	6Moshe sets them before themKelipah lacks Daas; Daas comes through deep study of the halachos. Moshe sets it into Israel’s inner being, and his Higher Daas, of the encompassing light, reaches even the “animal,” for before that light man and animal are equal.¶8


Key concepts
	Daas (knowledge)דעת
	Knowledge that is bound to the soul and felt, as vivid as seeing; the faculty that joins Chochmah and Binah and brings understanding into the heart.

	The seed of man and the seed of animalזרע אדם וזרע בהמה
	Two levels of Jewish souls: souls of Atzilus, who have Daas, and souls of Beriah, Yetzirah and Asiyah, almost all souls today, whose understanding of G-dliness lacks felt Daas.

	Seeing and hearingראיה ושמיעה
	Seeing is Chochmah: direct, gripping awareness that the mind cannot set aside. Hearing is Binah: understanding at second hand, which fades when attention turns away.

	Higher Daas and Lower Daasדעת עליון ודעת תחתון
	Higher Daas joins Chochmah and Binah and is Moshe’s level, of the light that encompasses all worlds; Lower Daas binds the intellect to the emotions and is their inner dimension.

	Ra’aya Mehemna (the faithful shepherd)רעיא מהימנא
	A name of Moshe, read here as the shepherd who sustains Israel’s faith by giving them Daas.

	Kedushah (“Holy”)קדוש
	The declaration “Holy,” said by the angels and Israel together, through which Daas is drawn into the three lower worlds.

	Halachah as “going”הלכה / הליכה
	The laws of the Torah are a “going”: through studying them in depth a person gains Daas and rises from level to level.


Section 1 · ¶1
The question
1ואלה המשפטים12 אשר תשים לפניהם כי תקנה עבד עברי3 וגו׳.4 וצ״ל דלפניהם משמע לשון רבים וכי תקנה הוא לשון יחיד והל״ל [והוה ליה למימר] כי יקנו.56
“And these are the ordinances that you shall set before them: If you buy a Hebrew servant,” etc. We need to understand this: “before them” implies the plural, while “if you buy” is in the singular; it should have said, “if they buy.”
The maamar opens with the first verse of Parshas Mishpatim and the law of the Hebrew servant that follows it. The Alter Rebbe points out a grammatical tension: “before them” speaks of many people, yet “if you buy” (ki sikneh) addresses one person, where we would expect the plural, “if they buy.”


אך הענין הוא דכי תקנה קאי על מרע״ה [משה רבינו עליו השלום]7 וקאי אדלעיל מיניה8 היינו על מ״ש ואלה המשפטים אשר תשים.
But the explanation is that “if you buy” refers to Moshe Rabbeinu, peace be upon him, and refers back to what precedes it, that is, to what is written, “And these are the ordinances that you shall set.”
His answer is that the “you” of “if you buy” is Moshe himself, the same “you” addressed in the verse before it, “that you shall set before them.” The law of the Hebrew servant is thus read as part of the description of how Moshe sets the ordinances before Israel.


משה רבינו ע״ה [עליו השלום] דוקא ישים המשפטים לפניהם והיינו על ידי כי תקנה ע״ע [עבד עברי] כו׳. דהנה כתיב ונתתי עשב בשדך910 לבהמתך שזה קאי על משה רבינו ע״ה [עליו השלום] שמשפיע בחי׳ עשב לבהמתך.
It is Moshe Rabbeinu, peace be upon him, specifically, who will set the ordinances before them, and this is through “If you buy a Hebrew servant,” etc. For it is written, “And I will give grass in your field for your animals,” which refers to Moshe Rabbeinu, peace be upon him, who imparts the level of “grass” “for your animals.”
Only Moshe can set the ordinances before Israel, and the text says he does so through what “if you buy a Hebrew servant” describes. To explain this, the Alter Rebbe cites “And I will give grass in your field for your animals” and applies it to Moshe, who gives spiritual “grass” to those called “animals”; the following paragraphs explain who the “animals” are and what the “grass” is.




Section 2 · ¶2
Two levels of souls
2והענין דכתיב וזרעתי את בית ישראל11 זרע אדם וזרע בהמה1213 שיש ב׳ מדרגות בנש״י [בנשמות ישראל].14 הא׳ הם הנשמות הגבוהות מאד במעלה ומדרגה והם הנק׳ זרע אדם
The explanation: it is written, “And I will sow the house of Israel with the seed of man and the seed of animal,” [meaning] that there are two levels among the souls of Israel. The first are the souls that are very lofty in stature and level, and they are the ones called “the seed of man,”
Jeremiah’s prophecy speaks of Israel being sown with “the seed of man and the seed of animal.” The Alter Rebbe reads the two “seeds” as two levels of Jewish souls, and begins with the higher one, called “the seed of man.”


שהם הנשמות שנמשכו מבחינת אדם העליון שעל הכסא כנ״ל דכתיב נעשה אדם בצלמנו כדמותנו15 (והיינו נשמות דאצילות והם הנק׳ בנים משא״כ נשמות דבריאה יצירה עשיה נק׳ עבדים.16 וזהו אם כבנים אם כעבדים)17
for they are the souls drawn from the level of the supernal Man upon the Throne, as mentioned above, as it is written, “Let us make man in our image, after our likeness.” (That is, souls of the World of Atzilus (Emanation), and they are the ones called “children,” whereas souls of the Worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action) are called “servants.” And this is [the meaning of] “whether as children or as servants.”)
These souls derive from the “supernal Man” upon the Throne, the likeness of a man seen above the Throne in the prophetic vision of the chariot, in whose image man was made. The parenthesis identifies them as souls of Atzilus, called “children,” while souls of the three lower worlds are called “servants,” as in the Rosh Hashanah prayer, “whether as children or as servants.”


והיינו כמו שמעלת האדם שיש לו דעת כך אלו הנשמות יש להם דעת גדול באלקות ופי׳ דעת אין ר״ל [רוצה לומר] הידיעה לבד18 אלא בחי׳ הרגשה ממש וכמשי״ת [וכמו שיתבאר].
That is: just as the superiority of man is that he has Daas (knowledge), so these souls have a great Daas of G-dliness. And Daas does not mean knowing alone, but the level of actual feeling, as will be explained.
Man stands above the animal because he has daas, knowledge; so too these souls have a great Daas of G-dliness. The Alter Rebbe adds at once that Daas here means not just knowing something but actually feeling it, a point he develops below.


והב׳ הוא בחי׳ זרע בהמה (והיינו נשמות דבי״ע שהם כמעט כל הנשמות שבדורותינו19 כי נשמות דאצילות הן בני עלייה20 שהם מועטים כו׳21 אפי׳ [אפילו] בדורות הראשונים) שהם הנשמות שאין להם דעת כ״כ [כל כך] באלקות.
And the second is the level of “the seed of animal” (that is, souls of Beriah, Yetzirah and Asiyah, which are almost all the souls in our generations; for souls of Atzilus are bnei aliyah, “people of ascent,” who are few, etc., even in the early generations): these are the souls that do not have so much Daas of G-dliness.
The second level, “the seed of animal,” is the souls of the worlds of Beriah, Yetzirah and Asiyah, and the parenthesis notes that these are almost all the souls of our generations. Souls of Atzilus are bnei aliyah, “people of ascent,” a phrase of the Sages, who said that such people are few; they were few even in earlier generations.


ואין ר״ל [רוצה לומר] שאין להם שכל והשגה באלקות אלא אף גם שיש להם שכל והשגה שמשיגים ומשכילים גדולת הבורא ית׳ מפי ספרים ומפי סופרים השגה והבנה גדולה איך שהקב״ה מחיה ומהווה הכל ושלגדולתו אין חקר22 כו׳.
This does not mean that they have no intellect and comprehension of G-dliness. Rather, although they do have intellect and comprehension, so that they comprehend and grasp the greatness of the Creator, blessed be He, from books and from scholars, with great comprehension and understanding of how the Holy One, blessed be He, gives life to all and brings all into being, and that “His greatness is unsearchable,” etc.,
Being called “animal” does not mean lacking intellect. Such souls can learn from books and teachers, and understand well, how G-d gives life to everything and brings it into being, and that His greatness has no limit.


אך שאין זה בבחי׳ דעת והרגשה בנפשו23 לכן נק׳ בהמה שהבהמה יש לה ראיה ושמיעה כו׳
yet this is not in the manner of Daas and feeling in his soul. Therefore they are called “animal”: for an animal has sight and hearing, etc.,
What they lack is Daas, the inner feeling of what they understand. The comparison to an animal fits, since an animal does see and hear.


רק שאין לה דעת24 כך הוא בחינת נשמות אלו שאין בהם בחינת הדעת באלקות שהדעת היא בחי׳ הרגשה כשההשכלה נקשרת ונקבעה בנפשו כאלו מרגיש
only it does not have Daas. So it is with these souls: they lack the level of Daas of G-dliness. For Daas is the level of feeling, when the concept is bound and fixed in one’s soul, as though one feels [it].
An animal, however, has no daas, and these souls likewise lack Daas of G-dliness. Daas is defined here as the stage at which an idea becomes bound and fixed in the soul, so that a person feels it.


כי דעת מלשון והאדם ידע25 כו׳ שהוא בחי׳ התקשרות והתחברות26 ועד״ז נאמר ומבשרי אחזה27 אלוה אחזה ממש כאילו רואה כו׳ ואע״פ [ואף על פי] שא״א לראות האלקים בעין הגשמי מ״מ הוא
For Daas is from the expression “And Adam knew,” etc., which is the quality of bonding and joining. And along these lines it is said, “And from my flesh I will behold G-d”: “I will behold,” literally, as if seeing, etc. And although it is impossible to see G-d with the physical eye, nevertheless it is
Daas comes from the same root as “And Adam knew (yada) Chavah,” which describes intimate union, so Daas means bonding with what one knows. Iyov’s “from my flesh I will behold G-d” describes this kind of knowing as a kind of seeing, even though G-d cannot be seen with physical eyes.


ע״ד שהאדם יודע ומרגיש בנפשו אשר בקרבו שגם כן א״א לראות מהות הנפש איך ומה היא מ״מ הוא נרגש ממנה ע״י שרואה חיות הגוף
like the way a person knows and feels his soul within him. For there too, it is impossible to see the essence of the soul, how and what it is; nevertheless he senses it by seeing the life-force of the body,
To show how one can “see” what is invisible, the Alter Rebbe uses the soul as an example. No one can see the soul itself, yet everyone senses it through the life it gives the body.


שהוא מהנפש וכאשר ישן מסתלק החיות וכשניעור משנתו תשוב אליו גילוי אור וחיות הנפש כך עד״ז ממש הוא בחינת הדעת באלקות שיש לנשמות דאצי׳
which comes from the soul. When he sleeps, the life-force withdraws, and when he wakes from his sleep, the revelation of the soul’s light and life-force returns to him. In exactly this way is the level of Daas of G-dliness that souls of Atzilus have,
When a person sleeps, the soul’s life-force recedes, and when he wakes it returns, so the soul is perceived through its effects. In just this way, souls of Atzilus perceive G-dliness through Daas.


כמאמר איוב ומבשרי אחזה כו׳ והגם דלית מחשבה תפיסא ביה כלל28 היינו שמהותו אינו מושג
as Iyov said, “And from my flesh I will behold,” etc. And although “no thought can grasp Him at all,” meaning that His essence is not comprehended,
This is what Iyov meant by “from my flesh I will behold.” The Alter Rebbe grants the principle that “no thought can grasp Him at all,” which he explains as meaning that G-d’s essence cannot be comprehended.


אבל מציאותו נודע ונרגש מה שאנו רואים שהעולמות שהם כמו גוף גדול הם חיים וקיימים
yet His existence is known and felt from what we see: that the worlds, which are like a great body, live and endure.
G-d’s existence, however, can be known and felt from what we see. The worlds are like one great body, and they are alive and enduring.


והרי חיות זה בהן הוא מא״ס ב״ה השופע בהן בכל רגע והשכלה זו מושגת לכל.
And this life-force in them is from the Infinite One (Ein Sof), blessed be He, who flows into them at every moment. This concept is grasped by all.
Their life comes from the Infinite One, who pours it into them at every moment, just as the body’s life comes from the soul. Anyone can grasp this idea with the intellect.


אך כשהיא מתקשרת בנפש שיהיה נקשר ונרגש ממנה ממש כאילו רואה זה נק׳29 בחי׳ דעת
But when it is bound to the soul, so that one is bound [to it] and actually feels it, as if seeing, this is called the level of Daas.
When this idea is bound to the soul, so that a person feels it as vividly as if he saw it, that is Daas. The difference between the two levels of souls is therefore not what they know but how deeply it is felt.


ועל זה אמרו איזהו חכם הרואה את הנולד30 כאלו רואה בעין ממש הולדת והתהוות היש מאין כו׳ וע״ז נאמר וה׳ עליהם יראה31 כו׳
And of this they said, “Who is wise? One who sees what is born”: as if seeing with the very eye the birth and coming into being of something from nothing, etc. And of this it is said, “And G-d will be seen over them,” etc.
The Sages’ saying “Who is wise? One who sees what is born,” usually understood as foreseeing consequences, is read literally: the wise person “sees” creation being born, something from nothing, at every moment. The verse “And G-d will be seen over them” is brought as another expression of seeing G-dliness.


משא״כ כשאין השכלה והבנה זו בבחי׳ קירוב והרגשה ממש בנפש נק׳ בחי׳ זו זרע בהמה ואף שיש לו שכל והשגה גדולה באלקות
Whereas when this concept and understanding is not in the manner of closeness and actual feeling in the soul, this level is called “the seed of animal,” even though he has great intellect and comprehension of G-dliness.
When the same understanding stays distant and is not felt in the soul, it is the level of “the seed of animal,” however great the understanding. What marks the lower level is the absence of felt closeness, not the absence of knowledge.


וגם כל ישראל מאמינים כו׳ והאמונה היא למעלה מן הדעת32 מ״מ הוא נק׳ עטרה שהוא בחינת מקיף וצ״ל ג״כ בחי׳ דעת.
And all Israel are also believers, etc., and faith is above Daas. Nevertheless, it is called a “crown” (atarah), which is the level of a makif (that which encompasses), and there must also be the level of Daas.
The Alter Rebbe anticipates a question: all Jews have faith, and faith is higher than Daas, so why is Daas needed? He answers that faith is called a “crown,” something that surrounds a person from above (a makif) without entering him, so Daas is needed as well.


כמו שכתוב דע את אלקי אביך33 כו׳ כי ע״י הדעת עי״ז אין העולם מסתיר להם כלל
As it is written, “Know the G-d of your father,” etc. For it is through Daas that the world does not conceal [G-dliness] from them at all.
David’s charge, “Know the G-d of your father,” calls for knowing G-d, not only believing in Him. Through Daas the world no longer hides G-dliness from a person at all.


וגם האהבה שהיא באה מבחי׳ הדעת וראיה חושיית אין ערוך אליה כו׳ וכן היראה כי אינו דומה שמיעה לראיה3435
And also, the love that comes from the level of Daas and sensory sight is beyond comparison, etc., and so too the awe; for “hearing is not comparable to seeing.”
Love and awe that come from Daas, a kind of sensory seeing, are incomparably stronger than those that come from understanding alone. The principle is the Sages’ teaching that hearing cannot compare to seeing.


(ופי׳ ראיה36 הוא ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] הסתכל בשלשה דברים3738 הסתכל דוקא בבחי׳ ראיה בעין השכל כמו אדם המבין בחכמתו ורואה שיבא עליו איזה דבר טוב או רע אע״פ [אף על פי] שרחוק הזמן שיבא הדבר
(The meaning of “seeing” follows the saying of our Sages, of blessed memory, “Look at three things”: “look,” specifically, meaning the manner of seeing with the eye of the intellect. It is like a person who understands with his wisdom and sees that something good or bad will come upon him; even though the time when the thing will come is far off,
A long parenthesis now explains “seeing” in contemplation, from the Mishnah in Avos, “Look at three things.” The word “look” means seeing with the mind’s eye, like a person who foresees good or bad coming to him even when it is far off.


הנה מפני הסתכלות שכלו הוא כאלו רואה מיד בעיניו וכאלו הובא עליו ומתיירא מאד אם רע הוא או שמח אם טוב הוא.
because of the gaze of his intellect it is as if he sees it immediately with his eyes, and as if it had already come upon him, and he is very afraid if it is bad, or glad if it is good.
Because he sees it so clearly in his mind, he reacts as if it were already in front of him: afraid of the bad, glad of the good. This is how intellectual “seeing” moves the emotions.


אבל בחי׳ שמיעה דהיינו בחי׳ התבוננות בלבד במחשבה עמוקה כמו אם שומע מאחרים שיבא הדבר לא יפול עליו כ״כ [כל כך] היראה או השמחה מהדבר מפני שאין עדיין הדבר בהתגלות גמור
But the level of hearing, that is, the level of contemplation alone, in deep thought, is like one who hears from others that the thing will come: the fear or the joy over it does not fall upon him so much, because the thing is not yet fully revealed.
“Hearing,” by contrast, is deep contemplation that remains at second hand, like hearing from others that something will happen. Such news does not grip a person in the same way, because the thing is not yet fully revealed to him.


אע״פ [אף על פי] שמתבונן בו אינו כאלו רואה בעיניו ממש כו׳ וזהו שאמר הסתכל בשלשה דברים כו׳ שיהיה ענין התבוננות אלקות אצלו כאדם המבין בחכמתו ורואה הדבר אע״פ [אף על פי] שרחוק כו׳ כי איזהו חכם39 הרואה את הנולד כו׳
Even though he contemplates it, it is not as if he sees it with his very eyes, etc. And this is why he said, “Look at three things,” etc.: that his contemplation of G-dliness should be like a person who understands with his wisdom and sees the thing even though it is far off, etc. For “Who is wise? One who sees what is born,” etc.
Even careful contemplation, then, is not the same as seeing. That is why the Mishnah says “look”: it asks that one’s contemplation of G-dliness be as vivid as the foresight of the wise man who “sees what is born.”


משא״כ בחי׳ שמיעה היא מבחי׳ בינה היינו שמבין אחדות ה׳ איך שכולא חד ושכל העולמות בטלים ומבוטלים כאין נגדו ושהכל בהשפעת חיותו ית׳ ובו אין שינוי כו׳ כידוע כל ענין אחדות ה׳
Whereas the level of hearing is from the level of Binah (understanding): that is, one understands the unity of G-d — how “all is one,” and that all the worlds are nullified and utterly nullified, as nothing before Him, and that everything is through the flow of His life-force, blessed be He, while in Him there is no change, etc., as the whole subject of G-d’s unity is known.
Hearing corresponds to Binah, the faculty that develops and understands a subject in detail. Its subject here is G-d’s unity: that all is one, that all the worlds are nothing before Him, that everything lives by His life-force, and that He Himself does not change.


אע״פ [אף על פי] שמתבונן בו הדק היטיב וכל עומק מחשבתו טרוד בה והרי נקבעה האמונה בלבו מאד מ״מ הוא רק ע״ד שמיעה והבנה לבד ואין הענין בהתגלות גמור כאלו רואה40 בעיניו ולפיכך כשיסיר מחשבתו אף לפי רגע פונה לדרכי תאותיה כו׳.
Even though he contemplates it very thoroughly, and the whole depth of his thought is absorbed in it, and faith has become very firmly fixed in his heart, nevertheless it is only in the manner of hearing and understanding alone, and the matter is not fully revealed, as if he sees it with his eyes. Therefore, when he takes his thought off it even for a moment, [his soul] turns to the ways of its desires, etc.
A person may contemplate this deeply and believe it firmly, and still it remains “hearing,” not fully revealed. The proof is that the moment his mind turns away, his soul goes after its desires.


משא״כ כשענין האחדות בהסתכלות חכמה שהוא מקור הבינה קודם שיבא הענין להתבוננות והרחבה כו׳ הוא ממש כמו ראיית העינים ואי אפשר לו בשום אופן להסיר מחשבתו וכל המדות מענין האחדות ובכל עשיותיו ועניניו דבוק בו ית׳ דביקות נפלא מפני היותו רואה המלך בעיניו.
Whereas when the matter of [G-d’s] unity is in the gaze of Chochmah (wisdom), which is the source of Binah, before the matter comes to contemplation and expansion, etc., it is truly like the sight of the eyes, and it is impossible for him in any way to remove his thought and all the emotive attributes (middos) from the matter of the unity. In all his doings and affairs he cleaves to Him, blessed be He, with a wondrous cleaving, because he sees the King with his eyes.
When G-d’s unity is grasped in Chochmah, the first flash of insight that comes before Binah and gives rise to it, it is like seeing with one’s eyes. Then a person cannot turn his mind or his feelings away from it, and in all his affairs he cleaves to G-d, like someone who sees the King before him.


וזה היה בזמן קבלת התורה וכל העם רואים את הקולות4142 רואים את הנשמע4344 ולאחר שחטאו הוריד׳ [הורידם] מבחי׳ זו לבחי׳ שמיעה שהיא בחי׳ בינה ויכלו לחטוא כו׳ נמצא חכמה היא בחי׳45 ראיה.
And this was at the time of the receiving of the Torah: “And all the people saw the sounds” — they saw what is heard. And after they sinned, they were brought down from this level to the level of hearing, which is the level of Binah, and [so] they were able to sin, etc. It follows that Chochmah is the level of seeing,
At the giving of the Torah Israel had this level: “all the people saw the sounds,” seeing what is normally only heard. After they sinned, they were brought down to the level of hearing, a level at which sin is possible; hence Chochmah is seeing and Binah is hearing.


ובינה היא בחי׳ שמיעה. ונודע דאבא מקנן באצי׳46 ובינה בבריאה לכן הנשמות דבריאה אין בהם בחי׳ ראיה רק שמיעה והבנה. וע״כ נקרא זרע בהמה.47
and Binah is the level of hearing. Now, it is known that Abba (Chochmah) “nests” in Atzilus and Binah in Beriah. Therefore the souls of Beriah do not have the level of seeing, only hearing and understanding; and therefore they are called “the seed of animal.”
In Kabbalistic terms, Abba (Chochmah) dwells, or “nests,” in Atzilus, while Binah dwells in Beriah, the World of the Throne. Souls rooted in Beriah therefore have hearing and understanding but not seeing, which is why they are called “the seed of animal.”


משא״כ נשמות דאצי׳ שם גלוי בחי׳ חכמה וראיה ונקרא זרע אדם כו׳. והנה בחי׳ הממוצעת המחבר ומזווג חכמה עם בינה הוא הדעת. דעת הוא לשון התקשרות כמ״ש והאדם ידע48 כו׳.
Whereas with souls of Atzilus, there the level of Chochmah and seeing is revealed, and they are called “the seed of man,” etc. Now, the intermediate level that connects and unites Chochmah with Binah is Daas. Daas denotes bonding, as it is written, “And Adam knew,” etc.
In souls of Atzilus, Chochmah and seeing are revealed, and so they are “the seed of man.” Daas is the faculty between Chochmah and Binah that joins them, and the verse “And Adam knew” shows that Daas means bonding.


דהיינו שיהיה מקושר בעומק נקודת הלב במחשבת הבינה שמתבונן משא״כ בינה לבדה היא היות הענין במחשבה לבד ואין נוגע לעצמותו דהיינו ללבו כלל
That is, that he be bound, in the depth of the point of the heart, to the thought of the Binah with which he contemplates. Whereas Binah alone is the matter’s being in thought alone, and it does not touch his very self, that is, his heart, at all.
Daas means that a person is bound to what he contemplates from the depth of his heart. Binah alone keeps the subject in the mind without touching his true self, the heart.


אבל שיהיה רעותא דלבא התלהבות לבבו ודביקותו בהענין שמחשב עד שיהיה כולו בהענין דבוק מאד בכל חושי גופו זה נקרא דעת הוא גורם שיתחבר בחי׳ חכמה לבינה
But when there is the desire of the heart (re’usa deliba), the fervor of his heart and his cleaving to the matter he is thinking about, until he is wholly in the matter, deeply attached with all the senses of his body — this is called Daas. It causes the level of Chochmah to join with Binah;
When contemplation produces the heart’s desire, its fervor and attachment, until a person is absorbed in the subject with his whole being, that is Daas. In this way Daas joins Chochmah to Binah.


דהיינו49 שיגרום ברוב חוזק ההתבוננות עד שיהיה בהבינה בחי׳ ראיה ראית החכמה כנ״ל. ולכן בחי׳ זרע אדם היינו נשמות שיש בהם בחי׳ הדעת שהוא הממשיך גלוי החכמה והראיה בהתבוננות שיבא לבחי׳ ומבשרי אחזה אלוה ממש.
that is, through the great intensity of the contemplation it brings about that there is, within the Binah, the level of seeing, the seeing of Chochmah, as mentioned above. And therefore the level of “the seed of man” means souls that have the level of Daas, which draws the revelation of Chochmah and seeing into the contemplation, so that one comes to the level of “And from my flesh I will behold G-d,” literally.
Through intense contemplation, Daas brings the “seeing” of Chochmah into the understanding of Binah. Souls that have this Daas reach Iyov’s “from my flesh I will behold G-d,” and they are “the seed of man.”


משא״כ כשאין בו בחי׳ דעת הנ״ל הממשיך גלוי החכמה כו׳ אז הוא רק בבחי׳ שמיעה והבנה לבדה מבחי׳ בינה דמקננא בבריאה וע״כ נק׳ זרע בהמה כו׳)
Whereas when he lacks the above-mentioned level of Daas, which draws down the revelation of Chochmah, etc., then he is only at the level of hearing and understanding alone, from the level of Binah, which “nests” in Beriah; and therefore he is called “the seed of animal,” etc.)
Without this Daas a person has only hearing and understanding, rooted in Binah, which dwells in Beriah, and he is “the seed of animal.” This closes the long parenthesis that began with the meaning of “seeing.”


ואף שהבהמה אין לה גם שמיעה והבנה הוא עד״מ שהרי הבהמה יש לה ג״כ כח המדמה וכך השכל וההבנה באלקות כשהוא רק בבחי׳ שמיעה לבד ה״ז [הרי זה]
And although an animal does not have hearing and understanding either, this is by way of analogy: for an animal, too, has the imaginative faculty. And so intellect and understanding of G-dliness, when it is only at the level of hearing alone, is
An objection: an animal does not really have hearing and understanding in this sense either. The Alter Rebbe answers that the comparison is an analogy, since an animal does have imagination, and an understanding of G-dliness that is only “heard” is like imagination.


כמו בחי׳ דמיון בעלמא ונק׳ בחי׳ כדמותנו. וע״ז נאמר היינו כחולמים50 כמו בחלום שאין נשאר רק כח המדמה כו׳.
like mere imagination, and it is called the level of “after our likeness.” And of this it is said, “We were like dreamers”: as in a dream, where nothing remains but the imaginative faculty, etc.
Such understanding is like mere imagination, and so it corresponds to “after our likeness” (kidmusenu), a word related to dimyon, imagination. The verse “We were like dreamers” describes it, since in a dream only the imagination is at work.


(עמש״ל [עיין מה שכתוב לעיל] פ׳ וישב על פסוק זה. אבל בחי׳ נעשה אדם בצלמנו זהו בחי׳ זרע אדם בחי׳ ראייהכו׳. אך הנה בחי׳ דעת המחבר החכמה בבינה נק׳ דעת עליון. ויש בחי׳ דעת תחתון שהוא התקשרות המוחין בהמדות.
(See what is written above in Parshas Vayeshev on this verse. But the level of “Let us make man in our image” is the level of “the seed of man,” the level of seeing, etc. However, the level of Daas that connects Chochmah with Binah is called Higher Daas (Daas Elyon). And there is the level of Lower Daas (Daas Tachton), which is the bond of the intellect (mochin) with the emotive attributes,
A gloss refers to the explanation of “We were like dreamers” in Torah Ohr, Parshas Vayeshev, and contrasts “in our image,” the seeing of “the seed of man.” It then distinguishes two kinds of Daas: Higher Daas, which joins Chochmah and Binah, and Lower Daas, which binds the intellect to the emotions.


והוא פנימיות המדות. ולקמן בפי׳ ונתתי עשב מבואר דגם בהמשכת בחי׳ דעת תחתון נק׳ אדם. וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)]51 פ׳ שמות ד״ה וירא כו׳ דע כי כו׳):52
and it is the inner dimension (pnimiyus) of the emotive attributes. And below, in the explanation of “And I will give grass,” it is explained that through the drawing down of the level of Lower Daas, too, one is called “man.” And see in Likkutei Torah, Parshas Shemos, the discourse beginning “Vayar” (“And he saw”), etc., “Know that,” etc.)
Lower Daas is the inner dimension of the emotions, what makes them real and lasting. Even drawing down this Lower Daas earns the name “man,” as explained below on “And I will give grass”; the Kehot note identifies the Likkutei Torah cited here as the work of that name by the Arizal.




Section 3 · ¶3
Moshe gives Daas
3והנה משה רבע״ה [רבינו עליו השלום] כחו גדול שממשיך ומשפיע בחי׳ דעת53 בכנס״י [בכנסת ישראל] אף גם בנשמות שנקראו זרע בהמה שיהיה בהם בחינת דעת והרגשה באלקות להיות וידעת היום54 כו׳
Now, Moshe Rabbeinu, peace be upon him, has great power: he draws down and imparts the level of Daas (knowledge) into the Community of Israel, even into the souls called “the seed of animal,” so that there be in them the level of Daas and feeling of G-dliness, so as to be [the fulfillment of] “And you shall know this day,” etc.,
Moshe’s great power is to draw Daas, the felt knowledge of G-d, into all Israel, even into the souls called “the seed of animal.” Through him they can fulfill “And you shall know this day”: to know and feel G-dliness, not only to believe.


דע את אלקי אביך כו׳ (והוא המזווג וממשיך בחי׳ חכמה לבינה שיהיו בההתבוננות בחי׳ ראיה כו׳)
“Know the G-d of your father,” etc. (And he is the one who unites and draws the level of Chochmah (wisdom) to Binah (understanding), so that there be in the contemplation the level of seeing, etc.)
“Know the G-d of your father” expresses the same call to knowledge. The parenthesis adds that Moshe does this by joining Chochmah to Binah, so that contemplation becomes “seeing,” as explained in paragraph 2.


כי משה רבע״ה [רבינו עליו השלום] נק׳ רעיא מהימנא אחד המיוחד משבעה רועים שרועה ומפרנס הנש״י [הנשמות ישראל] בהשפעתו אליהם מוח הדעת שזהו פירוש רעיא מהימנא שמפרנס את האמונה.
For Moshe Rabbeinu, peace be upon him, is called Ra’aya Mehemna (the faithful shepherd), the singular one among the seven shepherds, who shepherds and sustains the souls of Israel by imparting to them the faculty of Daas. This is the meaning of Ra’aya Mehemna: that he sustains the faith.
The Zohar calls Moshe Ra’aya Mehemna, “the faithful shepherd,” and he is the unique one among the seven shepherds of Israel. The Alter Rebbe reads the title as “the shepherd of faith”: he feeds and sustains Israel’s faith by giving them the faculty of Daas.


ולכך הוא גואל ראשון וגואל אחרון5556 פי׳ גואל ראשון שהוא המשפיע להם בחי׳ הדעת שבתחלת הדבור שלו אמר להם וידעתם כי אני57 הוי׳ כי מקודם כתיב ויאמן העם.58
Therefore he is the first redeemer and the last redeemer. The meaning of “first redeemer” is that he is the one who imparts to them the level of Daas: at the beginning of his speaking he said to them, “And you shall know that I am G-d,” for before that it is written, “And the people believed.”
Moshe is called “the first redeemer and the last redeemer.” As the first redeemer, from Egypt, he gave Daas: the people had already “believed,” and his message to them was “you shall know that I am G-d.”


והוא יהיה ג״כ גואל אחרון להיות בחינת ומלאה הארץ דעה59 כו׳. כי כולם ידעו אותי60 וכו׳
And he will also be the last redeemer, so that there be the level of “And the earth shall be full of knowledge,” etc., “For they shall all know Me,” etc.
As the last redeemer, Moshe will bring the time when “the earth shall be full of knowledge (de’ah) of G-d” and “they shall all know Me.” Knowledge, Daas, is the mark of the final redemption.


(והיינו להיות הדעת גם בבחינת סוכ״ע משא״כ בגאולת מצרים אע״פ [אף על פי] שנמשך בחי׳ וידעתם כי אני הוי״ה הוא בבחי׳ ממכ״ע [ממלא כל עלמין] כמבואר במ״א ע״פ וידעת היום)61 וזהו ונתתי עשב בשדך62 לבהמתך.
(That is, that Daas be also at the level of the light that encompasses all worlds (sovev kol almin); whereas in the redemption from Egypt, although the level of “And you shall know that I am G-d” was drawn down, it was at the level of the light that fills all worlds (memalei kol almin), as explained elsewhere on the verse “And you shall know this day.”) And this is [the meaning of] “And I will give grass in your field for your animals.”
The two redemptions differ in the level of their knowledge: the Daas of the Exodus reached the light that fills all worlds (memalei), the G-dliness that enters creation, while the future Daas will reach the light that encompasses all worlds (sovev), which transcends it. The Alter Rebbe then returns to “And I will give grass in your field for your animals.”


פי׳ עשב הוא בחי׳ דעת שהוא שם ע״ב [שם ע״ב] ושי״ן63 באמצע64 התיבה (שם ע״ב [שם ע״ב] הוא בחכמה וצ״ל משום שהדעת ממשיך זיווג חכמה עם בינה כנ״ל) שנמשך בשדך בחי׳ חקל תפוחין קדישין בשביל בהמתך הם הנשמות שנק׳ זרע בהמה.
Meaning: “grass” (esev) is the level of Daas, for it is the Name Ayin-Beis [seventy-two] with a shin in the middle of the word. (The Name Ayin-Beis is in Chochmah, and one must say [that it denotes Daas] because Daas draws down the union of Chochmah with Binah, as mentioned above.) It is drawn down “in your field,” the level of “the field of holy apples,” “for your animals”: these are the souls called “the seed of animal.”
The word esev (grass) is spelled ayin, shin, beis: the letters ayin-beis, whose numerical value is seventy-two, a Name associated with Chochmah, with a shin in the middle. So “grass” stands for Daas, which draws down the union of Chochmah with Binah; “your field” is the “field of holy apples,” a Zohar name for Malchus, and “your animals” are the souls called “the seed of animal.”


ואף גם המלאכים עליונים ד׳ מחנות שכינה נק׳ ג״כ בשם בהמות וחיות65 שהם פני אריה פני שור66 כו׳
And even the supernal angels, the four camps of the Shechinah (Divine Presence), are also called by the name “animals” and “beasts” (behemos and chayos), for they are “the face of a lion,” “the face of an ox,” etc.
The angels too, the four camps of the Shechinah, are called “animals” and “beasts” (chayos), since in the vision of the chariot they have the faces of a lion, an ox and so on. The term “animal” thus extends beyond souls to the angels.


שאף שיש להם דעת והכרה באלקות67 ועומדים בבטול גדול מ״מ נקראים בשם בהמות לפי שהשגתם הוא רק בבחי׳ מדת מלכותו ית׳ שממנו נמשך חיותן והתהוותן ועד שם עלו השגתם.
For although they have Daas and recognition of G-dliness and stand in great self-nullification (bittul), they are nevertheless called by the name “animals,” because their comprehension is only of the level of the attribute of His sovereignty, blessed be He, from which their life-force and coming into being are drawn, and up to there their comprehension rises.
The angels have knowledge of G-d and stand in great self-nullification, yet they are called “animals.” Their comprehension reaches only as high as Malchus, G-d’s sovereignty, the level from which they receive their existence and life. The Kehot note points to the Rambam (Laws of the Foundations of the Torah, ch. 2), who writes that the angels know the Creator with great knowledge, each according to its level, yet none of them can grasp Him as He truly is.


אבל במהותו ועצמותו ית׳ לית מחשבתם תפיסא כלל. (וכמבואר במ״א ע״פ רני ושמחי6869 בענין וצדקתך ירננו)70 ובחי׳ מלכות הוא נק׳ שם כמשל שם האדם שאינו נוגע למהותו ועצמותו וכו׳
But of His being and essence, blessed be He, their thought has no grasp at all. (As explained elsewhere on the verse “Sing and rejoice,” on the matter of “And they shall sing of Your righteousness.”) And the level of Malchus (sovereignty) is called a “name,” like the analogy of a person’s name, which does not touch his being and essence, etc.
G-d’s own being and essence is beyond their grasp. Malchus is called G-d’s “name,” and a name, like Malchus, serves to relate to others and does not touch the essence of the one who bears it.


וע״כ נקראים בהמות שאין להם דעת השגה במהותו ועצמותו ית׳ ולכן אומרים קדוש שהוא ית׳ קדוש ומובדל מהם כו׳.
Therefore they are called “animals,” for they have no Daas [or] comprehension of His being and essence, blessed be He. And therefore they say “Holy”: that He, blessed be He, is holy and separate from them, etc.
Because they lack Daas of G-d’s essence, the angels are “animals,” and they declare “Holy,” acknowledging that G-d is holy, separate and beyond them. Their song expresses this distance.


ולכך גם עליהם נאמר ונתתי עשב בשדך לבהמתך. והנה המשכת הדעת הוא על ידי אמירת הקדוש.
Therefore of them too it is said, “And I will give grass in your field for your animals.” Now, the drawing down of Daas is through saying “Holy.”
So the verse about giving grass to the animals applies to the angels too. The way Daas is drawn to them is through their saying “Holy.”


כי אין הקב״ה מצטרך להשיר והשבח שלהן אלא שעי״ז שאומרים קדוש נמשך להם השפעת הדעת כו׳
For the Holy One, blessed be He, has no need of their song and praise; rather, through their saying “Holy,” the flow of Daas is drawn down to them, etc.
G-d does not need the angels’ praise; the purpose of their saying “Holy” is that through it Daas flows down to them. The praise benefits those who say it.


(כי קדוש קדש ו׳ שהוא המשכת ח״ע [חכמה עילאה] בחי׳ ראיה א״נ [אי נמי] המשכת הכתר והוא ע״י דעת עליון שמקבל מבחי׳ כתר כמש״ל [כמה שכתוב לעיל] בפ׳ תולדות ע״פ מים רבים71 כו׳):727374
(For kadosh (“holy”) is kodesh (“holiness”) with a vav, which is the drawing down of Supernal Chochmah, the level of seeing. Alternatively, [it is] the drawing down of Keser (the Crown), and this is through Higher Daas, which receives from the level of Keser, as written above in Parshas Toldos on the verse “Many waters,” etc.)
The parenthesis explains from the letters: kadosh is kodesh, a term for Supernal Chochmah, with an added vav, the letter of drawing down, so “Holy” draws down Chochmah, the level of seeing. Alternatively it draws down Keser, through Higher Daas, which receives from Keser, as explained in Torah Ohr, Parshas Toldos.




Section 4 · ¶4–6
“Holy”: angels and Israel together
4והנה ביוצר אור אנו אומרים כולם כאחד עונים כו׳ קדוש כו׳ כולם כאחד דוקא וכמ״ש בזוהר דלא מקדשי ליה לעילא עד דישראל מקדשי ליה לתתא דמקדשין ליה כולא כחדא.
Now, in [the blessing] Yotzer Or we say, “All of them as one respond,” etc., “Holy,” etc. — “all of them as one,” specifically. And as it is written in the Zohar: they do not sanctify Him above until Israel sanctify Him below, so that all of them sanctify Him together.
In the morning blessing Yotzer Or, the angels are described as answering “Holy” “all of them as one.” The Alter Rebbe stresses “as one” and connects it to the Zohar’s teaching that the angels above do not sanctify G-d until Israel sanctify Him below, so that all sanctify Him together.


פי׳ כי ג׳ עולמות בי״ע שהם הנק׳ בחי׳ בהמה ולשם ממשיכים בחינת הדעת.
The meaning: the three worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action) are the ones called the level of “animal,” and it is to there that they draw down the level of Daas (knowledge).
The three lower worlds, Beriah, Yetzirah and Asiyah, are the realm called “animal.” Saying “Holy” draws Daas into them.




5והנה ג׳ עולמות בי״ע הם ג׳ בחי׳ מחשבה ודבור ומעשה כי ישראל עלו במחשבה.7576 ואף הנשמות שנקראו זרע בהמה הם מבחי׳ מחשבה והוא עולם הבריאה.77
Now, the three worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action) are the three levels of thought, speech and action. For “Israel arose in thought”; even the souls called “the seed of animal” are from the level of thought, which is the World of Beriah.
Beriah, Yetzirah and Asiyah correspond to thought, speech and action. According to the Midrash, Israel “arose in thought” before creation, so even the souls called “animal” are rooted in thought, the World of Beriah.


משא״כ המלאכים נמשכים מבחי׳ דבר ה׳ ורוח פיו78 וכו׳ שהיא בחי׳ יצירה לכך אין יכולים המלאכים לומר קדוש79 להמשיך גילוי הדעת אליהם עד שיאמרו ישראל תחלה קדוש
Whereas the angels are drawn from the level of “the word of G-d” and “the breath of His mouth,” etc., which is the level of Yetzirah. Therefore the angels cannot say “Holy” to draw the revelation of Daas (knowledge) down to them until Israel first say “Holy.”
The angels come from G-d’s speech, “the word of G-d” and “the breath of His mouth” by which the heavens and their hosts were made, and this corresponds to Yetzirah. That is why the angels cannot say “Holy” and receive Daas until Israel say it first.


כי ההמשכה צ״ל כסדר שיומשך הדעת בהמחשבה ומהמחשבה נמשך להדבור כו׳ וא״א שיומשך בהדבור בטרם שנמשך בהמחשבה כמו שא״א לדבר אא״כ [אלא אם כן] שיחשוב תחלה הצירופי אותיות שרוצה לדבר כו׳.
For the drawing down must be in order: Daas is drawn into thought, and from thought it is drawn to speech, etc. It is impossible for it to be drawn into speech before it is drawn into thought, just as it is impossible to speak unless one first thinks the combinations of letters one wishes to speak, etc.
The divine flow follows an order: it reaches thought before speech. Just as a person must think the letters of his words before he can say them, Daas must reach Israel, rooted in thought, before it reaches the angels, rooted in speech.




6ואמנם גם ישראל א״א להם לומר קדוש עד שיאמרו המלאכים קדוש כי עם היות מצד שרש נשמתן הם מבחי׳ מחשבה שלמעלה מעולם המלאכים.
Yet Israel too cannot say “Holy” until the angels say “Holy.” For although, from the standpoint of the root of their souls, they are from the level of thought, which is above the world of the angels,
The dependence also runs the other way: Israel cannot say “Holy” until the angels do. By the root of their souls Israel come from thought, above the angels.


אך מצד התלבשותם בגופות הרי הם בבחי׳ עולם העשייה שלמטה מטה מהמלאכים שהם מבחי׳ יצירה.
yet from the standpoint of their being enclothed in bodies, they are at the level of the World of Asiyah (Action), which is far below the angels, who are from the level of Yetzirah (Formation).
As souls enclothed in bodies, however, they stand in the World of Asiyah, the realm of action, far below the angels of Yetzirah. In their present state they are lower than the angels.


וא״כ הם צריכים לקבל הדעת ע״י המלאכים כדרך ההמשכה מבחי׳ הדבור לבחי׳ המעשה כו׳. וזהו ומקבלין דין מן דין.80
If so, they need to receive Daas (knowledge) through the angels, in the way of the drawing down from the level of speech to the level of action, etc. And this is [the meaning of] “And they receive from one another.”
Since Daas flows from speech down to action, Israel in Asiyah must receive it through the angels in Yetzirah. This is the meaning of the phrase in the Kedushah, “and they receive from one another.”


ולכן מקדשי ליה כחדא דוקא כולם כאחד עונים וכו׳ (וזהו כתר יתנו לך מלאכים כו׳. ועמך ישראל וכו׳ יחד כו׳ דוקא.
Therefore they sanctify Him together, specifically: “All of them as one respond,” etc. (And this is [the meaning of] “A crown they shall give You, angels,” etc., “and Your people Israel,” etc., “together,” etc., specifically.
Therefore the Kedushah is said by all “as one,” angels and Israel together. The Kedushah of the Musaf prayer says the same: “A crown they shall give You,” the angels above and Your people Israel below, “together.”


ופי׳ כתר יתנו לך שע״י שנמשך הדעת בנפשם עי״ז נמשך ג״כ גילוי הכתר לז״א כי הדעת הוא חיצוניות הכתר.
And the meaning of “A crown they shall give You” is that through Daas being drawn into their souls, the revelation of Keser (the Crown) is also drawn down to Z’eir Anpin (the emotive attributes), for Daas is the outer dimension (chitzoniyus) of Keser.
The “crown” given to G-d is Keser: when Daas is drawn into the souls, Keser is revealed to Z’eir Anpin, the divine emotive attributes. This is because Daas is the outer expression of Keser.


ולכן כשהכתר נמנה אין הדעת נמנה81 כו׳ וכשצ״ל המשכת הדעת בהכרח שיותחל ההמשכה מהכתר וכשצ״ל נמשך למטה בהכרח שיומשך תחלה למעלה כמ״ש בכוונת ברוך שאמר)82
Therefore, when Keser is counted, Daas is not counted, etc. And when there is to be a drawing down of Daas, the drawing down must necessarily begin from Keser; and when it is to be drawn down below, it must necessarily first be drawn down above, as written in the kavanah (mystical intention) of Baruch She’amar.)
That is why the ten Sefiros are counted either with Keser or with Daas, never both. Any drawing down of Daas must begin from Keser, and whatever is to reach below must first be drawn down above, as the Kabbalistic intentions (kavanos) for Baruch She’amar explain.


והנה כ״ז [כל זה] נמשך ע״י משה רבינו ע״ה [עליו השלום] שהוא הממשיך ומשפיע בחי׳ הדעת מריש כל דרגין עד סוף כל דרגין שיהי׳ [שיהיה] עובר ונמשך בכל הבחי׳ מחדו״מ [מחשבה דבור ומעשה]
Now, all this is drawn down through Moshe Rabbeinu, peace be upon him, who draws down and imparts the level of Daas from the beginning of all levels to the end of all levels, so that it passes through and is drawn into all the levels of thought, speech and action.
All of this comes through Moshe, who draws Daas from the highest level to the lowest. It passes through every level: thought, speech and action.


(ועמ״ש במ״א ע״פ הרם את מטך8384 וכו׳ שע״י קי״ס [קריעת ים סוף] נמשך רעותא דלבא במחשבה דו״מ [דבור ומעשה]. והיינו ע״י הרם את מטך בחי׳ הדעת שעולה עד הכתר כו׳ וממשיך משם למחדו״מ [למחשבה דבור ומעשה] ועמ״ש ע״פ וידבר משה כו׳ אל ראשי המטות):8586
(And see what is written elsewhere on the verse “Lift up your staff,” etc.: that through the splitting of the Sea of Reeds, the desire of the heart (re’usa deliba) was drawn into thought, speech and action. That is, through “Lift up your staff,” [which is] the level of Daas, which rises up to Keser, etc., and draws down from there to thought, speech and action. And see what is written on the verse “And Moshe spoke,” etc., “to the heads of the tribes.”)
The parenthesis refers to explanations of “Lift up your staff”: at the splitting of the sea, the heart’s desire was drawn into thought, speech and action through Moshe’s staff, which stands for Daas that rises to Keser and draws down from there. It also refers to the explanation of “And Moshe spoke to the heads of the tribes (matos),” a word that also means “staffs.”




Section 5 · ¶7
Ordinances as “going”
7וזהו ואלה המשפטים אשר תשים לפניהם. משפט הוא לשון הליכה87 כדמתרגם על פסוק כמשפט הראשון8889 כהלכתא קדמייתא.9091
And this is [the meaning of] “And these are the ordinances that you shall set before them.” Mishpat (ordinance) is an expression of going (halichah), as [the Targum] translates the verse “according to the former manner (kamishpat harishon)” as “according to the former way (kehilchesa kadmaysa).”
The maamar now returns to its opening verse. The Alter Rebbe reads mishpat (ordinance) as halachah, from the root of “going,” on the strength of the Targum, which renders “according to the former manner (mishpat)” as “according to the former halachah.”


וההלכות הם לשון הליכות עולם לו.92 בחי׳ עליית העולמות עילוי אחר עילוי וכו׳. והיינו ע״י הדעת שהיא ההכרה וההרגשה באלקות ולכן נק׳ בשם הליכה.
And the halachos (laws) are an expression of “The ways (halichos) of the world are His”: the level of the ascent of the worlds, elevation after elevation, etc. And this is through Daas (knowledge), which is the recognition and feeling of G-dliness; therefore it is called by the name “going.”
The Sages read “The ways (halichos) of the world are His” as “halachos,” laws, so halachah is a kind of “going.” Here the going is the ascent of the worlds from level to level, which happens through Daas, the felt recognition of G-dliness.




Section 6 · ¶8
Moshe sets them before them
8ולכן הקליפות אין להם בחי׳ מוח הדעת93 כנודע מענין אז תבואנה שתים נשים זנות94 כו׳
Therefore the kelipos (husks) do not have the level of the faculty of Daas (knowledge), as is known from the matter of “Then there came two women, harlots,” etc.,
Because Daas is “going” and ascent, the kelipos, the forces that oppose holiness, have no faculty of Daas. The text points to the “two women, harlots” who came before King Shlomo as the known illustration; the Likkutei Torah passage cited in the Kehot note explains that the evil inclination has only two intellectual faculties, Chochmah and Binah, and not Daas.


והיינו לפי שהם יש ודבר ואין בהם בחי׳ הבטול מלמטה למעלה כו׳. ודעת והילוך זה נמשך ע״י למוד ההלכות שע״י שמעיין בהם להשיגן הטיב על בוריין.
and this is because they are something (yesh) and an entity, and they lack the level of self-nullification (bittul) from below upward, etc. And this Daas and going is drawn down through the study of the halachos, by delving into them to grasp them well and thoroughly.
Kelipah lacks Daas because it is a self-asserting “something,” without the self-nullification that rises toward G-d. Holy Daas and “going,” by contrast, are drawn down through studying the halachos and working to understand them clearly and thoroughly.


וה״ז [והרי זה] גילוי דעת התורה במחשבת האדם ע״י זה זוכה להילוך במדרגות בהשגות גדולת א״ס ב״ה שיומשך בו בחי׳ הדעת.
This is a revelation of the Daas of the Torah in a person’s thought; through this he merits going through the levels, in comprehending the greatness of the Infinite One (Ein Sof), blessed be He, so that the level of Daas is drawn into him.
Such study reveals the Torah’s own Daas in a person’s mind. Through it he advances from level to level in grasping the greatness of the Infinite One, and Daas is drawn into him.


(וז״ש [וזהו שכתוב] בגמ׳ [בגמרא] שאמר רב ששת חדאי נפשאי לך קראי95 לך תנאי כו׳. מעיקרא כי עביד אינש אדעתא דנפשיה קא עביד.
(And this is what is said in the Gemara, that Rav Sheshes said, “Rejoice, my soul! For you I have read [Scripture], for you I have learned [Mishnah],” etc. “At first, when a person does [it], he does it ada’ata denafshei (for his own sake).”
The parenthesis brings Rav Sheshes, who would review his learning and say joyfully, “Rejoice, my soul, for you I have read Scripture, for you I have learned Mishnah.” The Talmud asks how he could say “for you” when the Torah sustains the whole world, and answers that a person studies at first “ada’ata denafshei,” for his own sake.


פי׳ אדעתא דנפשיה היינו שיומשך בחי׳ הדעת בנפשו שתהי׳ [שתהיה] נפשו דבוקה ומקושרת באלקותו ית׳ שזה נמשך ע״י עסק התורה). אשר תשים דהיינו משה ישפיע בחי׳ הדעת.
The meaning of ada’ata denafshei is that the level of Daas be drawn into his soul, so that his soul be attached and bound to His G-dliness, blessed be He; and this is drawn down through occupation with the Torah.) “That you shall set”: that is, Moshe will impart the level of Daas.
The Alter Rebbe reads ada’ata denafshei as “the Daas of his soul”: Torah study draws Daas into the soul and binds it to G-d. He then explains “that you shall set”: Moshe imparts Daas.


לפניהם היינו לפנימיותם96 כי הדעת היא המשכת הפנימיות דוקא ונמשך עי״ז גילוי פנימיות המדות שהוא הקיום של המדות (ועמש״ל [ועיין מה שכתוב לעיל] ע״פ מים רבים כו׳).
“Before them” (lifneihem): that is, to their inner dimension (lifnimiyusam). For Daas is specifically the drawing down of the inner dimension (pnimiyus), and through it the revelation of the inner dimension of the emotive attributes (middos) is drawn down, which is the endurance of the emotive attributes. (And see what is written above on the verse “Many waters,” etc.)
“Before them,” lifneihem, is read as lifnimiyusam, “into their inner being,” because Daas is a drawing down of inwardness. It reveals the inner dimension of the emotions, and that is what gives them endurance.


ולכן איתא בזוהר97 משה משה98 לא פסיק טעמא אברהם אברהם99 פסיק טעמא.100101 כי אברהם הוא בחי׳ מדת האהבה וחסד כו׳. ויש פסיק והפסק בין אהבה דעשיה לאהבה דיצירה.
Therefore it says in the Zohar: “Moshe, Moshe” — the cantillation has no break; “Avraham, Avraham” — the cantillation has a break. For Avraham is the level of the attribute of love and Chesed (kindness), etc., and there is a break (pesik) and an interruption between the love of Asiyah (Action) and the love of Yetzirah (Formation).
When the Torah repeats Avraham’s name (“Avraham, Avraham”) there is a dividing stroke between the two words, while “Moshe, Moshe” has none, as the Zohar notes. Avraham is love and Chesed, an emotive attribute, and love at the level of Asiyah is separated from love at the level of Yetzirah.


אבל משה שהוא בחי׳ הפנימיות לא פסיק טעמי׳ [טעמיה] כי בבחי׳ הפנימיות אין חילוק כ״כ [כל כך] כו׳.
But Moshe, who is the level of the inner dimension — his cantillation has no break, for in the level of the inner dimension there is not so much division, etc.
Moshe is the inner dimension, Daas, and at that inner level there is little division between one level and the next. So his name repeats without a break.


(א״נ [אי נמי] לפניהם ר״ל [רוצה לומר] לבחי׳ פני אדם102 שהרי אע״ג [אף על גב] שהם בחי׳ בהמה פני אריה פני שור כו׳ מ״מ ודמות פניהם פני אדם103 היינו בחי׳ דעת דבריאה ובבחי׳ פניהם ישים וימשיך בחי׳ המשכת הדעת הנמשך מלמעלה.
(Alternatively, lifneihem (“before them”) means to the level of the face (penei) of man. For although they are the level of “animal” — “the face of a lion,” “the face of an ox,” etc. — nevertheless, “and the likeness of their faces was the face of a man”: that is, the level of the Daas of Beriah (Creation). And into the level of their faces he will set and draw down the level of the drawing down of the Daas that is drawn from above.
A second reading of lifneihem: “to their faces,” the face of man. Even those called “animal,” pictured with “the face of a lion” and “the face of an ox” like the creatures of the chariot, have “the likeness of their faces was the face of a man,” which is the Daas of Beriah, and into that “face” Moshe sets the Daas drawn from above.


כי דעת זה דבריאה הוא כלי לאור הדעת הנמשך מלמעלה וכעין מ״ש בפ׳ ויקהל104 שרצון התחתון הנולד מהשכל הוא כלי להשראת רצון העליון שלמעלה מהשכל כו׳.
For this Daas of Beriah is a vessel for the light of the Daas drawn from above, similar to what is written in Parshas Vayakhel: that the lower will, which is born of the intellect, is a vessel for the resting of the higher will, which is above the intellect, etc.
The Daas of Beriah serves as a vessel for the Daas from above. Similarly, as explained in Torah Ohr, Parshas Vayakhel, a lower will born of understanding becomes a vessel for the higher will that is beyond understanding.


ועוד מבואר בפ׳ מקץ ע״פ וזאת לפנים בישראל105 שיש בכל א׳ בחי׳ פנימיות וחיצוניות סתים וגליא כו׳ ובמ״א נתבאר ענין וכנפיהם פרודות106 בבחי׳ התחלקות משא״כ ופניהם כו׳ ע״ש.
It is further explained in Parshas Miketz, on the verse “And this was formerly (lefanim) in Israel,” that in each one there is an inner dimension and an outer dimension (chitzoniyus), concealed and revealed, etc. And elsewhere the matter of “and their wings were separated” was explained as the manner of division, whereas “and their faces,” etc. — see there.
Every person has an inner, concealed side and an outer, revealed side, as explained in Torah Ohr, Parshas Miketz. Elsewhere Ezekiel’s words “and their wings were separated” are explained as division, unlike “their faces,” the inner side.


ולכן נאמר כי תקנה לשון יחיד. ועמ״ש ע״פ וקבל היהודים107 לשון יחיד. מיהו כאן תירץ ענין כי תקנה לשון יחיד בתירוץ אחר דקאי על משה כו׳.
And therefore “if you buy” is said in the singular. And see what is written on the verse “And the Jews accepted” (vekibel), in the singular. Here, however, he resolved [the question of] “if you buy” being in the singular with a different answer: that it refers to Moshe, etc.
Because at the inner level, the “faces,” Israel are not divided, the Torah can say “if you buy” in the singular, just as the Book of Esther says “and the Jews accepted” with a singular verb. The gloss notes that the maamar itself answered the question differently: that “you” is Moshe.


וזהו משפטיך תהום רבה108 אדם ובהמה תושיע ה׳. פי׳ משפטיך שהם הלכות התורה שהם גבוהים מאד ע״כ יוכלו לימשך גם למטה מטה שעי״ז אדם ובהמה תושיע היינו לבחי׳ פני אדם שבבהמה כנ״ל).
And this is [the meaning of] “Your judgments are a great deep; man and animal You save, O G-d.” The meaning: “Your judgments,” which are the laws of the Torah, are very lofty; therefore they can be drawn down even very far below, so that through this “man and animal You save,” that is, the level of the face of man that is in the animal, as mentioned above.)
“Your judgments are a great deep”: the laws of the Torah are so lofty that they can reach very far down. Therefore “man and animal You save”: they save even the “face of man” within the “animal.”


ולכן המשכת הדעת לבחינת בהמה נמשך דוקא ע״י משה להיותו מבחי׳ דעת עליון בחי׳ סוכ״ע שלמעלה גם מבחי׳ נשמות הנק׳ זרע אדם שהם מבחי׳ דעת תחתון דממכ״ע [דממלא כל עלמין]
Therefore the drawing down of Daas to the level of “animal” comes specifically through Moshe, since he is from the level of Higher Daas, the level of the light that encompasses all worlds (sovev kol almin), which is above even the level of the souls called “the seed of man,” who are from the level of Lower Daas, of the light that fills all worlds (memalei kol almin),
Daas can reach the “animal” level only through Moshe, because his is Higher Daas, belonging to the light that encompasses all worlds (sovev). This is above even the souls of Atzilus, “the seed of man,” whose Daas is Lower Daas, of the light that fills all worlds (memalei).


כי הוא סובב ומקיף (עמ״ש ע״פ לבבתני.109110 ולגבי המקיף שוה אדם ובהמה וכמו בשביעית שהיא עליות בבחי׳ סוכ״ע אדם ובהמה שוין שכשכלה לחיה מן השדה אין לאדם לאכול כו׳ כמ״ש במ״א ע״פ את שבתותי111 תשמרו):
for it encompasses and surrounds. (See what is written on the verse “You have captured my heart.” And relative to the encompassing [light], man and animal are equal; as in the Sabbatical year, which is an ascent at the level of sovev kol almin, man and animal are equal, for once [the produce] has ceased for the wild beast from the field, man may not eat [it], etc., as written elsewhere on the verse “You shall keep My Sabbaths.”)
An encompassing light surrounds every level equally, so before it man and animal are the same. The Sabbatical year shows this: it is an ascent at the level of sovev, and in it man and animal are equal, for once a crop is gone from the field for the wild animals, people too may no longer eat it.



In one’s avodah
The maamar draws the lesson itself: contemplation of G-d’s unity should not remain “hearing,” understood but distant. One should “look,” dwelling on it until it is felt and bound to the heart, so that the mind cannot turn away from it and one cleaves to G-d in all one’s affairs. Such Daas is gained by studying the halachos in depth until they are clear, which draws the Torah’s Daas into one’s mind and soul.
Questions for discussion
	According to the maamar, how can a person understand G-d’s unity deeply and still be drawn after his desires the moment he stops thinking about it?
	What is the difference between “hearing” and “seeing” in contemplation, and how does the Mishnah’s “Look at three things” express it?
	Why are the angels called “animals,” and why can neither the angels nor Israel say “Holy” without the other?
	How does Moshe’s Higher Daas, belonging to the encompassing light, explain why only he can bring Daas to the souls called “animal”?
	In what sense are the halachos a “going,” and how does studying them draw Daas into the soul?

Sources and references
Notes
Paragraph 1
1ואלה המשפטים
This volume holds another transcript of this maamar, written by the Mitteler Rebbe.
Kehot’s noteממאמר זה יש עוד ב׳ הנחות, א׳ הנחת כ״ק אדה״א נדפס בסה״מ תקס״ה ח״א ע׳ רמז. נוסחא שני׳ הנחת כ״ק אדה״א בתו״ח משפטים. הנחת מהרי״ל (אחי אדה״ז) בשינויים בבוך 1824 קמח, א. ראה לעיל ציונים לכ״ק אדמו״ר זי״ע. באוה״ת [ביאור?] בע׳ א׳קא. ע׳ א׳קטז הגהות. קיצור בע׳ א׳קיז. הערות נוספות בע׳ א׳קכד. כרך ח ע׳ ג׳יב [כנראה קיצורים]. בסה״מ תקס״ה ח״א ע׳ רצה ד״ה שיניך כעדר הרחלים נסמן עליו: ”ביאור על ד״ה ואלה המשפטים”. ד״ה זה נדפס בהנחה אחרת בלקו״ת שה״ש לו, ד. וראה במ״מ לשם. בלקו״ת בחוקותי נ, ב מציין לד״ה זה בענין אדם זהו נשמות דאצי׳ ובחי׳ בהמה נשמות דבי״ע. לכללות מאמר זה, ראה דרך מצותיך פ, א. סה״מ תש״ב ע׳ 84 ואילך. ד״ה ואלה המשפטים תשל״ח ותשד״מ. פלח הרמון שמות ע׳ שלט.
2ואלה המשפטים
The opening verse of Parshas Mishpatim: “And these are the ordinances that you shall set before them.” The Alter Rebbe reads “that you shall set” as addressed to Moshe, and later (8.6) reads “before them” as “into their inner being.”
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כא, א.
3כי תקנה עבד עברי
“If you buy a Hebrew servant, he shall serve six years, and in the seventh he shall go out free, for nothing.” The singular “you buy” is the starting point of the maamar’s question.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4שו״ה ואלה המשפטים — עברי גו׳
After the opening words, this manuscript continues with the rest of the verse, “six years he shall serve” and “he shall go out free, for nothing,” and then: “Now, we need to understand.”
Kehot’s noteבבוך 1824 נוסף: שש שנים תעבוד וברביעית יצא לחפשי חנם. הנה: צל״ה.
5לפניהם משמע . . כי יקנו
The manuscript words the question a little differently: “before them” is plural, so it should have said yiknu (“they buy”), also plural, and not tikneh, singular.
Kehot’s noteקטע זה בבוך 1824 בשינוי לשון: לפניהם הוא לשון רבים והל״ל יקנו ג״כ לשון רבים ולא תקנה לשון יחיד.
6והל״ל כי יקנו
The Rebbe explains why the plural is expected: the law “if you buy a Hebrew servant” is itself one of the ordinances “that you shall set before them,” in the plural.
Kehot’s note”שהרי הענין דכי תקנה עבד עברי הוא אחד מן המשפטים אשר תשים לפניהם לשון רבים” — ד״ה ואלה המשפטים תשד״מ (מהנחה בלתי מוגה).
7שו״ה יחיד — קאי על מרע״ה
Here the manuscript reads that the verse refers to Moshe, the redeemer of Israel, “the first redeemer and the last redeemer,” citing “Send, please, by the hand of whom You will send” and G-d’s answer, “I will be with your mouth.” It then continues: “To understand this: it is written, ‘And I will give grass.’”
Kehot’s noteבבוך 1824 הנ״ל: על משה כמו ## שהוא גואל ישראל גואל ראשון וגואל אחרון כו׳ כתי׳ שלח נא ביד תשלח והשיב ה׳ אנכי אהי׳ עם פיך. ולהבין זאת: כתיב ונתתי עשב.
8דכי תקנה קאי על מרע״ה וקאי אדלעיל מיני׳
The Rebbe explains “refers back to what precedes it” through the Sages’ teaching, brought by Rashi, that “And these” adds to what came before: just as the earlier commandments were from Sinai, so are these.
Kehot’s note”דהנה ארז״ל [מכילתא ריש פרשתנו] והובא בפרש״י דואלה מוסיף על הראשונים מה הראשונים מסיני אף אלו מסיני, וכשם שמשה קיבל תורה מסיני כך קיבל גם משפטים אלה, ועליהם נאמר לו אשר תשים לפניהם, דפירוש לפניהם היינו לפנימיותם” — ד״ה ואלה המשפטים תשד״מ (מהנחה בלתי מוגה).
9דהנה כתיב ונתתי עשב בשדך
From here to page 75a, this part of the maamar is copied there, with changes and additions.
Kehot’s noteמכאן עד עה, א נעתק בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ רסז בשינויים והוספות. סה״מ תר״ל ע׳ נז. סה״מ תרל״ב ע׳ ט ואילך. וראה גם סה״מ תש״ב ע׳ 85. בלקו״ת בחוקותי מט, ב. נ, ב מציין לכאן.
10ונתתי עשב בשדך
“And I will give grass in your field for your animals, and you shall eat and be satisfied.” The Alter Rebbe reads it as Moshe giving the “grass” of Daas to the souls called “animals” (explained in 3.6–3.7).
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
Paragraph 2
11וזרעתי את בית ישראל
“Behold, days are coming, says G-d, and I will sow the house of Israel and the house of Yehudah with the seed of man and the seed of animal.” The Alter Rebbe reads the two “seeds” as two levels of Jewish souls. (Kehot prints 31:26; in Sefaria’s numbering the verse is 31:27.)
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כו. ראה אוה״ת ראה ע׳ תת.
12זרע אדם וזרע בהמה
A gloss of the Tzemach Tzedek on this passage: man is made in the divine image, Atzilus; “in our image” is the higher unity and “after our likeness” the lower unity; and man is the one who has Daas, which joins the intellect with the emotions, just as union (“knew”) joins two into one.
Kehot’s noteבאוה״ת משפטים ע׳ א׳קטז יש הגהה: ועמ״ש בענין ומותר האדם מן הבהמה אין, אדם נעשה בצלם אלקי׳ אצילות רוח האדם העולה למעלה וזהו אדם אחד מאלף מצאתי בד״ה אדם כי יהיה בעור בשרו [לקו״ת תזריע כב, ב], בצלמינו יחו״ע כדמותינו יחו״ת בד״ה ראשי המטות תרט״ו [אוה״ת מטות ע׳ א׳צב], האדם שיש לו דעת כמ״ש הן האדם הי׳ כאחד ממנו לדעת טו״ר, מפיו דעת משמע דעת גבוה מהחכמה גדולה דיעה שניתנה בין שתי אותיות, אם אין דיעה הבדלה מניין כי הדעת מחבר השכל עם המדות וזהו בחי׳ גבוה, אל יתהלל החכם כו׳ כ״א כו׳ השכל וידוע אותי, וכמו הזיווג נקרא ידע, ולע״ל ומלא הארץ דיעה, דע ב״פ מ״ב, ועיין מענין מ״ב זווגין במק״מ ר״פ בראשית בזהר שם, וי״ל יש מ״ב בפ׳ שמע מן ואהבת עד ובשעריך בחי׳ בכל מאדך וא״כ ב״פ מ״ב אפ״ל כאשר ע״י העלאה זו נמשך ג״כ מלמעלה למטה, כמ״ש בד״ה אלה מסעי [לקו״ת מסעי פט, ב] בענין מ״ב מסעות, א״כ מעלה הדעת כמו הזווג מחבר עד שנעשים אדם א׳, כך ענין הדעת כו׳. ע״כ.
13Kehot’s note points to Jeremiah 31:27 for these words.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14שיש ב׳ מדרגות בנש״י
The note cites section 8 of this series of discourses for the two levels of souls.
Kehot’s noteראה המשך חייב אדם לברך — תרל״ח סעי׳ ח. (נדפס בסה״מ תרל״ח ע׳ קה). ראה גם לקו״ת במדבר יג, ג. ד״ה החודש הזה לכם בסה״מ תרס״ו ע׳ קס. סה״מ תרע״ט ע׳ ו.
15נעשה אדם בצלמנו כדמותנו
“Let us make man in our image, after our likeness.” Man in the divine image is linked to the souls of Atzilus; later (2.35) “after our likeness” (kidmusenu) is linked to imagination (dimyon).
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
16נשמות דאצילות והם הנק׳ בנים משא״כ נשמות דבריאה יצירה עשיה נק׳ עבדים
At the beginning of Parshas Mishpatim the Zohar says that a person is first given a nefesh “from the side of the animal (be’ira),” the holy ofanim, and if he merits, a ruach from the holy chayos and a neshamah from the Throne; these three are called “maidservant, servant and handmaid.” One who merits more receives a soul of Atzilus and is called a “son” of the Holy One; the Rebbe, quoted in the Kehot note, names this passage as the basis for calling almost all souls of our generations “the seed of animal.”
Zohar, Mishpatim 2:4–13ספר הזהר, משפטים ב׳:ד׳-י״ג
Now it chanced that while Rabbi Simeon spake these things a certain “ancient one” came down to his side and said: ‘If that be so, Master, where is the additional delight of the soul that emanates therefrom, indicated by the words, “In it thou shalt not do any work, thou nor thy son nor thy daughter nor thy manservant, etc.” (Ex. 20, 10)?’ Rabbi Simeon replied: ‘O venerable companion! Should a man of thy learning ask this? This verse assuredly speaks of the soul of the Righteous One, teaching us …
The Zohar; London, Soncino Press, 1933 (Public Domain)
17אם כבנים אם כעבדים
Or HaTorah quotes more of the Rosh Hashanah prayer: “If as children, have mercy on us…; and if as servants…, [until] You bring forth our judgment (mishpatenu) as light”: a plea that speaks of our mishpat, “judgment.”
Kehot’s noteבאוה״ת משפטים ע׳ א׳קכא: אם כבנים רחמינו כו׳ ואם כעבדים כו׳ ותוציא כאור משפטינו.
18דעת אין ר״ל הידיעה לבד
Tanya ch. 42 explains that every Jewish soul has something of Moshe, who is called Ra’aya Mehemna because he draws Daas into all Israel to know G-d, each according to the root of his soul.
Tanya, Likkutei Amarim 42:4–5תניא, חלק ראשון; ליקוטי אמרים מ״ב:ד׳-ה׳
אַךְ עִיקַּר הַדַּעַת, אֵינָהּ הַיְדִיעָה לְבַדָּהּ, שֶׁיֵּדְעוּ גְּדוּלַּת ה׳ מִפִּי סוֹפְרִים וּמִפִּי סְפָרִים, אֶלָּא הָעִיקָּר הוּא, לְהַעֲמִיק דַּעְתּוֹ בִּגְדוּלַּת ה׳, וְלִתְקוֹעַ מַחֲשַׁבְתּוֹ בַּה׳ בְּחוֹזֶק וְאוֹמֶץ הַלֵּב וְהַמּוֹחַ, עַד שֶׁתְּהֵא מַחֲשַׁבְתּוֹ מְקוּשֶּׁרֶת בַּה׳ בְּקֶשֶׁר אַמִּיץ וְחָזָק, כְּמוֹ שֶׁהִיא מְקוּשֶּׁרֶת בְּדָבָר גַּשְׁמִי שֶׁרוֹאֶה בְּעֵינֵי בָשָׂר וּמַעֲמִיק בּוֹ מַחֲשַׁבְתּוֹ, כַּנּוֹדָע, שֶׁדַּעַת הוּא לְשׁוֹן הִתְקַשְּׁרוּת, כְּמוֹ: ״וְהָאָדָם יָדַע וְגוֹ׳״. וְכֹחַ זֶה וּמִדָּה זוֹ לְקַשֵּׁר דַּעְתּוֹ בַּה׳, יֵשׁ בְּכָל נֶפֶשׁ מִבֵּית יִשְׂרָאֵל, בִּינִיקָתָהּ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא פמ״ב. תו״ח כאן, ובארוכה בהמשך ר״ה עת״ר ד״ה ואני נתתי לך ע׳ קטו. וראה גם סה״מ תרפ״ד ע׳ קמד. וראה לקמן קיח, ד שמציין לענין דעת לכאן.
19זרע בהמה . . כמעט כל הנשמות שבדורותינו
The Rebbe, quoted in the note, cites this discourse together with the Zohar for the idea that almost all souls of our generations are “the seed of animal.”
Kehot’s note”והוא מיוסד על מש״כ בזהר ח״ב ר״פ משפטים (צד, סע״ב), ראה רמ״ז שם. וראה ג״כ לקוטי תורה לרבנו הזקן פ׳ צו (ח, ב ואילך), שערי תשובה (לבנו אדמו״ר האמצעי) ח״א ד״ה ששים המה, ובכ״מ. (כ״ק אדמו״ר זי״ע בקובץ יו״ד שבט ע׳ כז). וראה שם בד״ה באתי לגני — תשי״ג סעי׳ ז ”דאף שרובם ככולם שייכים להשיג ולהשכיל עניני קדושה בכלל ובפרט גדולת הבורא ית׳, מפי ספרים ומפי סופרים, השגה והבנה גדולה, מ״מ נקראים בשם זרע בהמה לפי שחסר בהם בחי׳ הדעת וההרגשה בנפשם” ע״ש.
20נשמות דאצילות והם הנק׳ בנים . . הן בני עלייה
These three places in Likkutei Torah refer back to this passage on the souls of Atzilus, called “children” and bnei aliyah.
Kehot’s noteבלקו״ת צו ח, ב. מטות פד, ג. שה״ש טז, ג. מציין לכאן.
21הן בני עלייה שהם מועטים כו׳ אפילו בדורות הראשונים
There the point is supported from the Sages: “I have seen the bnei aliyah, and they are few,” and “If the early ones were like angels, we are like men; if they were like men, we are like donkeys.”
Kehot’s note”כמ״ש ראיתי בני עלי׳ והם מועטים וכמארז״ל אם הראשונים כמלאכים אנו כבני אדם ואם הם כבני אדם אנו כחמורים ולא כחמורו דרפב״י — סה״מ תרל״ב ע׳ קצ.
22ושלגדולתו אין חקר
“Great is G-d and much praised, and His greatness is unsearchable”: part of what even the souls called “animal” understand from books and teachers.
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)
23בבחי׳ דעת והרגשה בנפשו
A gloss of the Tzemach Tzedek adds that in Egypt Daas was in exile, and cites “In all your ways, know Him.”
Kehot’s noteבאוה״ת שם ע׳ א׳קטז יש הגהה: ובמא״ע במצרים הי׳ הדעת בגלות, בכל דרכיך דעהו.
24רק שאין לה דעת
The version there adds “so much”: an animal does not have so much daas.
Kehot’s noteבסה״מ תרכ״ט ע׳ רסח נוסף: כ״כ.
25והאדם ידע
“And Adam knew Chavah his wife.” The verb of intimate union shows that daas means bonding and joining, not only information.
Genesis 4:1בראשית ד׳:א׳
וְהָאָדָם יָדַע אֶת־חַוָּה אִשְׁתּוֹ וַתַּהַר וַתֵּלֶד אֶת־קַיִן וַתֹּאמֶר קָנִיתִי אִישׁ אֶת־ה׳
And the man knew Eve his wife; and she conceived and bore Cain, and said: ‘I have agotten a man with the help of the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, א.
26שהוא בחי׳ התקשרות והתחברות
Tanya ch. 3 sets out Chochmah, Binah and Daas in the soul, and there defines Daas, from “And Adam knew Chavah,” as bonding and joining: binding one’s mind firmly to the greatness of the Infinite One.
Tanya, Likkutei Amarim 3:13–14תניא, חלק ראשון; ליקוטי אמרים ג׳:י״ג-י״ד
וְהַדַּעַת, הוּא מִלְּשׁוֹן ״וְהָאָדָם יָדַע אֶת חַוָּה״, וְהוּא לְשׁוֹן הִתְקַשְּׁרוּת וְהִתְחַבְּרוּת, שֶׁמְּקַשֵּׁר דַּעְתּוֹ בְּקֶשֶׁר אַמִּיץ וְחָזָק מְאֹד, וְיִתְקַע מַחֲשַׁבְתּוֹ בְּחוֹזֶק בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא, וְאֵינוֹ מַסִּיחַ דַּעְתּוֹ. כִּי אַף מִי שֶׁהוּא חָכָם וְנָבוֹן בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא, הִנֵּה אִם לֹא יְקַשֵּׁר דַּעְתּוֹ וְיִתְקַע מַחֲשַׁבְתּוֹ בְּחוֹזֶק וּבְהַתְמָדָה – לֹא יוֹלִיד בְּנַפְשׁוֹ יִרְאָה וְאַהֲבָה אֲמִיתִּית, כִּי אִם דִּמְיוֹנוֹת שָׁוְא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״ג.
27ומבשרי אחזה
Iyov says, “From my flesh I will behold G-d.” Here it describes the “seeing” of Daas: perceiving G-d the way one perceives the soul through the life of the body.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
28לית מחשבה תפיסא ביה כלל
From Eliyahu’s prayer that opens the second introduction to the Tikkunei Zohar (Patach Eliyahu): “No thought can grasp You at all.” The Alter Rebbe takes it to mean that G-d’s essence cannot be comprehended, while His existence can still be known and felt.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
29שו״ה ממש — זה נק׳
The holograph reads “זהו נק׳” (“this is what is called”) in place of “זה נק׳”; the meaning is the same.
Kehot’s noteבגוכתי״ק: זהו נק׳.
30שו״ה את הנולד — כו׳
The holograph has “וכו׳” in place of “כו׳” (“etc.”); the meaning is unchanged.
Kehot’s noteבגוכתי״ק: וכו׳.
31וה׳ עליהם יראה
“And G-d will be seen over them”: brought as another expression of seeing G-dliness.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ט, יד.
32והאמונה היא למעלה מן הדעת
There the Alter Rebbe explains that faith is above comprehension, even the comprehension at the root of the G-dly soul, for no thought can grasp G-d.
Kehot’s noteראה לעיל ו, א. לקו״ת ואתחנן ה, ג.
33דע את אלקי אביך
David’s charge to Shlomo: “Know the G-d of your father, and serve Him with a whole heart.” Knowledge of G-d is required, not only faith.
I Chronicles 28:9דברי הימים א כ״ח:ט׳
וְאַתָּה שְׁלֹמֹה־בְנִי דַּע אֶת־אֱלֹקֵי אָבִיךָ וְעׇבְדֵהוּ בְּלֵב שָׁלֵם וּבְנֶפֶשׁ חֲפֵצָה כִּי כׇל־לְבָבוֹת דּוֹרֵשׁ ה׳ וְכׇל־יֵצֶר מַחֲשָׁבוֹת מֵבִין אִם־תִּדְרְשֶׁנּוּ יִמָּצֵא לָךְ וְאִם־תַּעַזְבֶנּוּ יַזְנִיחֲךָ לָעַד:
And thou, Solomon my son, know thou the G-d of thy father, and serve Him with a whole heart and with a willing mind; for the L-RD searcheth all hearts, and understandeth all the imaginations of the thoughts; if thou seek Him, He will be found of thee; but if thou forsake Him, He will cast thee off for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כח, ט.
34אינו דומה שמיעה לראיה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מכילתא יתרו יט, ט.
35אינו דומה שמיעה לראיה
On Exodus 19:9 the Mekhilta says that Israel told Moshe, “We wish to see our King,” for “one who hears is not like one who sees.” This is the principle, cited in the Kehot note, that hearing cannot compare to seeing.
Mekhilta DeRabbi Yishmael, Tractate Bachodesh 2:28מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְבַחֹדֶשׁ ב׳:כ״ח
דָּבָר אַחֵר: אָמְרוּ: רְצוֹנֵנוּ לִרְאוֹת אֶת מַלְכֵּנוּ! לֹא דּוֹמֶה שׁוֹמֵעַ לְרוֹאֶה! אָמַר לוֹ הַמָּקוֹם: תֵּן לָהֶם מַה שֶּׁבִּקְּשׁוּ! (שמות יט,יא) ”כִּי בַּיּוֹם הַשְּׁלִשִׁי, יֵרֵד יי לְעֵינֵי כָל הָעָם עַל הַר סִינָי.”
Variantly: They said: We want to see our King. There is no comparing hearing to seeing, viz. (Ibid. 11) "for on the third day the L–rd will go down before the eyes of all the people on Mount Sinai."
Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC) · Mechilta, translated by Rabbi Shraga Silverstein (CC-BY)
36(ופי׳ ראיה
Part of this long gloss comes from a short discourse on the Sages’ saying that hearing is not comparable to seeing.
Kehot’s noteחלק מהגה״ה זו מד״ה מארז״ל אינו דומה שמיעה לראיה הנדפס במאמרי אדה״ז הקצרים ע׳ תקנו-ז. ונעתק באוה״ת ויקרא כרך ג ע׳ תשצ. שה״ש כרך א ע׳ רכא. וחלק שם ע׳ שלז. ראה בהמשך וככה תרל״ז פל״ג ופנ״ז. ובסה״מ תש״ט בד״ה ויאמר משה ע׳ 60.
37הסתכל בשלשה דברים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ב מ״א.
38הסתכל בשלשה דברים
Rabbi’s teaching: “Look at three things and you will not come to sin: know what is above you…” The Alter Rebbe stresses the word “look,” seeing with the mind’s eye.
Pirkei Avot 2:1משנה אבות ב׳:א׳
רַבִּי אוֹמֵר, אֵיזוֹהִי דֶרֶךְ יְשָׁרָה שֶׁיָּבֹר לוֹ הָאָדָם, כֹּל שֶׁהִיא תִפְאֶרֶת לְעוֹשֶׂיהָ וְתִפְאֶרֶת לוֹ מִן הָאָדָם. וֶהֱוֵי זָהִיר בְּמִצְוָה קַלָּה כְבַחֲמוּרָה, שֶׁאֵין אַתָּה יוֹדֵעַ מַתַּן שְׂכָרָן שֶׁל מִצְוֹת. וֶהֱוֵי מְחַשֵּׁב הֶפְסֵד מִצְוָה כְּנֶגֶד שְׂכָרָהּ, וּשְׂכַר עֲבֵרָה כְנֶגֶד הֶפְסֵדָהּ. וְהִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה, דַּע מַה לְּמַעְלָה מִמְּךָ, עַיִן רוֹאָה וְאֹזֶן שׁוֹמַעַת, וְכָל מַעֲשֶׂיךָ בַסֵּפֶר נִכְתָּבִין:
Rabbi said: which is the straight path that a man should choose for himself? One which is an honor to the person adopting it, and [on account of which] honor [accrues] to him from others. And be careful with a light commandment as with a grave one, for you did know not the reward for the fulfillment of the commandments. Also, reckon the loss [that may be sustained through the fulfillment] of a commandment against the reward [accruing] thereby, and the gain [that may be obtained through the committing] of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
39איזהו חכם
Among the questions Alexander of Macedon put to the elders of the Negev: “Who is wise?” They answered, “One who sees what is born (ha-nolad).” The Alter Rebbe reads it literally, as seeing the coming into being of all things from nothing.
Tamid 32a:7תמיד ל״ב א:ז׳
אָמַר לָהֶם: אֵידֵין מִתְקְרֵי חַכִּים? אֲמַרוּ לֵקהּ: אֵיזֶהוּ חָכָם – הָרוֹאֶה אֶת הַנּוֹלָד. אָמַר לָהֶם: אֵידֵין מִתְקְרֵי גִּבּוֹר? אָמְרוּ לוֹ: אֵיזֶהוּ גִּבּוֹר – הַכּוֹבֵשׁ אֶת יִצְרוֹ. אָמַר לָהֶן: אֵידֵין מִתְקְרֵי עָשִׁיר? אֲמַרוּ לֵקהּ: אֵיזֶהוּ עָשִׁיר – הַשָּׂמֵחַ בְּחֶלְקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמיד לב, א. ראה מאמרי אדה״א ויקרא ח״ב ע׳ תרכג.
40כאלו רואה
Tanya ch. 43, as quoted in the note, explains “who sees what is born” as one who sees how each thing is born and comes into being, as here.
Kehot’s noteראה בתניא פרק מג: פי׳ שרואה כל דבר איך נולד ונתהוה.
41וכל העם רואים את הקולות
Kehot’s note points to Exodus 8:18 for these words.
Exodus 8:18שמות ח׳:י״ח
Kehot’s noteשמות ח, יח.
42וכל העם רואים את הקולות
“And all the people saw the sounds” at Sinai. The Alter Rebbe uses it to show that at the giving of the Torah Israel were at the level of seeing. (The Kehot note prints “Exodus 8:18,” evidently a misprint.)
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43רואים את הנשמע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכילתא שם.
44רואים את הנשמע
The Mekhilta on “And all the people saw the sounds” records a dispute: Rabbi Yishmael says they saw what is seen and heard what is heard, and Rabbi Akiva says they saw and heard what is seen. The Kehot note cites it for the phrase “they saw what is heard.”
Mekhilta DeRabbi Yishmael, Tractate Bachodesh 9:1מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְבַחֹדֶשׁ ט׳:א׳
(שמות כ,יד) [”וְכָל הָעָם רֹאִים אֶת הַקּוֹלֹת וְאֶת הַלַּפִּידִם, וְאֵת קוֹל הַשֹּׁפָר וְאֶת הָהָר עָשֵׁן, וַיַּרְא הָעָם וַיָּנֻעוּ, וַיַּעַמְדוּ מֵרָחֹק.”] ”וְכָל הָעָם רֹאִים אֶת הַקּוֹלֹת”. רוֹאִין אֶת הַנִּרְאֶה וְשׁוֹמְעִין אֶת הַנִּשְׁמָע. דִּבְרֵי רַבִּי יִשְׁמָעֵאל. רַבִּי עֲקִיבָה אוֹמֵר: רוֹאִין וְשׁוֹמְעִין אֶת הַנִּרְאֶה. רוֹאִין דִּבֵּר שֶׁלָּאֵשׁ יוֹצֵא מִפִּי הַגְּבוּרָה, וְנֶחְצָב עַל הַלּוּחוֹת, שֶׁנֶּאֱמַר: (תהלים כט,ז) ”קוֹל יי חֹצֵב לַהֲבוֹת אֵשׁ.”
(Ibid. 20:15) "And all the people saw the sounds and the lightnings": They saw what was visible and heard what was audible. These are the words of R. Yishmael. R. Akiva says: They saw and heard what was audible. There was nothing that left the mouth of the Omnipotent which was not inscribed on the tablets, as it is written (Psalms 29:7) "The voice of the L–rd hews (with) flames of fire."
Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC) · Mechilta, translated by Rabbi Shraga Silverstein (CC-BY)
45חכמה היא בחי׳ ראי׳
the passage shares nothing with the note
Kehot’s noteע׳ לקו״ת פ׳ צו ד״ה והניף ספ״ב.
46דאבא מקנן באצי׳
Tikkun 6 says that Imma Ila’ah (Binah) “nests in the Throne,” the World of Beriah, while the six Sefiros of Z’eir Anpin nest in Metatron (Yetzirah) and the lower Imma in the Ofan (Asiyah). The Kehot note cites it, with the Arizal’s Etz Chaim, for the principle that Abba “nests” in Atzilus and Binah in Beriah.
Tikkunei Zohar, Tikkun 6 · 22a:14–16תקו״ז תיקון ו
ועוד משגיח מן החלונו׳ אלין חלונות דבי כנישתא דאבא ובנוי אינון בבית (הכנסת) אסירן ואיהו בכל יומא אשגחותיה עליהו ויהיב לון מזונא. ויפן כה וכה אם אית מאן דיתער בתיובת׳ לתברא בית (נ״א בה) אסורין דלהון. הה״ד לאמר לאסורים צאו ולאשר בחשך הגלו. ויפן כה וכה וירא כי אין איש. אלא איש לדרכו פנו בעסקין דלהון באורחין דלהון. איש לבצעו מקצהו בבצעא דהאי עלמ׳ לירתא האי עלמ׳.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ע״ח שער סדר אצי׳ פ״א. שער סדר אבי״ע פ״ב. ועוד. ת״ז תי׳ ו. וראה בארוכה בהערת כ״ק אדמו״ר זי״ע בסה״מ ת״ש ע׳ 59. ובסה״מ תש״ג ע׳ 133. סה״מ תרצ״ו ע׳ 119.
47וע״כ נקרא זרע בהמה
The note cites page 62 of this volume of talks on why these souls are called “the seed of animal.”
Kehot’s noteעי׳ ס׳ השיחות תש״א ע׳ 62.
48והאדם ידע
The words here quote Genesis 4:1; the passage is shown below.
Genesis 4:1בראשית ד׳:א׳
וְהָאָדָם יָדַע אֶת־חַוָּה אִשְׁתּוֹ וַתַּהַר וַתֵּלֶד אֶת־קַיִן וַתֹּאמֶר קָנִיתִי אִישׁ אֶת־ה׳
And the man knew Eve his wife; and she conceived and bore Cain, and said: ‘I have agotten a man with the help of the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, א.
49שו״ה שיתחבר — בחי׳ חכמה לבינה דהיינו
This manuscript adds a gloss of the Tzemach Tzedek, quoted in the note, that pairs “the rich” with Daas and “the poor” with “animal” (“shall not give less”), and ends: for one who lacks Daas, divine service is hard.
Kehot’s noteבבוך 1223 נוסף הגה״ה מהצ״צ: ”הגה״ה העשיר דעת והדל בהמה לא ימעיט כי שרשם עצלים לחם מ״ש שאין לו דעת העבודה קשה לו”.
50היינו כחולמים
“When G-d returns the captivity of Zion, we were like dreamers.” Understanding of G-dliness that is only “heard” is compared to a dream, in which only the imagination is at work.
Psalms 126:1תהילים קכ״ו:א׳
שִׁיר הַמַּעֲלוֹת בְּשׁוּב ה׳ אֶת־שִׁיבַת צִיּוֹן הָיִינוּ כְּחֹלְמִים:
A Song of Ascents. When the L-RD brought back those that returned to Zion, We were like unto them that dream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכו, א.
51וע׳ בלק״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל.
52(עמש״ל . . דע כי כו׳)
This manuscript does not have the gloss; in its place it reads only: “But the level of ‘in our image’ is the level of the seed of man, the level of seeing, etc.”
Kehot’s noteבבוך 1223 ליתא הגה״ה זו ובמקומו נכתב ”אבל בחי׳ בצלמינו זהו בחי׳ זרע אדם בחי׳ ראי׳ כו׳”.
Paragraph 3
53שממשיך ומשפיע בחי׳ דעת
There the Alter Rebbe refers back to this maamar: Moshe draws Daas into the worlds of Beriah, Yetzirah and Asiyah because “man” and “animal” of Beriah are equal relative to Moshe’s Daas.
Kehot’s noteראה לקו״ת בהר מד, ב.
54וידעת היום
“And you shall know this day and take to your heart that G-d is G-d in the heavens above and on the earth below; there is no other.” Moshe brings Israel to this knowing.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55גואל ראשון וגואל אחרון
Kehot’s note points to Zohar I, 253a for these words.
Zohar I, 253aזח״א רנג, א
Kehot’s noteראה שמו״ר פ״ב ס״ד. זח״א רנג, א. שה״פ פ׳ ויחי.
56גואל ראשון וגואל אחרון
Rabbi Levi says that G-d told Moshe: in the desert you leave them, and from the desert you will bring them back in the time to come. The Kehot note cites it, with the Zohar (I, 253a: G-d doubled the name “Moshe, Moshe,” one for the first redemption and one for the last) and Sha’ar HaPesukim, for Moshe as the last redeemer as well as the first.
Shemot Rabbah 2:4שמות רבה ב׳:ד׳
… (שם ג, א): והנחש היה ערום, מתוקן לפורעניות היה. בנח, כתיב (שם ו, ט): תמים היה, מתוקן לגאולה. ביוסף, כתיב (שמות א, ה): ויוסף היה, מתוקן לפרנסה. במרדכי, כתיב (אסתר ב, ה): איש יהודי היה, מתוקן להצלה. ומשה, לגאולה, מתחלת ברייתם נתקנו לכך. וינהג את הצאן אחר המדבר אמר רבי יהושע: למה היה רודף למדבר? לפי שראה שישראל נתעלו מן המדבר, שנאמר (שיר ג, ו): מי זאת עולה מן המדבר, שהיה להם מן המדבר: המן, והשליו, והבאר, והמשכן, והשכינה, כהונה, ומלכות, וענני כבוד. דבר אחר: אמר הקדוש ברוך הוא …
Another interpretation: “Moses was [haya].” Everyone in whose regard haya is written, was fated for this [for what follows]: “Behold, the man has become [haya] [like one of us, knowing good and bad, what if he should extend his hand and take also from the tree of life and eat, and live forever?]” (Genesis 3:22); death was fated to come to the world, as it is stated: “With darkness upon the surface of the deep” (Genesis 1:2) – that is death, which darkens the faces of the people. “The serpent …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
57וידעתם כי אני ה׳
“And you shall know that I am G-d your G-d, who brings you out from under the burdens of Egypt.” Part of Moshe’s first message of redemption, read here as giving Israel Daas.
Exodus 6:7שמות ו׳:ז׳
וְלָקַחְתִּי אֶתְכֶם לִי לְעָם וְהָיִיתִי לָכֶם לֵאלֹקִים וִידַעְתֶּם כִּי אֲנִי ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מִתַּחַת סִבְלוֹת מִצְרָיִם:
and I will take you to Me for a people, and I will be to you a G-d; and ye shall know that I am the L-RD your G-d, who brought you out from under the burdens of the Egyptians.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ז.
58ויאמן העם
When Moshe and Aharon first came to the people, “the people believed.” Faith came first; Daas came afterwards.
Exodus 4:31שמות ד׳:ל״א
וַיַּאֲמֵן הָעָם וַיִּשְׁמְעוּ כִּי־פָקַד ה׳ אֶת־בְּנֵי יִשְׂרָאֵל וְכִי רָאָה אֶת־עׇנְיָם וַיִּקְּדוּ וַיִּשְׁתַּחֲווּ:
And the people believed; and when they heard that the L-RD had remembered the children of Israel, and that He had seen their affliction, then they bowed their heads and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, לא.
59ומלאה הארץ דעה
“For the earth shall be full of knowledge (de’ah) of G-d as the waters cover the sea”: the knowledge of G-d in the time of the final redemption.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ט.
60כי כולם ידעו אותי
“No longer shall each man teach his neighbor… saying, ‘Know G-d,’ for they shall all know Me, from the least of them to the greatest.” The universal knowledge of the future. (Kehot prints 31:33; in Sefaria’s numbering the verse is 31:34.)
Jeremiah 31:34ירמיהו ל״א:ל״ד
וְלֹא יְלַמְּדוּ עוֹד אִישׁ אֶת־רֵעֵהוּ וְאִישׁ אֶת־אָחִיו לֵאמֹר דְּעוּ אֶת־ה׳ כִּי־כוּלָּם יֵדְעוּ אוֹתִי לְמִקְּטַנָּם וְעַד־גְּדוֹלָם נְאֻם־ה׳ כִּי אֶסְלַח לַעֲוֺנָם וּלְחַטָּאתָם לֹא אֶזְכָּר־עוֹד:
and they shall teach no more every man his neighbour, and every man his brother, saying: ‘Know the L-RD’; for they shall all know Me, from the least of them unto the greatest of them, saith the L-RD; for I will forgive their iniquity, and their sin will I remember no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, לג.
61כמבואר במ״א ע״פ וידעת היום
That discourse explains that the “milk and honey” of the Land are still at the level of faith, while “the earth shall be full of knowledge” will be Daas and actual feeling.
Kehot’s noteלקו״ת ואתחנן ד, ב ואילך.
62ונתתי עשב בשדך
“And I will give grass in your field for your animals.” Read as Moshe giving the “grass” of Daas to the souls and angels called “animals.”
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
63עשב הוא בחי׳ דעת שהוא שם ע״ב ושי״ן
In Tikkun 51 the Tikkunei Zohar reads “every esev (grass)” as Ayin-Beis and shin, and links it to the seventy-two Names. Or HaTorah, cited in the Kehot note, points here for this reading.
Tikkunei Zohar 86b:6תקוני הזהר פ״ו ב:ו׳
וְהָא ש׳ דִּתְלַת אֲבָהָן אִינוּן, אֶלָּא ש׳ עִלָּאָה עַנְפֵי אִילָנָא, ש׳ תַּתָּאָה שָׁרְשֵׁי אִילָנָא, וּבְגִין דָּא וְכָל שִׂיחַ דָּא צַדִּיק, וְכָל עִשֶׂב ע״ב ש׳ דָּא יַעֲקֹב כְּלִיל תְּלַת אֲבָהָן, דְּאִינוּן עַנְפֵי אִילָנָא, וְסָלְקִין לְשַׁבְעִין וּתְרֵין שְׁמָהָן דְּוַיִּסַע וַיָּבֹא וַיֵּט, דִּבְהַאי שְׁמָא אִתְבְּרִיאוּ עִשְׂבִּין וְאִילָנִין דְּאִינוּן נִשְׁמָתִין דְּצַדִּיקַיָּא, וְהַאי עִשֶׂב עֲלֵיהּ אִתְּמַר (תהלים קד יד) וְעִשֶׂב לַעֲבוֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן הָאָרֶץ, לֶחֶם אַבִּירִים אָכַל אִישׁ (שם עח כו), וְאִיהוּ נַהֲמָא דְאוֹרַיְיתָא.
Tikkunei Zohar - Vocalized (Public Domain)
64עשב . . שהוא שם ע״ב ושי״ן באמצע
Or HaTorah on Mishpatim cites the Tikkunei Zohar (tikkun 51) for this reading of esev, and the same is written in Or HaTorah on Chukas.
Kehot’s noteבאוה״ת פ׳ משפטים ע׳ א׳קיב מציין לת״ז תי׳ נא. וכ״כ באוה״ת פ׳ חקת ע׳ תשפד. וראה גם ביאוה״ז להצ״צ כרך א ע׳ ז.
65נק׳ ג״כ בשם בהמות וחיות
There the Alter Rebbe explains the difference between angels and souls: the angels are called chayos and behemos, as in “the face of a lion on the right and the face of an ox on the left,” and they too are made of body and soul, but their bodies are spiritual, formed from fire and wind.
Kehot’s noteראה לעיל ד, ב.
66פני אריה פני שור
In the vision of the chariot the holy Chayos have the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. This is why the angels are called “animals” and “beasts.”
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)
67שיש להם דעת והכרה באלקות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רמב״ם פ״ב הל׳ יסודי התורה.
68ע״פ רני ושמחי
That discourse explains that the angels’ service is song and praise (rinah), expressing their intense longing to cleave to G-d and be absorbed in the Infinite Light.
Kehot’s noteלעיל לז, א ואילך.
69רני ושמחי
“Sing and rejoice, daughter of Zion, for I am coming and I will dwell in your midst”: the verse of the maamar referred to here.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70וצדקתך ירננו
“They shall express the memory of Your great goodness, and they shall sing of Your righteousness”: the theme of that maamar, on the angels’ song.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71בפ׳ תולדות ע״פ מים רבים
the passage shares nothing with the note
Kehot’s noteיט, א ואילך.
72והנה מרע״ה
In a gloss on this passage the Tzemach Tzedek distinguishes the two kinds of Daas: “the seed of man” comes from Lower Daas, which binds the intellect to the emotions, while Higher Daas, which joins Chochmah and Binah, is Moshe.
Kehot’s noteבאוה״ת משפטים ע׳ א׳קטז יש הגהה: והנה מרע״ה כחו גדול היינו כי דעות שיש ב׳ דעת וזרע אדם זהו מבחי׳ ד״ת שמקשר השכל עם המדות, אבל ד״ע המחבר חו״ב זהו משה ושרשו מאוירא בד״ה החלצו כו׳. והנה בהמה י״ל שאין להם דעת רק בממכ״ע ולא בסוכ״ע בד״ה וידעת היום כו׳, והמשכות הדעת בסוכ״ע זהו ע״י קדוש שיהי׳ דעת בבחי׳ קדוש סוכ״ע כו׳ בד״ה והנה אנחנו מאלמים אלומים י״ב בקר זהו בהמה י״ל ע״י הקרבן שנכלל הבהמה בשרשה עי״ז והחיות נושאות כו׳, עי״ז נכלל בהמה בבחי׳ אדם כי גם כשהי׳ בהמה הי׳ מבחי׳ פני אדם שבבהמה לכן יוכל להתעלות בבחי׳ אדם ממש. ג׳ בחי׳ אדם גם ז״א ישראל אדם והתורה חכמה אדם עיין זח״א קל״ד ב׳ ובה״ז שם, לכן ע״י התורה מוחין נמשך שיהי׳ אדם בפרטיות. וכמו״כ למטה אם כבנים ואם כעבדי׳ בנים אתם לה׳ והנה כעבדים כשנמשכו מסט׳ דמט״ט בזח״ג דרט״ו סע״א, ואם הוא בחי׳ זרע בהמה, ולכן שש שנים, ובשביעי׳ כמו בשמטה תלה הכתוב בהמה בחיה סד״ה את שבתותי תשמרו, כי סוכ״ע חי׳ ובהמה שוין ע״ד אסתיר פני ביום ההוא דסכ״ס כו׳, צאן מרעיתי אדם אתם הרי יוכל להיות מצאן בחי׳ אדם וא״כ אז גבוה יותר שהוא אדם ומשים עצמו כצאן מענין בהמה אין לה דעת בד״ה בכ״ה בכסליו נה״ב מתפעלת רק בבחי׳ בשכמל״ו ונה״א אדם מתפעלת מההתבוננות בעצמו׳ אוא״ס והנה בשכמל״ו זהו רוח הבהמה היורדת למטה ש׳ ב״ן וכל דעת יחוד, והאדם ידע המשכות ד״ע טפת מ״ד, דכולא קמי׳ כל״ח בהמ״ן ותשחוין לאלומתי כי דת״י, משא״כ בהמה אינה משגת רק שהיש מאין בשכמל״ו כנ״ל, ולא ביטול אמיתי מ״ד ענין יודע צדיק נפש בהמתו כו׳, דברי חכמים כדרבונות שדר בינה באדם, מורה דעה בפרה ממשיך דעת בבחי׳ בהמה כו׳. עכ״ל. ראה באוה״ת שם ע׳ א׳קיח עוד הגהה.
73בהמשך זאת חנוכת המזבח תר״מ סעי׳ יב נוסף
This series of discourses adds that esev is the Ayin-Beis of Chochmah, and the shin stands for three emotive attributes.
Kehot’s noteעשב הוא ע״ב דחכ׳ ושין הם ג׳ מדות, ע״ש.
74David’s charge to Shlomo: “Know the G-d of your father, and serve Him with a whole heart.” Moshe’s Daas makes this knowing possible.
I Chronicles 28:9דברי הימים א כ״ח:ט׳
וְאַתָּה שְׁלֹמֹה־בְנִי דַּע אֶת־אֱלֹקֵי אָבִיךָ וְעׇבְדֵהוּ בְּלֵב שָׁלֵם וּבְנֶפֶשׁ חֲפֵצָה כִּי כׇל־לְבָבוֹת דּוֹרֵשׁ ה׳ וְכׇל־יֵצֶר מַחֲשָׁבוֹת מֵבִין אִם־תִּדְרְשֶׁנּוּ יִמָּצֵא לָךְ וְאִם־תַּעַזְבֶנּוּ יַזְנִיחֲךָ לָעַד:
And thou, Solomon my son, know thou the G-d of thy father, and serve Him with a whole heart and with a willing mind; for the L-RD searcheth all hearts, and understandeth all the imaginations of the thoughts; if thou seek Him, He will be found of thee; but if thou forsake Him, He will cast thee off for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
75ישראל עלו במחשבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״ר בתחלתו.
76ישראל עלו במחשבה
Six things preceded the creation of the world; some were created and some “arose in thought” to be created, among them the Patriarchs and Israel. The Alter Rebbe uses this to root the souls of Israel in “thought.”
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
77ואף הנשמות . . והוא עולם הבריאה
The note points to this footnote in Likkutei Sichos on the souls called “the seed of animal” being rooted in thought, the World of Beriah.
Kehot’s noteראה לקו״ש חי״ט ע׳ 413 הערה 24.
78דבר ה׳ ורוח פיו
“By the word of G-d the heavens were made, and by the breath of His mouth all their hosts.” The heavenly hosts, the angels, come from divine speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79לכך אין יכולים המלאכים לומר קדוש
Or HaTorah gives the reason stated here: Israel arose in thought and the angels were drawn from speech, and nothing can be drawn into speech before thought.
Kehot’s noteבאוה״ת בראשית כרך ז תתתע, א שהפי׳ כאן: ”פי׳ לפי שישראל עלו במחשבה והמלאכים נמשכו מן הדבור וא״א שיומשך בהדבור מקודם שיומשך בהמחשבה”, ושם (כנראה הכוונה להמבואר בתו״א לעיל בד״ה אוסרי לגפן) מפרש מצד שהם בחי׳ מ״ה וב״ן והבירור של המלאכים נעשה אחר הבירור דמ״ה, ומסיים: ”ואפ״ל דקרובים הענינים זל״ז”.
Paragraph 6
80ומקבלין דין מן דין
Targum Yonasan renders the angels’ call, “And one called to the other and said, Holy…,” as “and they receive from one another and say, Holy…”; the words are also said in the Kedushah of Uva Letziyon. The Alter Rebbe reads them as the angels and Israel each receiving from the other.
Targum Jonathan on Isaiah 6:3תרגום יונתן על ישעיהו ו׳:ג׳
וּמְקַבְּלִין דֵין מִן דֵין וְאָמְרִין קַדִישׁ בִּשְׁמֵי מְרוֹמָא עִלָאָה בֵית שְׁכִנְתֵּיהּ קַדִישׁ עַל אַרְעָא עוֹבַד גְבוּרְתֵּיהּ קַדִישׁ לְעָלַם וּלְעָלְמֵי עָלְמַיָא יְיָ צְבָאוֹת מַלְיָא כָל אַרְעָא זִיו יְקָרֵיהּ:
And one cried unto another, and they were saying, Holy in the highest and exalted heavens is the house of His Shekinah, holy upon the earth is the work of His might, holy for ever, world without end, is the L-rd of hosts, the whole earth is full of the brightness of His glory.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
81כשהכתר נמנה אין הדעת נמנה
A compendium of the Arizal’s Kabbalah arranged in the style of the Mishnah, cited for the rule that Keser and Daas are not counted together among the ten Sefiros.
Kehot’s noteראה משנת חסידים מס׳ בריאת א״ק פ״א מ״ד. לעיל מג, א. ולקמן (ביאור לד״ה יביאו לבוש מלכות) צא, ג. ובמ״מ לשם.
82כמ״ש בכוונת ברוך שאמר
Besides the Kabbalistic intentions in Pri Etz Chaim, the note points to the explanation of Baruch She’amar in the Siddur.
Kehot’s noteבפע״ח. וראה סידור בפי׳ ברוך שאמר.
83ע״פ הרם את מטך
The note points to Torah Chaim for the explanation of “Lift up your staff” mentioned in the text.
Kehot’s noteראה תו״ח שמות קפא, א. ובאוה״ת פ׳ בשלח ע׳ תיז.
84הרם את מטך
“And you, lift up your staff and stretch out your hand over the sea and split it.” In the explanation referred to, Moshe’s staff stands for Daas.
Exodus 14:16שמות י״ד:ט״ז
וְאַתָּה הָרֵם אֶת־מַטְּךָ וּנְטֵה אֶת־יָדְךָ עַל־הַיָּם וּבְקָעֵהוּ וְיָבֹאוּ בְנֵי־יִשְׂרָאֵל בְּתוֹךְ הַיָּם בַּיַּבָּשָׁה:
And lift thou up thy rod, and stretch out thy hand over the sea, and divide it; and the children of Israel shall go into the midst of the sea on dry ground.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ע״פ . . ראשי המטות
The note points to Or HaTorah on Matos for the explanation of “And Moshe spoke to the heads of the tribes.”
Kehot’s noteראה אוה״ת פ׳ מטות ע׳ א׳רפא.
86אל ראשי המטות
“And Moshe spoke to the heads of the tribes (matos)”: the verse of the explanation referred to here.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
87וזהו ואלה המשפטים . . לשון הליכה
The note points to Or HaTorah on Mishpatim for mishpat as “going.”
Kehot’s noteראה אוה״ת משפטים ע׳ א׳קיט.
88כמשפט הראשון
Or HaTorah adds two more verses where the Targum renders mishpat as halachah: “according to the manner (mishpat) of daughters” becomes “according to the halachah of the daughters of Israel,” and “set up the Mishkan according to its manner (mishpato)” becomes “according to its halachah.”
Kehot’s noteוישב מ, יג. וראה באוה״ת פ׳ משפטים ע׳ א׳קיט שמביא הפסוק כמשפט הבנות יעשה לה ת״א כהלכת בנת ישראל יעביד לה . . וכן והקמות את המשכן כמשפטו . . תרומה כו, ל ית משכנא כהלכתיה. ע״ש.
89כמשפט הראשון
Yosef tells Pharaoh’s butler that he will again place Pharaoh’s cup in his hand “according to the former manner (mishpat), when you were his butler.”
Genesis 40:13בראשית מ׳:י״ג
בְּעוֹד שְׁלֹשֶׁת יָמִים יִשָּׂא פַרְעֹה אֶת־רֹאשֶׁךָ וַהֲשִׁיבְךָ עַל־כַּנֶּךָ וְנָתַתָּ כוֹס־פַּרְעֹה בְּיָדוֹ כַּמִּשְׁפָּט הָרִאשׁוֹן אֲשֶׁר הָיִיתָ מַשְׁקֵהוּ:
within yet three days shall Pharaoh lift up thy head, and restore thee unto thine office; and thou shalt give Pharaoh’s cup into his hand, after the former manner when thou wast his butler.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90כהלכתא קדמייתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכ״ה בדפוסים שהיו בזמן אדה״ז ולפניו. וכ״ה הלשון בדא״ח. אבל בתרגום הנדפס לפנינו הגירסא ”קדמאה”. [אבל בתרגומים שנדפסו מכת״י כמו הוצאת ברלינר וכו׳ הוא ”קדמייתא”].
91כהלכתא קדמייתא
Onkelos renders mishpat here with hilchesa, “halachah.” Sefaria’s text reads “kadma’ah”; the Kehot note explains that “kadmaysa” is the reading of the older printings and the manuscript-based editions.
Onkelos Genesis 40:13תרגום אונקלוס על בראשית מ׳:י״ג
בְּסוֹף תְּלָתָא יוֹמִין יַדְבְּרִנָּךְ פַּרְעֹה יָת רֵישָׁךְ וִיתֵיבִנָּךְ עַל שִׁמּוּשָׁךְ וְתִתֵּן כַּסָּא דְפַרְעֹה בִּידֵיהּ כְּהִלְכְתָא קַדְמָאָה דִּי הֲוֵיתָא מַשְׁקֵי לֵקהּ:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
92הליכות עולם לו
From Chavakuk’s prayer: “The ways (halichos) of the world are His.”
Habakkuk 3:6חבקוק ג׳:ו׳
עָמַד וַיְמֹדֶד אֶרֶץ רָאָה וַיַּתֵּר גּוֹיִם וַיִּתְפֹּצְצוּ הַרְרֵי־עַד שַׁחוּ גִּבְעוֹת עוֹלָם הֲלִיכוֹת עוֹלָם לוֹ:
He standeth, and shaketh the earth, He beholdeth, and maketh the nations to tremble; And the everlasting mountains are dashed in pieces, The ancient hills do bow; His goings are as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Megillah 28b:16–18מגילה כ״ח ב:ט״ז-י״ח
אֲמַר לֵקהּ: נִיחָא לִי דַּאֲשַׁמְּעֵיהּ לְמָר. אִי הָכִי, גְּמוֹר מִינִּי הָא מִלְּתָא דְּאָמַר רַבִּי זֵירָא: בְּנוֹת יִשְׂרָאֵל הֵן הֶחֱמִירוּ עַל עַצְמָן שֶׁאֲפִילּוּ רוֹאוֹת טִיפַּת דָּם כְּחַרְדָּל יוֹשְׁבוֹת עָלָיו שִׁבְעָה נְקִיִּים. תָּנָא דְּבֵי אֵלִיָּהוּ: כׇּל הַשּׁוֹנֶה הֲלָכוֹת, מוּבְטָח לוֹ שֶׁהוּא בֶּן עוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״הֲלִיכוֹת עוֹלָם לוֹ״, אַל תִּקְרֵי ״הֲלִיכוֹת״ אֶלָּא ״הֲלָכוֹת״. תָּנוּ רַבָּנַן:
He replied: I would rather you teach me something. If so learn from me this statement that was said by R. Zera: The daughters of Israel were stringent upon themselves that even if they saw [on their garments] a spot of blood no bigger than a mustard seed, they waited for seven clean days [before taking a ritual bath]. It was taught in the house of Eliyahu: Whoever repeats halakhoth is assured of the world to come, as it says, “His goings [halikoth] are to eternity” (Habbakuk 3:6). Read not …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteחבקוק ג, ו. ראה מגילה כח, ב אל תקרי הליכות אלא הלכות. ובאוה״ת כאן ע׳ א׳קכ שע״י העיון בהם להשיגן היטב זוכה האדם לילך ממדריגה למדריגה. וראה באוה״ת נ״ך כרך א ע׳ תצט, ושם מציין ללקו״ת שה״ש כט, ד שההלכות הן הליכה והמשכה מאור א״ס ב״ה הסוכ״ע מעולם ועד עולם.
Paragraph 8
93הקליפות אין להם בחי׳ מוח הדעת
According to the note, the Alter Rebbe explains there that the evil inclination has only two mochin, Chochmah and Binah, and not the faculty of Daas.
Kehot’s noteראה לקו״ת פ׳ חוקת ס, ג דשם מבאר שביצה״ר יש רק ב׳ מוחין חו״ב ולא מוח הדעת ע״ש. ובאוה״ת פ׳ משפטים ע׳ א׳קה.
94אז תבואנה שתים נשים זונות
“Then there came two women, harlots, to the king, and stood before him”: the two women of King Shlomo’s judgment, pointed to here as a known illustration that kelipah lacks Daas.
I Kings 3:16מלכים א ג׳:ט״ז
אָז תָּבֹאנָה שְׁתַּיִם נָשִׁים זֹנוֹת אֶל־הַמֶּלֶךְ וַתַּעֲמֹדְנָה לְפָנָיו:
Then came there two women, that were harlots, unto the king, and stood before him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ג, טז.
95חדא נפשאי לך קראי
Rav Sheshes, reviewing his learning every thirty days, would say: “Rejoice, my soul, rejoice, my soul; for you I read Scripture, for you I learned Mishnah.” The Talmud objects that the Torah sustains heaven and earth, and answers: “At first, when a person does it, he does it for his own sake (ada’ata denafshei).”
Pesachim 68b:13פסחים ס״ח ב:י״ג
רַב שֵׁשֶׁת כׇּל תְּלָתִין יוֹמִין מְהַדַּר לֵקהּ תַּלְמוּדֵיהּ, וְתָלֵי וְקָאֵי בְּעִיבְרָא דְּדַשָּׁא, וַאֲמַר: חֲדַאי נַפְשַׁאי, חֲדַאי נַפְשַׁאי, לָךְ קְרַאי לָךְ תְּנַאי. אִינִי? וְהָאָמַר רַבִּי אֶלְעָזָר: אִילְמָלֵא תּוֹרָה לֹא נִתְקַיְּימוּ שָׁמַיִם וָאָרֶץ, שֶׁנֶּאֱמַר: ״אִם לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא שָׂמְתִּי״! מֵעִיקָּרָא כִּי עָבֵיד אִינִישׁ — אַדַּעְתָּא דְּנַפְשֵׁיהּ קָא עָבֵיד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים סח, ב.
96לפניהם היינו לפנימיותם
The note observes that reading “before them” as “into their inner being” fits what the Alter Rebbe writes in his Laws of Torah Study, in the halachah cited.
Kehot’s noteזה מתאים למ״ש בהל׳ ת״ת לרבנו הזקן פ״ד הי״ח (שיחה פ׳ משפטים תשכ״ז). ראה אוה״ת משפטים ע׳ א׳קכ.
97ולכן איתא בזוהר
With the Zohar passage, the note points to Or HaTorah on Parshas Shemos, p. 61.
Kehot’s noteח״ג קפז, ב. ראה אוה״ת פ׳ שמות ע׳ סא.
98משה משה
At the burning bush G-d calls, “Moshe, Moshe”; there is no dividing stroke (pesik) between the names.
Exodus 3:4שמות ג׳:ד׳
וַיַּרְא ה׳ כִּי סָר לִרְאוֹת וַיִּקְרָא אֵלָיו אֱלֹקִים מִתּוֹךְ הַסְּנֶה וַיֹּאמֶר מֹשֶׁה מֹשֶׁה וַיֹּאמֶר הִנֵּנִי:
And when the L-RD saw that he turned aside to see, G-d called unto him out of the midst of the bush, and said: ‘Moses, Moses.’ And he said: ‘Here am I.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99אברהם אברהם
At the binding of Yitzchak the angel calls, “Avraham, Avraham”; a dividing stroke (pesik) separates the names.
Genesis 22:11בראשית כ״ב:י״א
וַיִּקְרָא אֵלָיו מַלְאַךְ ה׳ מִן־הַשָּׁמַיִם וַיֹּאמֶר אַבְרָהָם אַבְרָהָם וַיֹּאמֶר הִנֵּנִי:
And the angel of the L-RD called unto him out of heaven, and said: ‘Abraham, Abraham.’ And he said: ‘Here am I.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100אברהם אברהם פסיק טעמא
Iggeres HaKodesh 15 explains, from a teaching the Alter Rebbe heard from his teacher on “I am dust and ashes,” that Avraham’s attribute of love and Chesed, as it descends through the worlds by many contractions, bears no comparison to the supernal Chesed of Atzilus.
Kehot’s noteעי׳ אגה״ק סי׳ טו. אוה״ת שמות ע׳ נט. סה״מ תר״ל ע׳ נו. ד״ה וספרתם תרס״ו ע׳ רטז.
101משה משה לא פסיק טעמא אברהם אברהם פסיק טעמא
In Parshas Balak the Zohar says that Moshe had no division in him, so “Moshe, Moshe” has no break between the names, while “Avraham, Avraham” has one, because the later Avraham, now complete, differed from the earlier. The Kehot note cites it here.
Zohar, Balak 6:51–59ספר הזהר, בלק ו׳:נ״א-נ״ט
102א״נ לפניהם ר״ל לבחי׳ פני אדם
The note points to Or HaTorah on Devarim for reading lifneihem as “the face of man.”
Kehot’s noteראה אוה״ת פ׳ דברים ע׳ לב.
103ודמות פניהם פני אדם
In the vision of the chariot, “the likeness of their faces was the face of a man,” with the faces of a lion, an ox and an eagle. The Alter Rebbe identifies this human face within the “animal” with the Daas of Beriah.
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)
104וכעין מ״ש בפ׳ ויקהל
There the Alter Rebbe explains that the lower will, formed through contemplation during the six weekdays, becomes a vessel in which the higher will rests on Shabbos, like light in a vessel.
Kehot’s noteלקמן פח, א.
105וזאת לפנים בישראל
“And this was formerly (lefanim) in Israel”: the verse of the discourse in Parshas Miketz referred to here, which explains that each one has an inner and an outer dimension.
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)
106וכנפיהם פרודות
“And their faces and their wings were separated above”: the text sets the separated wings (division) apart from the faces.
Ezekiel 1:11יחזקאל א׳:י״א
וּפְנֵיהֶם וְכַנְפֵיהֶם פְּרֻדוֹת מִלְמָעְלָה לְאִישׁ שְׁתַּיִם חֹבְרוֹת אִישׁ וּשְׁתַּיִם מְכַסּוֹת אֵת גְּוִיֹּתֵיהֶנָה:
Thus were their faces; and their wings were stretched upward; two wings of every one were joined one to another, and two covered their bodies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107וקבל היהודים
“And the Jews accepted (vekibel, singular) what they had begun to do”: a plural subject with a singular verb, which is explained elsewhere in the same way as the singular “if you buy.”
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108משפטיך תהום רבה
“Your righteousness is like the mighty mountains; Your judgments are a great deep; man and animal You save, O G-d.” Read as the laws of the Torah reaching down to save even the “face of man” within the “animal.”
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
109ע״פ לבבתני
The note identifies the discourse referred to as the explanation of “You have captured my heart” in Likkutei Torah on Shir HaShirim, which begins on that page.
Kehot’s noteלקו״ת שה״ש ל, א.
110לבבתני
“You have captured my heart, my sister, my bride”: the verse of the discourse referred to here on the encompassing light.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111ע״פ את שבתותי
There the Alter Rebbe explains the “lower Shabbos” through the Sabbatical year: its ascent is only from Beriah, Yetzirah and Asiyah to Atzilus, yet it has an aspect in which man and animal are equal, the mitzvah of removing produce from the house in the seventh year.
Kehot’s noteראה לקו״ת בהר מד, א ואילך.
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כי תקנה עבד עברי וגו׳
“When you acquire a Hebrew servant”
G-d is “Creator” when He brings something into being from nothing, above all cause and effect, and “Acquirer” when He draws what already exists from concealment into revelation. So too, bringing Daas to the souls called “the seed of beast” is an acquisition: revealing the very great knowledge already present in their root “beyond the river.”
The maamar in brief
G-d is called both “Creator” and “Acquirer” of heaven and earth. There are two levels: the chain of descending worlds, in which each level flows from the one above it as an effect from its cause, and a level above that chain. “Creator” means bringing something into being from nothing, which belongs to the level above the chain, since a created being bears no comparison at all to its Creator. “Acquirer” means the unfolding of the worlds one from another, which creates nothing new: like a sale, in which merchandise lying in the seller’s box comes to be revealed to the buyer, it only reveals what was concealed, as speech reveals thought. This explains “When you acquire a Hebrew servant.” In “Beyond the river your fathers dwelt,” the river is Binah of Atzilus; beyond it, above intellect that can be grasped and above the chain of descent, the Patriarchs are rooted, and so is every soul, even those called “the seed of beast,” for there man and beast are equal. In that root they have very great Daas, hidden from the spark in the lower worlds; drawing it into revelation is an acquisition, easier than a new creation.

Outline
	1Creator and AcquirerThere is the order of cause and effect, and a level above it. “Creator” is the coming into being of something from nothing; “Acquirer” is like a sale, which only moves what already exists from the seller to the buyer and reveals it.¶1
	2Revealing the concealedAn effect is not a new existence but the revelation of what was concealed in its cause, like speech from thought. Of this G-d is called “Acquirer of all.”¶2
	3Beyond the riverThe river is Binah of Atzilus, which flows into Beriah. Beyond it, above intellect that can be grasped and above the chain of descent, the Patriarchs are rooted, and so is the root of every soul, even of the souls called “the seed of beast”; there man and beast are equal.¶3–4
	4Acquiring the Hebrew servantDrawing Daas into the souls called “the seed of beast” needs only acquisition: revealing the very great Daas hidden in their root. That is easier than a truly new coming into being.¶5


Key concepts
	Creatorבורא
	G-d as bringing something into being from nothing. This is above the order of cause and effect, because the created being bears no comparison at all to the Creator.

	Acquirerקונה
	G-d as drawing what already exists from concealment into revelation, as a sale brings goods out of the seller’s box to the buyer. It describes the unfolding of the worlds one from another.

	cause and effectעילה ועלול
	The relation between levels in the chain of descending worlds: the effect is not new but is revealed from what was concealed in its cause, as speech is revealed from thought.

	something from nothingיש מאין
	A truly new existence that is not drawn from anything before it; only the Creator can bring it about.

	beyond the riverעבר הנהר
	The level above “the river,” which is Binah of Atzilus: above intellect that can be grasped and above the chain of descending worlds. The Patriarchs are rooted there, and so is the root of every soul.

	the seed of beastזרע בהמה
	Souls that descended until their spark, enclothed in the lower worlds, has no revealed Daas; in their root beyond the river they have very great Daas.

	Daas (knowledge)דעת
	Knowledge of G-d that the maamar speaks of drawing into the souls from their root, out of concealment into revelation.


Section 1 · ¶1
Creator and Acquirer
1כי תקנה עבד עברי12 וגו׳. הנה לפעמים כתיב קונה שמים וארץ.34 קונה הכל.56 וכתיב בורא שמים וארץ.7891011 בורא הכל.1213
“When you acquire a Hebrew servant,” etc. Now, at times it is written “Acquirer of heaven and earth,” “Acquirer of all,” and it is written “Creator of heaven and earth,” “Creator of all.”
The maamar opens with the law of the Hebrew servant, whose key word is “acquire.” It then notes that G-d is called both “Acquirer” (of heaven and earth in the Torah, and “of all” in the first blessing of the Amidah) and “Creator” (of heaven and earth, and “of all” in the first blessing before the morning Shema); the parts that follow explain the difference between the two titles.


והענין כי יש בחי׳ שנק׳ דרך סדר ההשתלשלות מעילה לעילה. ויש בחינה שנק׳ למעלה מדרך סדר ההשתלשלות (עמ״ש במ״א ע״פ ואתחנן ביאור הדבר14 כו׳)
The explanation is that there is a level that is called the way of the order of the chain of descending worlds (hishtalshelus), from cause to cause, and there is a level that is called above the way of the order of the chain of descending worlds (see what is written elsewhere on [the verse] “Va’eschanan,” the explanation of the matter, etc.).
There are two modes of divine activity. In the chain of descending worlds each level flows from the one above it, as an effect flows from its cause; and there is a level that stands above that whole ordered chain. The parenthesis refers the reader to a fuller explanation in the discourse on “Va’eschanan.”


וזהו ענין בורא וקונה. פי׳ בורא הוא ההתהוות יש מאין שזהו למעלה מדרך סדר ההשתלשלות.
And this is the matter of “Creator” and “Acquirer.” That is: “Creator” is the coming into being of something from nothing, which is above the way of the order of the chain of descending worlds.
“Creator” means bringing something into existence from nothing. Such an act cannot be one more link in the chain of cause and effect, so it belongs to the level above the chain.


כי הנברא אינו ערוך כלל אל הבורא וא״כ התהוות הנברא היא התחדשות יש מאין וזהו בורא.15
For the created being bears no comparison at all to the Creator; and if so, the coming into being of the created being is a new emergence of something from nothing, and this is “Creator.”
An effect still bears some relation to its cause, but a created being bears no comparison at all to its Creator. Its existence is therefore genuinely new, something from nothing, and that is what the title “Creator” denotes.


אבל אח״כ יש ג״כ בחי׳ השתלשלות העולמות זה מזה דרך עילה ועלול וזה נק׳ קונה שהקנין
But afterward there is also the level of the chain of descending worlds, one from another, by way of cause and effect, and this is called “Acquirer,” for acquisition
Once created things exist, there is a second process: the worlds unfold one from another as cause and effect. This is what the title “Acquirer” refers to, and the next part explains why, using the example of a purchase.


אינו הויות דבר חדש כ״א יציאה מרשות המוכר לרשות הלוקח שמתחלה היתה הסחורה מונחת בקופסא אצל המוכר וע״י הקנין בא לגלוי להלוקח.
is not the coming into being of a new thing, but a passing from the domain of the seller into the domain of the buyer: at first the merchandise lay in a box with the seller, and through the acquisition it came to be revealed to the buyer.
In a purchase nothing new comes into being; the merchandise only passes from the seller’s domain into the buyer’s. Goods that lay in the seller’s box and are revealed to the buyer through the sale illustrate something that already exists moving from concealment into revelation.




Section 2 · ¶2
Revealing the concealed
2וכן בחי׳ המשכת העלול מן העילה אינו התהוות דבר חדש כי להוות דבר חדש הוא רק ביכולת הבורא ית׳
Likewise, the aspect of drawing forth the effect from the cause is not the coming into being of a new thing, for to bring a new thing into being lies only within the power of the Creator, may He be blessed.
Within the chain of cause and effect, the effect is not a new existence. Making something truly new belongs to the Creator alone.


אבל המשכת עילה ועלול הוא ענין גלוי ההעלם16 כמו גילוי הדבור מהעלם המחשבה כו׳ וע״ז נא׳ [נאמר] קונה הכל17 להמשיכן מן ההעלם לגלוי אחר שכבר נבראו מאין ליש שייך קנין כשנמשך מההעלם לגלוי כו׳.
But the drawing forth of cause and effect is a matter of revealing what is concealed, like the revelation of speech from the concealment of thought, etc. And of this it is said, “Acquirer of all”: to draw them from concealment into revelation. After they have already been created from nothing into something, [the term] acquisition applies, when [a thing] is drawn from concealment into revelation, etc.
Cause and effect are rather a revealing of what was concealed in the cause, as speech reveals what was concealed in thought. This is the sense of “Acquirer of all”: once things have been created from nothing, the term “acquisition” fits their being drawn from concealment into revelation, like merchandise brought out for the buyer.




Section 3 · ¶3–4
Beyond the river
3ועד״ז יובן פי׳ כי תקנה כו׳. דהנה כתיב בעבר הנהר ישבו אבותיכם.1819 הנהר הוא בחי׳ ונהר יוצא מעדן20
And in this way the explanation of “When you acquire,” etc., will be understood. For it is written, “Beyond the river your fathers dwelt.” The river is the level of “And a river goes out of Eden,”
The distinction between creating and acquiring will now explain the verse about acquiring a Hebrew servant. The key is Joshua’s statement, “Beyond the river your fathers dwelt,” and the river there is identified with the river that “goes out of Eden.”


כמ״ש בזהר פ׳ אמור21 שהוא בחינת בינה דאצי׳ שנמשך להתלבש בבריאה. וזהו ומשם יפרד כו׳.
as is stated in the Zohar on Parshas Emor, that it is the level of Binah (understanding) of the World of Atzilus (Emanation), which is drawn forth to enclothe itself in the World of Beriah (Creation). And this is [the meaning of] “and from there it divides,” etc.
Following the Zohar, the river is Binah of Atzilus, the divine understanding that flows downward and enclothes itself in the World of Beriah. “And from there it divides” describes that descent: from Atzilus the flow passes into Beriah, the first world of separate existence.




4ועבר הנהר22 הוא מה שלמעלה מבחי׳ הבינה ושכל המושג שם ישבו והושרשו האבות. רק מה שירדו הנשמות אח״כ עד שנק׳ זרע בהמה23 זהו רק בחי׳ הנצוץ הנמשך למטה ע״ז שייך לומר כן.
And “beyond the river” is what is above the level of Binah (understanding) and of intellect that is grasped; there the Patriarchs dwelt and were rooted. Only, as for the souls’ descending afterward until they are called “the seed of beast”: this is only the level of the spark that is drawn down below, and it is of this that it is fitting to say so.
“Beyond the river” is what lies above Binah, above intellect that can be grasped, and there the Patriarchs dwelt and were rooted. When souls descended further, until they are called “the seed of beast” (souls whose understanding of G-d is not a felt knowledge, as the preceding discourse explained), that name fits only the spark of the soul that is drawn down below.


אבל שרשו ומקורו24 הוא אפי׳ [אפילו] בעבר הנהר שהוא למעלה מהשתלשלות עד ששם אדם ובהמה שוין. שוה ומשוה קטן וגדול.
But its root and source is even “beyond the river,” which is above the chain of descending worlds (hishtalshelus), to the point that there man and beast are equal: “Equal, and making small and great equal.”
Yet the root and source of even such a soul is “beyond the river,” above the chain of descending worlds, where man and beast are equal. The closing words, “Equal, and making small and great equal,” come from the High Holiday hymn Vechol Maaminim, which praises G-d as treating small and great alike; at that level the difference between them does not exist.




Section 4 · ¶5
Acquiring the Hebrew servant
5וא״כ להמשיך בחי׳ הדעת בנשמות הנק׳ זרע בהמה25 א״צ [אין צריך / אינו צריך] לזה רק בחי׳ קנין שהיא המשכה מההעלם אל הגלוי היינו להמשיך משרשן שהוא בעבר הנהר וכו׳
If so, to draw the level of Daas (knowledge) into the souls that are called “the seed of beast,” nothing is needed for this but the level of acquisition, which is a drawing from concealment into revelation; that is, to draw from their root, which is “beyond the river,” and so on,
So bringing Daas, an inward and felt knowledge of G-d, to the souls called “the seed of beast” does not require creating anything new. It needs only “acquisition”: drawing out from concealment into revelation what is already present in their root beyond the river.


ששם יש להם דעת גדול מאד רק שזה נעלם לגמרי מהנצוץ המלובש בבי״ע וצריך להמשיך משם מההעלם אל הגלוי.
for there they have very great Daas, only it is entirely hidden from the spark that is enclothed in [the worlds of] Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), and one must draw [it] from there, from concealment into revelation.
In their root these souls have very great Daas; it is only hidden from the spark of the soul that is enclothed in the lower worlds of Beriah, Yetzirah and Asiyah. The task is to draw that knowledge from there into revelation.


וזהו כי תקנה עבד עברי26 כו׳. וזה בנקל יותר מאם היה צריך להיות הויה חדשה ממש:
And this is [the meaning of] “When you acquire a Hebrew servant,” etc. And this is easier than if there had to be a truly new coming into being.
This is the meaning of “When you acquire a Hebrew servant”: the soul is “acquired” in the sense explained above, by revealing what is hidden in its root. Drawing out what already exists is easier than bringing about something truly new.



In one’s avodah
A soul that seems to lack an inward knowledge of G-d is not truly lacking it: in its root, beyond the river, it has very great Daas. What is needed is not to become something new but to draw that hidden knowledge into revelation, and the maamar says this is easier than a new creation.
Questions for discussion
	Why can creation from nothing not be one more link in the chain of cause and effect?
	How does the merchandise lying in the seller’s box illustrate the difference between “Creator” and “Acquirer”?
	What does it mean that beyond the river, above the chain of descending worlds, man and beast are equal?
	Why is drawing Daas into the souls called “the seed of beast” easier than bringing about something truly new?
	If the knowledge is already present in the soul’s root, what does it take to bring it into revelation?

Sources and references
Notes
Paragraph 1
1כי תקנה עבד עברי
The note gives the page of Sefer HaMaamarim 5565 where this discourse also appears, and adds “as above”: the note on the preceding discourse describes the version printed in that volume as the Mitteler Rebbe’s transcript and lists the other versions.
Kehot’s noteבסה״מ תקס״ה ח״א ע׳ רנז. וכדלעיל.
2כי תקנה עבד עברי
“When you acquire a Hebrew servant, he shall serve six years, and in the seventh he shall go out free, for nothing.” The maamar reads the word “acquire” in the light of G-d’s title “Acquirer.”
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כא, ב.
3קונה שמים וארץ
Malkitzedek blesses Avram “to G-d Most High, Acquirer of heaven and earth.” The Alter Rebbe sets this title beside “Creator of heaven and earth” and explains the difference between them.
Genesis 14:19בראשית י״ד:י״ט
וַיְבָרְכֵהוּ וַיֹּאמַר בָּרוּךְ אַבְרָם לְאֵל עֶלְיוֹן קֹנֵה שָׁמַיִם וָאָרֶץ:
And he blessed him, and said: ‘Blessed be Abram of G-d Most High, Maker of heaven and earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יד, יט. כב.
4קונה שמים וארץ
Avram tells the king of Sodom that he has raised his hand to G-d Most High, “Acquirer of heaven and earth.” Kehot cites this verse together with the previous one.
Genesis 14:22בראשית י״ד:כ״ב
וַיֹּאמֶר אַבְרָם אֶל־מֶלֶךְ סְדֹם הֲרִמֹתִי יָדִי אֶל־ה׳ אֵל עֶלְיוֹן קֹנֵה שָׁמַיִם וָאָרֶץ:
And Abram said to the king of Sodom: ‘I have lifted up my hand unto the L-RD, G-d Most High, Maker of heaven and earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5קונה הכל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת אבות.
6קונה הכל
The first blessing of the Amidah praises G-d “who bestows good kindnesses and acquires all.” Kehot gives it as the source of “Acquirer of all.”
Siddur Ashkenaz, Weekday, Shacharit, Amidah, Patriarchs 3סידור אשכנז, ימי חול, תפילת שחרית, עמידה, אבות ג׳
בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ וֵאלֹקֵי אֲבוֹתֵינוּ אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב הָאֵל הַגָּדוֹל הַגִּבּוֹר וְהַנּוֹרָא אֵל עֶלְיוֹן גּוֹמֵל חֲסָדִים טוֹבִים וְקוֹנֵה הַכֹּל וְזוֹכֵר חַסְדֵי אָבוֹת וּמֵבִיא גוֹאֵל לִבְנֵי בְנֵיהֶם לְמַעַן שְׁמוֹ בְּאַהֲבָה:
Blessed contains eighteen expressions of praise which parallel the Eighteen Benedictions. are You, Adonoy, our G-d, and G-d of our fathers, G-d of Abraham, G-d of Isaac, and G-d of Jacob, the Almighty, the Great, the Powerful, the Awesome, most high Almighty, Who bestows beneficent kindness, Who possesses everything, Who remembers the piety of the Patriarchs, and Who brings a redeemer to their children’s children, for the sake of His Name, with love.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
7בורא שמים וארץ
“In the beginning G-d created the heavens and the earth.” The Torah’s first verse describes the coming into being of heaven and earth as creation.
Isaiah 40:28ישעיהו מ׳:כ״ח
הֲלוֹא יָדַעְתָּ אִם־לֹא שָׁמַעְתָּ אֱלֹקֵי עוֹלָם ה׳ בּוֹרֵא קְצוֹת הָאָרֶץ לֹא יִיעַף וְלֹא יִיגָע אֵין חֵקֶר לִתְבוּנָתוֹ:
Hast thou not known? hast thou not heard That the everlasting G-d, the L-RD, The Creator of the ends of the earth, Fainteth not, neither is weary? His discernment is past searching out.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ישעי׳ מ, כח. מב, ה. מה, יח. סה, יז. בראשית א, א. ב. ד.
8בורא שמים וארץ
Isaiah speaks of G-d as the One “who creates the heavens and stretches them out, who spreads forth the earth.” It is among the verses Kehot lists for G-d as Creator of heaven and earth.
Isaiah 42:5ישעיהו מ״ב:ה׳
כֹּה־אָמַר הָאֵל ה׳ בּוֹרֵא הַשָּׁמַיִם וְנוֹטֵיהֶם רֹקַע הָאָרֶץ וְצֶאֱצָאֶיהָ נֹתֵן נְשָׁמָה לָעָם עָלֶיהָ וְרוּחַ לַהֹלְכִים בָּהּ:
Thus saith G-d the L-RD, He that created the heavens, and stretched them forth, He that spread forth the earth and that which cometh out of it, He that giveth breath unto the people upon it, And spirit to them that walk therein:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9בורא שמים וארץ
“For so says G-d, who creates the heavens, He is the G-d who formed the earth and made it.” Another of the verses Kehot lists for G-d as Creator of heaven and earth.
Isaiah 45:18ישעיהו מ״ה:י״ח
כִּי כֹה אָמַר־ה׳ בּוֹרֵא הַשָּׁמַיִם הוּא הָאֱלֹקִים יֹצֵר הָאָרֶץ וְעֹשָׂהּ הוּא כוֹנְנָהּ לֹא־תֹהוּ בְרָאָהּ לָשֶׁבֶת יְצָרָהּ אֲנִי ה׳ וְאֵין עוֹד:
For thus saith the L-RD that created the heavens, He is G-d; That formed the earth and made it, He established it, He created it not to be empty or chaotic, He established it to be settled and inhabited: I am the L-RD, and there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10בורא שמים וארץ
“For behold, I create new heavens and a new earth.” Another of the verses Kehot lists for G-d as Creator of heaven and earth.
Isaiah 65:17ישעיהו ס״ה:י״ז
כִּי־הִנְנִי בוֹרֵא שָׁמַיִם חֲדָשִׁים וָאָרֶץ חֲדָשָׁה וְלֹא תִזָּכַרְנָה הָרִאשֹׁנוֹת וְלֹא תַעֲלֶינָה עַל־לֵב:
For, behold, I create new heavens And a new earth; And the former things shall not be remembered, Nor come into mind. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11בורא שמים וארץ
“These are the generations of the heavens and the earth when they were created.” Kehot lists it with the Torah’s first verse: both speak of heaven and earth as created.
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12בורא הכל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
13בורא הכל
The first blessing before the morning Shema praises G-d “who forms light and creates darkness, makes peace and creates all.” Kehot gives it as the source of “Creator of all.”
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 1–2סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור א׳-ב׳
בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם יוֹצֵר אוֹר וּבוֹרֵא חשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא אֶת־הַכֹּל: הַמֵּאִיר לָאָרֶץ וְלַדָּרִים עָלֶיהָ בְּרַחֲמִים וּבְטוּבוֹ מְחַדֵּשׁ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: מָה־רַבּוּ מַעֲשֶׂיךָ | ה׳ כֻּלָּם בְּחָכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ: הַמֶּלֶךְ הַמְרוֹמָם לְבַדּוֹ מֵאָז. הַמְשֻׁבָּח וְהַמְפֹאָר וְהַמִּתְנַשֵּׂא מִימוֹת עוֹלָם: אֱלֹקֵי עוֹלָם בְּרַחֲמֶיךָ הָרַבִּים רַחֵם עָלֵינוּ אֲדוֹן עֻזֵּנוּ צוּר מִשְׂגַּבֵּנוּ מָגֵן יִשְׁעֵנוּ מִשְׂגָּב בַּעֲדֵנוּ: אֵל בָּרוּךְ גְּדוֹל דֵּעָה הֵכִין וּפָעַל זָהֳרֵי חַמָּה: טוֹב יָצַר כָּבוֹד לִשְׁמוֹ …
Blessed are You, Adonoy our G-d, King of the Universe, Former of light, Creator of darkness, Maker of peace, Creator of all things. He illuminates the earth [and provides light] for those who dwell on it, with compassion; and in His goodness renews every day, continually, the work of creation. How many are Your works, Adonoy; You made them all with wisdom, the earth is full of Your possessions. The King Who alone is exalted from then, Who is praised and glorified and uplifted, from the beginning of time. Eternal …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
14ע״פ ואתחנן ביאור הדבר
The discourse on “Va’eschanan” begins on that page, and its second section, “the explanation of this matter,” on the next column, says in nearly the same words that there is a level called the order of the chain of descent from cause to cause and a level above it.
Kehot’s noteראה לקו״ת פ׳ ואתחנן ב, א.
15היא התחדשות יש מאין וזהו בורא
The letter explains that “something from nothing” is called beriah, creation, and that only G-d’s own essence, whose existence has no prior cause, can create something from absolute nothing.
Kehot’s noteראה אגה״ק סי׳ כ.
Paragraph 2
16הוא ענין גלוי ההעלם
The note says that the theme of revealing what is concealed is explained there at length.
Kehot’s noteבארוכה במאמרי אדה״ז תקס״ג ע׳ רצב ואילך. אוה״ת ענינים ע׳ רא ואילך. המשך תרס״ו ע׳ קס ואילך. ובכ״מ.
17קונה הכל
The first blessing of the Amidah praises G-d “who bestows good kindnesses and acquires all.” Here the phrase is read as G-d drawing what He has already created from concealment into revelation.
Siddur Ashkenaz, Weekday, Shacharit, Amidah, Patriarchs 3סידור אשכנז, ימי חול, תפילת שחרית, עמידה, אבות ג׳
בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ וֵאלֹקֵי אֲבוֹתֵינוּ אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב הָאֵל הַגָּדוֹל הַגִּבּוֹר וְהַנּוֹרָא אֵל עֶלְיוֹן גּוֹמֵל חֲסָדִים טוֹבִים וְקוֹנֵה הַכֹּל וְזוֹכֵר חַסְדֵי אָבוֹת וּמֵבִיא גוֹאֵל לִבְנֵי בְנֵיהֶם לְמַעַן שְׁמוֹ בְּאַהֲבָה:
Blessed contains eighteen expressions of praise which parallel the Eighteen Benedictions. are You, Adonoy, our G-d, and G-d of our fathers, G-d of Abraham, G-d of Isaac, and G-d of Jacob, the Almighty, the Great, the Powerful, the Awesome, most high Almighty, Who bestows beneficent kindness, Who possesses everything, Who remembers the piety of the Patriarchs, and Who brings a redeemer to their children’s children, for the sake of His Name, with love.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
Paragraph 3
18בעבר הנהר ישבו אבותיכם
Joshua tells the people: “So says G-d, the G-d of Israel: Beyond the river your fathers dwelt of old, Terach, the father of Avraham and the father of Nachor.” The Alter Rebbe reads “beyond the river” as a spiritual level above the river.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ב. בלקו״ת נצבים מו, ג מציין לכאן ששרש הנשמות מבחי׳ בעבר הנהר שהוא מבחי׳ עיגולים וסוכ״ע. וראה באוה״ת נ״ך כרך א ע׳ ד.
19בעבר הנהר ישבו אבותיכם
The Zohar on Emor asks why G-d had to tell Israel, and Joshua, what they surely knew, and answers that He chose the Patriarchs, made them a holy chariot for His glory and brought them out of “the supernal, precious, holy river, the lamp of all lamps”; “the river” is “that river which is known.” The Alter Rebbe cites it for the river as a supernal level, Binah of Atzilus.
Zohar, Emor 35:171–38:188ספר הזהר, אמור ל״ה:קע״א-ל״ח:קפ״ח
Imagine a king who had an only son whom he united in marriage to a noble lady. What did his mother do? All that night she spent in her storeroom, and she brought forth therefrom a noble crown set with seventy precious stones to crown him with; she brought forth silken garments and clad him therewith and adorned him royally. Then she went to the bride and saw how her maidens were arranging her crown and her garments and her jewels. She said to them: I have prepared a bath …
The Zohar; London, Soncino Press, 1933 (Public Domain)
20ונהר יוצא מעדן
“And a river goes out of Eden to water the garden, and from there it divides and becomes four heads.” The river is identified with Binah of Atzilus, and “from there it divides” with its descent into Beriah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21בזהר פ׳ אמור
The discourse on “He arose that night” explains the same verse: the river is Binah, as in “a river goes out of Eden,” and the root of the Patriarchs is beyond it, in Keser, from which they were lowered to the other side of the river, Z’eir Anpin of Atzilus.
Kehot’s noteצח, ב. וראה לעיל כה, א ובמ״מ.
Paragraph 4
22ועבר הנהר
There “beyond the river your fathers dwelt of old” is read as above the level of the river, the river being the flow that issues constantly from Eden, the source of Chochmah, and widens until it waters the Torah.
Kehot’s noteראה לקו״ת בחוקותי מה, א. דרמ״צ פב, ב. ד״ה ואלה המשפטים תשל״ח סעי׳ ו.
23זרע בהמה
“Behold, days are coming, says G-d, when I will sow the house of Israel and the house of Judah with the seed of man and the seed of beast.” The preceding discourse read “the seed of beast” as souls that lack a felt knowledge of G-d; here the name is said to apply only to the spark drawn down below.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24אבל שרשו ומקורו
The note says this passage is quoted there.
Kehot’s noteמובא בלקו״ת שה״ש יט, ג.
Paragraph 5
25זרע בהמה
“I will sow the house of Israel and the house of Judah with the seed of man and the seed of beast.” The souls called “the seed of beast” are those into whom Daas is drawn from their root.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26כי תקנה עבד עברי
“When you acquire a Hebrew servant, he shall serve six years, and in the seventh he shall go out free, for nothing.” The maamar now reads the verse as drawing Daas into the souls from their root.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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שש שנים יעבד
“Six years he shall serve”
The Torah and mitzvos of each day become “days,” garments that bring what is above time down into time, so that the soul can grasp G-dliness and rise into the source of life. The garments must also be “tanned” and washed, through prayer in which Daas transforms the emotions: this is the servant’s six years, the six thousand years before the rest of the seventh millennium.
The maamar in brief
Reading the law of the Hebrew servant, “Six years he shall serve,” as the service of G-d, the maamar asks what makes a person “one who serves G-d” rather than merely righteous. The Zohar calls a person’s days garments: the Torah and mitzvos of each day are made into garments through which the soul can enjoy the radiance of the Shechinah. The mitzvos are rooted above time, higher than “the body of the King,” and only by descending into time, as a parable brings a lofty idea within reach, can the soul grasp them. Bound in these garments like a stone bound in a sling, the soul is lifted into “the source of life.” “Serve” (yaavod) also means tanning: the garments must be cleansed and laundered. This happens when the emotions are transformed from darkness to light through Daas, drawn down by Moshe, the faithful shepherd, and revealed in prayer through contemplation; so prayer, the “continual burnt-offering,” lifts the day’s Torah and mitzvos to G-d. All this belongs to the six thousand years; in the seventh millennium the servant goes free “for nothing,” without mitzvos, into rest. A gloss explains why even the supernal Daas is called “beast.”

Outline
	1Days as garmentsThrough Daas a person becomes “one who serves G-d.” The Torah and mitzvos of each day become “days,” garments drawn from above time into time so that the soul can grasp the radiance of the Shechinah and, bound in them like a stone in a sling, rise into the source of life. The six years are the six thousand years.¶1
	2Tanning and washing the garments“Serve” also means tanning: the garments must be cleansed and laundered. This is the transformation of the emotions through Daas, drawn down by Moshe, the faithful shepherd, and revealed in prayer through contemplation, so that the day’s Torah and mitzvos ascend to G-d.¶2–3
	3The six thousand years and the seventhThe refining through prayer belongs to the six thousand years, when tzaddikim go from strength to strength without rest. In the seventh millennium the servant goes free “for nothing,” without mitzvos, into a rest with no further ascent.¶4
	4Gloss: why the supernal Daas is called “beast”Tanya says that before G-d even the supernal Daas is like “beasts,” though even the lower Daas of Atzilus is “man.” The emotions above intellect, within Keser, drawn down through the supernal Daas, are a “great beast” above “man,” yet relative to the Infinite One they are “beast,” as Keser, a pure light, is “black.”¶5–8


Key concepts
	One who serves G-d (oved Elokim)עובד אלקים
	From the verse “between one who serves G-d and one who has not served Him.” Both may be righteous; the maamar identifies serving with the “tanning” of the soul’s garments through Daas.

	Days as garmentsיומין ולבושין
	The Torah and mitzvos done each day form garments for the soul, and a day without a mitzvah leaves the garment lacking. Because they are clothed in time, the soul can grasp through them what is above time.

	Tanning (ibbud)עבוד עורות
	“Yaavod” (he shall serve) read as the tanning of hides: the garments of Torah and mitzvos must be cleansed of waste and laundered until they are bright and clean.

	The transformation of the emotionsהתהפכות המדות
	Turning the emotive attributes from darkness to light and from bitter to sweet, through the “waters” of Daas, the inner core of the emotions. This is the laundering of the garments.

	Daas (knowledge)דעת
	A deep, felt connection to G-dliness. It is drawn down by Moshe, “the faithful shepherd,” and revealed in prayer through contemplation.

	The continual burnt-offering (olas tamid)עולת תמיד
	A name for prayer: as the olah ascends, so through prayer the Torah and mitzvos of the whole day ascend to G-d.

	The great beast (behemah rabbah)בהמה רבה
	The emotions above intellect, within Keser, drawn down through the supernal Daas. They are higher than “man,” yet are called “beast” relative to the Infinite One.


Section 1 · ¶1
Days as garments
1שש שנים יעבד1. פי׳ ע״י המשכת הדעת יוכל להיות בחינת לעבדו להיות עובד אלקים שיש הפרש גדול2 בין עובד אלקים לאשר לא עבדו3 הגם שהוא צדיק
“Six years he shall serve.” This means: through the drawing down of Daas (knowledge), there can be the level of “serving Him,” to be “one who serves G-d.” For there is a great difference between “one who serves G-d” and “one who has not served Him,” even though he is a tzaddik,
The maamar opens with the verse on the Hebrew servant, “Six years he shall serve,” and reads “serve” as the service of G-d. Through Daas, a deep and felt knowledge of G-d drawn down into a person, he can become “one who serves G-d,” which is more than being righteous: the verse in Malachi distinguishes “one who serves G-d” from “one who has not served Him,” and the second may also be a tzaddik.


כמ״ש בגמ׳ [בגמרא]4 הובא בתניא5 (פ׳ ט״ו) והענין דהנה כתיב ימים יוצרו.6 וכתיב ואברהם זקן בא בימים באינון יומין7 עלאין.
as is stated in the Gemara, cited in the Tanya (ch. 15). And the matter [is this]: Now, it is written, “Days were formed,” and it is written, “And Avraham was old, coming with days”: with those supernal days.
The Gemara (Chagigah 9b), quoted in Tanya, chapter 15, explains that both are complete tzaddikim, but one who reviews his learning a hundred times is not like one who reviews it a hundred and one times. To explain what serving adds, the maamar turns to two verses about “days”: “Days were formed” and “Avraham was old, coming with days,” which the Zohar reads as “those supernal days.”


והיינו היומין הם לבושים הנעשים להנשמה מהתורה ומצות8 בכל יום דוקא. ואם חסר יום א׳ בלא מצוה חסרא לבושא9 כו׳.
That is, the days are garments that are made for the soul from the Torah and mitzvos, every day specifically. And if one day is lacking, without a mitzvah, “the garment is lacking,” etc.
These “days” are garments for the soul, made from the Torah and mitzvos of each particular day. A day that passes without a mitzvah leaves the soul’s garment lacking.


והיינו שלבושים אלו10 הם כדי שתוכל הנשמה להנות מזיו השכינה ולאשתאבא בגופא דמלכא11 שזהו ע״י לבושים אלו הנעשים מהתומ״צ [מהתורה ומצות] ששרשן מאד נעלה מבחי׳ גופא דמלכא12 ממש רק שירדו להיות לבושים
That is, these garments exist so that the soul can enjoy the radiance of the Shechinah (Divine Presence) and “be absorbed into the body of the King.” This is through these garments made from the Torah and mitzvos, whose root is far loftier than the level of the very “body of the King”; only, they descended to become garments
The garments let the soul enjoy the radiance of the Shechinah and be “absorbed into the body of the King,” the Zohar’s phrase for the soul’s being taken up into G-dliness. Yet the Torah and mitzvos that make up these garments are rooted far higher than that “body of the King”; they came down in order to serve as garments.


(והוא ע״ד המשכת המשל שעל ידו יושג הנמשל) וכיון שכך הוא דוקא כשנעשו בכל יום שתחת הזמן דוקא שהלבושים נמשכו משרשן שלמעלה מהזמן להתלבש בבחי׳ הזמן כדי שתוכל הנשמה להשיגם.
(this is like the drawing down of a parable, through which the thing it illustrates is grasped). And since this is so, [it is] specifically when they are made every day, which is beneath time specifically, that the garments have been drawn from their root, which is above time, to be clothed in the level of time, so that the soul can grasp them.
As a parable brings a lofty idea down to where it can be grasped, so the mitzvos come down to become garments the soul can grasp. That is why they are made day by day, within time: drawn from their root above time into time, they come within the soul’s reach.


משא״כ כמו שהן בשרשן ומקורן למעלה מהזמן אין ביכולת הנשמה להשיגם במכ״ש [במכל שכן] וק״ו [וקל וחומר] שאינה יכולה להשיג הזיו בלתי הלבוש כו׳ וכ״ש [וכל שכן] המצוה עצמה.
But as they are in their root and source, above time, the soul is not able to grasp them, all the more so and a fortiori from [the fact] that it cannot grasp the radiance without the garment, etc.; and all the more so the mitzvah itself.
In their source, above time, the garments are beyond the soul’s grasp. This follows a fortiori: the soul cannot grasp even the radiance (ziv) of the Shechinah without a garment, so it surely cannot grasp what is rooted higher than the “body of the King,” and still less the mitzvah itself.


רק ע״י שהמצוה ירדה להיות בבחי׳ לבוש ומשל יכולה להשיגה ועל ידה תשיג הזיו כו׳
Only because the mitzvah descended to be in the level of a garment and a parable can [the soul] grasp it, and through it, it will grasp the radiance, etc.
Only because the mitzvah has come down to be a garment and a parable can the soul grasp it, and through it grasp the radiance as well.


ולכן נק׳ יומין שנתלבשו בבחי׳ הזמן שאז יכולת הנשמה להשיגה (ועמ״ש בד״ה בשעה שהקדימו ישראל13 נעשה ע״פ עת לכל חפץ תחת השמים14 כו׳).
Therefore they are called “days,” for they have been clothed in the level of time, for then the soul is able to grasp it. (And see what is explained in the maamar beginning “At the time when Israel put ‘we will do’ first,” on [the verse] “A time for every desire under the heavens,” etc.)
This is why the garments are called “days”: they are clothed in time, where the soul can reach them. The parenthesis refers to a maamar in Likkutei Torah, Bamidbar, on “a time for every desire under the heavens,” which explains why the mitzvos, though they are G-d’s will, are bound to set times.


וזהו והיתה נפש אדוני15 צרורה בצרור החיים. פי׳ צרור כמו שצוררים אבן במרגמה.16 ועי״ז זורקים אותו למעלה.
And this is [the meaning of] “And the soul of my lord shall be bound up in the bond of life.” “Bond” (tzeror) is as when one binds a stone in a sling, and through this one throws it upward.
Avigayil’s blessing to David, that his soul “shall be bound up in the bond of life,” is explained through the image of a stone bound in a sling: once bound in it, the stone can be hurled upward.


כך כדי שתהיה הנשמה עולה מעלה מעלה במקור החיים17 הוא ע״י היומין ולבושין דתומ״צ [דתורה ומצות].18 וזהו ענין שש שנים יעבד.
So too, for the soul to rise higher and higher into the source of life, [this] is through the days and garments of Torah and mitzvos. And this is the meaning of “Six years he shall serve.”
So too the soul is lifted higher and higher, into the source of life, by being bound up in the days and garments of Torah and mitzvos. This, says the maamar, is what “Six years he shall serve” means.


השש שנים הם הזמן שית אלפי שני1920 דהוי עלמא21 שבמשך זמן זה ניתן קיום התומ״צ [התורה ומצות]. כי היום לעשותם22 כל משך זמן הנ״ל:
The six years are the time of the “six thousand years that the world exists,” for during this time the fulfillment of Torah and mitzvos has been given. For “today, to do them” [applies to] the whole length of the time mentioned above.
The six years stand for the six thousand years of the world’s existence, the era given for keeping Torah and mitzvos. The verse “today, to do them” is taken to cover that entire period.




Section 2 · ¶2–3
Tanning and washing the garments
2אך פי׳ וענין יעבוד הוא לשון עבוד עורות. שע״י העבוד משתנים הרבה למעליותא כך בענין לבושים הנ״ל צריך להיות עבוד שצריך לנקותן מכל פסולת הנופל
But the meaning and concept of “yaavod” (he shall serve) is a term [for] the tanning (ibbud) of hides, for through the tanning they change greatly for the better. So too with the garments mentioned above: there must be a tanning, for they must be cleansed of all the waste that falls
The maamar now reads “yaavod” (he shall serve) as related to ibbud, the tanning of hides, which turns a raw hide into fine leather. The garments of Torah and mitzvos need the same processing: they must be cleansed of all the waste that clings to them.


בהן ולרחוץ ולכבס אותן וכמשל הלבוש הגשמי שרוחצין ומכבסין אותו במים טהורים אזי יהיה צח ונקי משא״כ אם לא יכבסו אותן לא יהיו נקיים ויפים.
into them, and be washed and laundered, like the analogy of a physical garment, which is washed and laundered in pure water: then it will be bright and clean. But if they are not laundered, they will not be clean and beautiful.
Like a physical garment washed in pure water, the soul’s garments become bright and clean only when they are laundered; left unwashed, they will be neither clean nor beautiful.




3וזהו ההפרש בין עובד אלקים לאשר לא עבדו23. ועבוד וכבוס זה הוא ע״י התהפכות המדות מחשוכא לנהורא וממרירו למיתקו והתהפכות המדות הוא ע״י מי הדעת שהדעת היא פנימיות המדות
And this is the difference between “one who serves G-d” and “one who has not served Him.” And this tanning and laundering is through the transformation of the emotive attributes (middos) from darkness to light and from bitter to sweet. And the transformation of the middos is through the waters of Daas (knowledge), for Daas is the inner dimension (pnimiyus) of the middos,
This “tanning” is what distinguishes “one who serves G-d” from “one who has not served Him.” It consists in transforming the emotions from darkness to light and from bitter to sweet, and that transformation comes through the “waters” of Daas, since Daas is the inner core of the emotions.


והיינו ג״כ ע״י משה רעיא מהימנא שנאמר בו ונתתי עשב24 כו׳. וגם מרחיצן ומכבסן במים עליונים מעבר הנהר כו׳.
and this is also through Moshe, the faithful shepherd, of whom it is said, “And I will give grass,” etc. And he also washes and launders them in supernal waters from beyond the river, etc.
Daas is drawn down through Moshe, “the faithful shepherd”: the verse “I will give grass in your field for your cattle” is read as his work, the grass being Daas, given to the souls called “cattle.” Like a shepherd, he also washes and launders them, in supernal waters “from beyond the river,” which the preceding maamar explains as the level above grasped understanding, where the souls are rooted.


וכמ״ש כעדר הרחלים25 (שהם זרע בהמה)26 שעלו מן הרחצה כו׳ רוחצות בחלב.27 (עמ״ש ע״פ שיניך כעדר הרחלים28 כו׳ ע״ש).
As it is written, “Like a flock of ewes (which are the seed of beast) that have come up from the washing,” etc., “washing in milk.” (See what is explained on [the verse] “Your teeth are like a flock of ewes,” etc.; see there.)
The Song of Songs speaks of “a flock of ewes that have come up from the washing”; ewes, being animals, stand for “the seed of beast,” the souls of Beriah, Yetzirah and Asiyah, whom the shepherd washes. “Washing in milk,” from another verse of the Song, adds to the image, and the parenthesis refers to the maamar on this verse in Likkutei Torah, Shir HaShirim.


וזהו ענין לבון הלכתא כו׳. וזהו ע״י התפלה שאז הוא שעת הכושר להיות גילוי הדעת בהתבוננות כו׳
And this is the concept of “the whitening (libun) of the halachah,” etc. And this is through prayer, for then is the opportune time for the revelation of Daas through contemplation, etc.,
The phrase “the whitening (libun) of the halachah,” meaning its clarification, belongs to the same idea of washing until clean. This laundering takes place through prayer, the opportune time for Daas to be revealed through contemplation of G-d’s greatness.


וכמו שאנו אומרים בש״ע [בשמונה עשרה] אתה חונן לאדם דעת כו׳ ועי״ז נזדככו הלבושים ולכן נק׳ התפלה עולת תמיד שהתומ״צ [שהתורה ומצות] של כל היום עולים לה׳ ע״י התפלה.
as we say in the Shemoneh Esrei, “You graciously grant man knowledge,” etc. And through this the garments are refined. Therefore prayer is called the “continual burnt-offering” (olas tamid), for the Torah and mitzvos of the whole day ascend to G-d through prayer.
The Shemoneh Esrei itself asks for this: “You graciously grant man knowledge (daas).” Through prayer the garments are refined, and so prayer is called the “continual burnt-offering”: as the olah “ascends,” so through prayer the Torah and mitzvos of the whole day ascend to G-d.




Section 3 · ¶4
The six thousand years and the seventh
4והיינו לפי שע״י התפלה הם מתעבדים ומיתקנים. וכ״ז [וכל זה] הוא בשית אלפי שני דהוי עלמא. וזהו שש שנים יעבד29 וע״ז אמרו צדיקים אין להם מנוחה30 ילכו מחיל אל חיל3132 וכו׳.
That is, because through prayer they are tanned and rectified. And all this is in the “six thousand years that the world exists.” And this is “Six years he shall serve.” And of this they said, “Tzaddikim have no rest: ‘they go from strength to strength,’” etc.
Prayer is where the garments are “tanned” and rectified, and all this belongs to the six thousand years of the world, the servant’s “six years.” That is why it is said that tzaddikim have no rest: they keep going “from strength to strength,” ever ascending.


אבל ובשביעית באלף השביעי יצא לחפשי חנם. חנם בלא מצות3334 שאז יהיה מנוחה לחיי העולמים35 שאין עוד עלייה למעלה הימנה:36
But “and in the seventh”—in the seventh millennium—“he shall go out free, for nothing.” “For nothing” (chinam): without mitzvos, for then there will be rest for life everlasting, for there is no further ascent higher than it.
The verse’s “in the seventh he shall go out free, for nothing” refers to the seventh millennium. “For nothing” (chinam) means “without mitzvos,” as the Sifrei reads the word: then there will be rest for life everlasting, since there will be no further ascent beyond it.




Section 4 · ¶5–8
Gloss: why the supernal Daas is called “beast”
5הגה״ה [הגהה]
Gloss.
The heading marks a gloss (hagahah), a note set apart from the main text. It takes up the term “beast” (behemah), used in this discussion for souls and levels.




6עיין בתניא פ׳ מ״ו ע״פ בהמות הייתי עמך37 כו׳ ולא ארגיש כו׳ ומ״ש בהמות לשון רבים לרמז
See in the Tanya, ch. 46, on [the verse] “I was as beasts with You,” etc., “and I do not feel,” etc.: “And that it says ‘beasts’ in the plural is to allude
The gloss starts from Tanya, chapter 46, on the verse “I was as beasts with You.” Tanya reads it as the soul’s admission that it does not feel its union with G-d, yet “I am always with You,” and then comments on the plural “beasts.”


כי לפניו ית׳ כם בחי׳ דעת עליון הכולל חו״ג [חסד וגבורה] נדמה כבהמות38 כו׳ עכ״ל [עד כאן לשונו]. ולכאורה קשה לפמ״ש [לפי מה שכתוב] שאפי׳ [שאפילו] ד״ת [דעת תחתון] דאצי׳ נק׳ זרע אדם.39
that before Him, may He be blessed, even the level of the supernal Daas (knowledge), which includes Chesed (kindness) and Gevurah (restraint), is likened to beasts,” etc. End of quotation. Now, seemingly this is difficult according to what was explained, that even the lower Daas of the World of Atzilus (Emanation) is called “the seed of man.”
Tanya’s comment is that before G-d even the supernal Daas, which includes Chesed and Gevurah, is like “beasts.” (The print has כם, a misprint for גם, “even,” as the Tanya itself reads.) This seems difficult, for the first maamar of this parsha, “V’eileh hamishpatim,” explained that even the lower Daas of Atzilus, the Daas that binds the intellect to the emotions, is called “the seed of man,” the higher of the two levels.




7ואיך גם ד״ע [דעת עליון] נק׳ בהמה. אך הענין יובן ממ״ש ע״פ מים רבים40 בענין שלעתיד יאמרו ליצחק כי אתה אבינו.4142
And how can even the supernal Daas (knowledge) be called “beast”? But the matter will be understood from what is explained on [the verse] “Many waters,” concerning [the teaching] that in the future they will say to Yitzchak, “For you are our father.”
The question is put plainly: how can even the supernal Daas be called “beast”? The answer draws on the maamar on “Many waters” in Torah Ohr, Toldos, on Yitzchak, whose quality will be revealed in the future, when, as the Gemara says, Israel will say to him, “For you are our father.”


ורבקה היא מלשון רבקה של שלש שלש בקר43 כו׳. והענין כי אף שבחי׳ אדם דאצי׳ הוא למעלה מבחי׳ בי״ע שנק׳ בהמה.
And Rivkah is from the term “a team (rivkah) of cattle, three by three,” etc. And the explanation is that although the level of “man” of the World of Atzilus (Emanation) is above the level of the Worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), which are called “beast,”
Yitzchak’s wife Rivkah is linked to rivkah, a team of cattle yoked together three by three, so her name itself suggests animals joined into one. The explanation begins by granting that the level of “man” of Atzilus is above Beriah, Yetzirah and Asiyah, which are called “beast.”


אך יש ב׳ בחי׳ מדות44 היינו שיש מדות הנמשכים מן השכל ויש מדות שלמעלה מהשכל ונק׳ טורי חשוכא מדות שבכתר והם נמשכים דוקא ע״י דעת העליון שהוא מקבל מהכתר כי עומד בקו האמצעי תחת הכתר.
there are, however, two levels of emotive attributes (middos): that is, there are middos drawn from the intellect, and there are middos that are above the intellect, which are called “mountains of darkness” (turei chashocha), the middos within Keser (the Crown). And they are drawn specifically through the supernal Daas, which receives from Keser, for it stands in the middle line, beneath Keser.
But emotions come in two kinds: those born of the intellect, and those above the intellect, the emotions within Keser, called “mountains of darkness.” These are drawn down only through the supernal Daas, which stands in the middle line directly beneath Keser and so receives from it.




8ויש בחי׳ דעת שממשיך הבינה אל המדות כו׳ ובחי׳ המדות שלמעלה מהשכל נק׳ בהמה רבה שלמעלה מבחי׳ אדם.
And there is a level of Daas (knowledge) that draws Binah (understanding) into the emotive attributes (middos), etc. And the level of the middos that are above the intellect is called the “great beast” (behemah rabbah), which is above the level of “man.”
There is also a Daas that draws Binah into the emotions, the Daas through which understanding gives rise to feeling. The emotions above the intellect are called “the great beast” (behemah rabbah), a level higher even than “man.”


ואמנם לגבי א״ס ב״ה נק׳ גם בחי׳ זו שלמעלה מהשכל בשם בהמה ממש כפשוטו שח״ע [שחכמה עילאה] נק׳ עשי׳ [עשיה] גופנית כנ״ל.
However, relative to the Infinite One (Ein Sof), blessed be He, even this level that is above the intellect is called by the name “beast,” literally, in its plain sense, for the supernal Chochmah (wisdom) is called “physical action,” as [mentioned] above.
Yet relative to the Infinite One even this level above intellect is called “beast” in the plain sense, just as the supernal Chochmah itself counts as “physical action” before Him, as in the Tanya passage quoted above (“You made them all with wisdom”). The print abbreviates this as ח״ע, read as chochmah ila’ah, “supernal Chochmah.”


ולכן גם ד״ע [דעת עליון] נק׳ בהמה וכענין כתר עליון45 אע״ג [אף על גב] דאיהו אור צח אוכם אוכם הוא4647 כו׳ ועמ״ש בפ׳ עקב ע״פ ויאכילך את המן48 כו׳:
Therefore even the supernal Daas is called “beast.” And [it is] like the matter of the supernal Keser (the Crown): “although it is a pure light, it is black, black,” etc. And see what is explained in Parshas Eikev on [the verse] “And He fed you the manna,” etc.
That is why even the supernal Daas, through which these emotions are drawn down, is called “beast.” It is like the supernal Keser: in itself “a pure light,” yet “black” before the Cause of causes (the print doubles the word, “black, black”). The gloss then refers to the maamar on “And He fed you the manna” in Likkutei Torah, Eikev, which reads the plural “beasts” as a level of “beast” above “man,” a great love beyond grasped Daas.



In one’s avodah
No day should pass without Torah and mitzvos, since each day’s deeds are a garment for the soul. The garments must also be cleaned: in prayer, through contemplation that reveals Daas, a person transforms his emotions from darkness to light, and so lifts the whole day’s Torah and mitzvos to G-d.
Questions for discussion
	Why are the soul’s garments tied to days, so that a day without a mitzvah leaves the garment lacking?
	How does the relationship between a parable and its lesson explain why the mitzvos had to come down into time?
	What is the difference between “one who serves G-d” and one who “has not served Him,” and how does the image of tanning hides express it?
	Why is prayer the time when the garments are laundered, and why is it called the “continual burnt-offering”?
	How can the supernal Daas be above “man” and yet be called “beast”?

Sources and references
Notes
Paragraph 1
1The law of the Hebrew servant: “Six years he shall serve, and in the seventh he shall go out free, for nothing.” The maamar reads the servant’s six years as the soul’s service of G-d through Torah and mitzvos.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2שיש הפרש גדול . . כמ״ש בגמרא
Kehot’s note points to Taanit 9b for these words.
Taanit 9bתענית ט׳ ב
Kehot’s noteתענית ט, ב.
3בין עובד אלקים לאשר לא עבדו
“You will again see the difference between the righteous and the wicked, between one who serves G-d and one who has not served Him.” The maamar takes up the verse’s distinction between serving and merely being righteous.
Malachi 3:18מלאכי ג׳:י״ח
וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ:
Then shall ye again discern between the righteous and the wicked, between him that serveth G-d and him that serveth Him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4בין עובד אלקים לאשר לא עבדו הגם שהוא צדיק כמ״ש בגמ׳
Bar Hei Hei asks Hillel why the verse distinguishes “one who serves G-d” from the righteous; Hillel answers that both are complete tzaddikim, but one who reviews his chapter a hundred times is not like one who reviews it a hundred and one times. (The Kehot note prints Taanit 9b; the passage is here, in Chagigah 9b.)
Chagigah 9b:10חגיגה ט׳ ב:י׳
אֲמַר לֵקהּ בַּר הֵי הֵי לְהִלֵּל, מַאי דִּכְתִיב: ״וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עוֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ״, הַיְינוּ ״צַדִּיק״ — הַיְינוּ ״עוֹבֵד אֱלֹקִים״, הַיְינוּ ״רָשָׁע״ — הַיְינוּ ״אֲשֶׁר לֹא עֲבָדוֹ״! אֲמַר לֵקהּ: ״עֲבָדוֹ״ וְ״לֹא עֲבָדוֹ״ — תַּרְוַיְיהוּ צַדִּיקֵי גְּמוּרֵי נִינְהוּ, וְאֵינוֹ דּוֹמֶה שׁוֹנֶה פִּרְקוֹ מֵאָה פְּעָמִים, לְשׁוֹנֶה פִּרְקוֹ מֵאָה וְאֶחָד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
5לאשר לא עבדו הגם שהוא צדיק כמ״ש בגמ׳ הובא בתניא
The text’s own reference. Tanya explains the Gemara: in those days it was usual to review each chapter a hundred times, so the hundred-and-first time, beyond habit, earns the name “one who serves G-d,” because changing one’s nature requires arousing love of G-d through contemplating His greatness.
Tanya, Likkutei Amarim 15:1–2תניא, חלק ראשון; ליקוטי אמרים ט״ו:א׳-ב׳
וּבָזֶה יוּבַן מַה שֶּׁכָּתוּב: ״וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע, בֵּין עוֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ״. שֶׁהַהֶפְרֵשׁ בֵּין ״עוֹבֵד אֱלֹקִים״ לְ״צַדִּיק״ הוּא, שֶׁ״עוֹבֵד״ הוּא לְשׁוֹן הֹוֶה – שֶׁהוּא בְּאֶמְצַע הָעֲבוֹדָה, שֶׁהִיא הַמִּלְחָמָה עִם הַיֵּצֶר הָרָע, לְהִתְגַּבֵּר עָלָיו וּלְגָרְשׁוֹ מֵהָ״עִיר קְטַנָּה״ שֶׁלֹּא יִתְלַבֵּשׁ בְּאֵבְרֵי הַגּוּף, שֶׁהוּא בֶּאֱמֶת עֲבוֹדָה וְעָמָל גָּדוֹל לְהִלָּחֵם בּוֹ תָּמִיד, וְהַיְינוּ – הַבֵּינוֹנִי.
Kehot Publication Society (CC-BY-NC)
6ימים יצרו
“Your eyes saw my unformed body, and in Your book all were written; days were formed.” The maamar, with the Zohar, reads the “days” as fashioned into garments for the soul.
Psalms 139:16תהילים קל״ט:ט״ז
גׇּלְמִי רָאוּ עֵינֶיךָ וְעַל־סִפְרְךָ כֻּלָּם יִכָּתֵבוּ יָמִים יֻצָּרוּ וְלוֹ אֶחָד בָּהֶם:
Thine eyes did see mine unformed substance, And in Thy book they were all written— Even the days that were fashioned, When as yet there was none of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, טז.
7ואברהם זקן . . באינון יומין
“And Avraham was old, coming with days, and G-d blessed Avraham with everything.” The Zohar reads it closely: Avraham “came with days,” clothed in his days.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 224aזח״א רכד, א
Kehot’s noteבראשית כד, א. זח״א רכד, א. ראה אוה״ת חיי שרה כרך ד ע׳ תשפב, א. ובתורת שמואל תרכ״ז ע׳ לח.
8הם לבושים הנעשים להנשמה מהתורה ומצות
Further on in Mishpatim the Alter Rebbe says the same: the days are garments, the garments of the Torah and mitzvos a person studies and does each day.
Kehot’s noteוכ״ה לקמן עט, ב הימים הם בחי׳ לבושים והם לבושי התורה ומצות. וראה בתורת שמואל תרכ״ז ע׳ לח. מא. שצ״ל מה שייכות ענין לבוש זה להימים.
9חסר יום א׳ . . חסרא לבושא
As the note quotes, Or HaTorah asks: “Seemingly this is not understood: could he not do two mitzvos tomorrow? What do they have to do with days specifically?” It explains that Torah and mitzvos as they are above are a bright light, which must take on substance and come from above time into time.
Kehot’s noteבאוה״ת שבועות ע׳ צא ובפ׳ פנחס ע׳ א׳קצט כ׳: ”דלכאורה אינו מובן הלא יוכל לעשות למחר שתי מצות ומה ענינן ליומין דוקא”. ומבואר שם כי התומ״צ כמה שהן למעלה הן אור בהיר וצריך להתגשם ולבא מלמעלה מהזמן בתוך הזמן ע״ש. וביהל אור ע׳ תקכז וז״ל: ”ואינו מובן כ״כ הטעם, ואפ״ל משום שצ״ל יעבוד כמו עיבוד העורות כך צריך לכבס הלבושים שיתעלו מבירור ק״נ עד שיוכלו להיות בחי׳ אסה״מ וימים כו׳ דאל״כ י״ל הם מטונפים שיש מצות שלא לשמה וה״ל כמו וכל מלבושי אגאלתי . . וע״כ דוקא ע״י היומין מתעלים המצות בבחי׳ והנה סלם” עכ״ל ע״ש בארוכה. ובשיחת ש״פ חיי שרה תשכ״ב.
10והיינו שלבושים אלו
The letter says the same: the soul, a created being, cannot bear the light of the “Tzachtzachos” without being nullified, unless it is clothed in a garment created from a glimmer of that light.
Kehot’s noteוכ״ה באגה״ק סי׳ כט (קמט, א).
11ולאשתאבא בגופא דמלכא
When G-d takes back the spirit of the righteous, the Zohar says, He draws it into Himself; a spirit not found meritorious must first be cleansed in burning fire and repaired “in order to be absorbed into the body of the King.” The maamar uses the phrase for the soul’s highest attachment, reached through the garments of Torah and mitzvos.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב.
12ששרשן מאד נעלה מבחי׳ גופא דמלכא
The Siddur contains an explanation of chapters 52–53 of Likkutei Amarim (Tanya); the note sends the reader there for the point that the root of the mitzvos is higher than the “body of the King.”
Kehot’s noteראה בסידור בביאור למ״ש בלק״א פנ״ב נ״ג.
13בד״ה בשעה שהקדימו ישראל
There the Alter Rebbe explains “a time for every desire under the heavens”: although the mitzvos are G-d’s desire and will, they have set times because they are “under the heavens,” below the level of the Torah, which is called “heavens.” The mitzvos reveal the will, drawing the Infinite Light into a particular level, while the Torah sets out exactly how that revelation is to take place.
Kehot’s noteלקו״ת במדבר יג, ב.
14עת לכל חפץ תחת השמים
“For everything there is a season, and a time for every desire under the heavens.” The maamar the text refers to reads “desire” as G-d’s will in the mitzvos, which are bound to set times.
Ecclesiastes 3:1קהלת ג׳:א׳
לַכֹּל זְמָן וְעֵת לְכׇל־חֵפֶץ תַּחַת הַשָּׁמָיִם:
To every thing there is a season, and a time to every purpose under the heaven:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15והיתה נפש אדוני
Avigayil blesses David that “the soul of my lord shall be bound up in the bond of life,” while the souls of his enemies will be slung away “as from the hollow of a sling.” The maamar explains the binding as what lets the soul be lifted on high.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א כה, כט. ראה פי׳ הפסוק באוה״ת נ״ך כרך א ע׳ כט בשם מהרש״א.
16אבן במרגמה
“Like binding a stone in a sling, so is giving honor to a fool.” The maamar borrows only the image: a stone bound in a sling can be thrown upward.
Proverbs 26:8משלי כ״ו:ח׳
כִּצְרוֹר אֶבֶן בְּמַרְגֵּמָה כֵּן־נוֹתֵן לִכְסִיל כָּבוֹד:
As a small stone in a heap of stones, So is he that giveth honour to a fool.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ משלי כו, ח. וראה לעיל לח, ג. בסה״מ תרכ״ז ע׳ לג מציין לכאן.
17במקור החיים
Quoted in the note: “the source of life” is the level of Binah, in which the revelation of Atik (the inner level of Keser) shines and in which the soul is bound to the Infinite Light, as the Zohar on Terumah says; Iggeres HaKodesh 29 explains “the bond of life” as Keser and the “Tzachtzachos.” For the soul to rise so high is through the mitzvos.
Kehot’s noteבסה״מ תרכ״ז ע׳ לט מציין ע״ז: ”ופי׳ במקור החיים היינו כמ״ש תרומה קמ״ב ב׳ הנ״ל וההיא נשמתא אתקשרת באא״ס והו״ע בינה שבה מאיר התגלות עתיק וכמ״ש בתו״א ע״פ לך לך בענין הוא דא עתיקא ולכן היא המאירה בגעה״ע, ובאגה״ק סי׳ כט ד״ה א״ח עט״ב פי׳ בצרור החיים היינו בבחי׳ כתר וצחצחות כו׳ וכדי להיות הנשמה עולה כ״כ למעלה זהו ע״י המצות והיינו כמ״ש בד״ה לבאר ענין שבת שבתון ובד״ה כי ביום הזה יכפר פי׳ הפסוק אני כברוש רענן” עכ״ל.
18וזהו והיתה נפש אדוני . . ע״י היומין ולבושין דתומ״צ
Or HaTorah on Nach quotes this passage, from “And this is ‘the soul of my lord shall be bound up’” through “the days and garments of Torah and mitzvos.”
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ לא.
19השש שנים הם הזמן שית אלפי שני
There the Alter Rebbe cites “six thousand years the world exists, and one it is desolate”: the seventh is a state of rest without ascents and descents, while all six thousand years of this world are ascents and descents, of souls and of bodies.
Kehot’s noteראה גם לקמן צו, א.
20שית אלפי שני
Rav Ketina’s teaching, with a baraisa in support: as the seventh year releases one year in seven, so the world releases a thousand years in seven thousand. This parallels the servant’s going free in the seventh year.
Sanhedrin 97a:12סנהדרין צ״ז א:י״ב
אָמַר רַב קַטִּינָא: שֵׁית אַלְפֵי שְׁנֵי הָוֵי עָלְמָא, וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בַּיּוֹם הַהוּא״. אַבָּיֵי אָמַר: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיֹּמָיִם בַּיּוֹם הַשְּׁלִישִׁי יְקִמֵנוּ וְנִחְיֶה לְפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראש השנה לא, א. סנהדרין צז, א. ראה לקו״ש חכ״א ע׳ 453.
21שית אלפי שני דהוי עלמא
Rav Ketina: “The world exists for six thousand years, and for one it is desolate.” The maamar identifies the servant’s “six years” with these six thousand years.
Rosh Hashanah 31a:8–9ראש השנה ל״א א:ח׳-ט׳
וְקָמִיפַּלְגִי בִּדְרַב קַטִּינָא, דְּאָמַר רַב קַטִּינָא: שִׁיתָּא אַלְפֵי שְׁנֵי הָוֵה עָלְמָא וְחַד חָרוּב, שֶׁנֶּאֱמַר: ״וְנִשְׂגַּב ה׳ לְבַדּוֹ בְּיוֹם הַהוּא״. אָמַר אַבָּיֵי: תְּרֵי חָרוּב, שֶׁנֶּאֱמַר: ״יְחַיֵּינוּ מִיּוֹמָיִם״. בְּמוּסְפֵי דְשַׁבְּתָא מָה הָיוּ אוֹמְרִים? אָמַר רַב עָנָן בַּר רָבָא אָמַר רַב: ״הַזִּיו לָךְ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
22היום לעשותם
“You shall keep the commandment … which I command you today, to do them.” The maamar takes “today” as the whole six-thousand-year span in which the mitzvos are to be done.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
23“You will again see the difference between the righteous and the wicked, between one who serves G-d and one who has not served Him.” The difference, the maamar now says, lies in the “tanning” of the garments.
Malachi 3:18מלאכי ג׳:י״ח
וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ:
Then shall ye again discern between the righteous and the wicked, between him that serveth G-d and him that serveth Him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24ונתתי עשב
“I will give grass in your field for your cattle, and you will eat and be satisfied.” Read here as Moshe’s giving Daas to the souls called “cattle.”
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
25כעדר הרחלים
“Your teeth are like a flock of ewes that have come up from the washing, all of them paired.” The maamar reads the washed ewes as souls cleansed by the shepherd.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ו.
26שהם זרע בהמה
“I will sow the house of Israel and the house of Yehudah with the seed of man and the seed of beast.” The ewes are the “seed of beast,” the souls of Beriah, Yetzirah and Asiyah.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27רוחצות בחלב
“His eyes are like doves by streams of water, washing in milk.” The maamar adds these words to the image of washing.
Song of Songs 5:12שיר השירים ה׳:י״ב
עֵינָיו כְּיוֹנִים עַל־אֲפִיקֵי מָיִם רֹחֲצוֹת בֶּחָלָב יֹשְׁבוֹת עַל־מִלֵּאת:
His eyes are like doves Beside the water-brooks; Washed with milk, And fitly set.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ע״פ שיניך כעדר הרחלים
There the Alter Rebbe explains “like a flock of ewes” through “the seed of man and the seed of beast”: souls of Atzilus are called “man,” souls of Beriah, Yetzirah and Asiyah “beast,” and so are the angels.
Kehot’s noteלקו״ת שה״ש לו, ד ואילך.
Paragraph 4
29“… and in the seventh he shall go out free, for nothing.” The maamar reads the seventh year as the seventh millennium.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30צדיקים אין להם מנוחה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות בסופה.
31צדיקים אין להם מנוחה ילכו מחיל אל חיל
The closing words of the tractate: “Torah scholars have no rest, neither in this world nor in the World to Come, as it says, ‘They go from strength to strength.’” The maamar ties this endless ascent to the six thousand years of service.
Berakhot 64a:12–13ברכות ס״ד א:י״ב-י״ג
אָמַר רַבִּי חִיָּיא בַּר אָשֵׁי אָמַר רַב: תַּלְמִידֵי חֲכָמִים אֵין לָהֶם מְנוּחָה לֹא בָּעוֹלָם הַזֶּה וְלֹא בָּעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״יֵלְכוּ מֵחַיִל אֶל חָיִל יֵרָאֶה אֶל אֱלֹקִים בְּצִיּוֹן״. אָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי חֲנִינָא: תַּלְמִידֵי חֲכָמִים מַרְבִּים שָׁלוֹם בָּעוֹלָם, שֶׁנֶּאֱמַר: ״וְכׇל בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ״.
R. Hiyya b. Ashe said in the name of Rab[3] : The disciples of the wise have rest neither in this world nor in the world to come; as it is said, "They go from strength to strength, every one of them appeareth before G-d in Zion." R. Eleazar said in the name of R. Hannina: The disciples of the wise increase peace in the world; as it is said, "And all thy children shall be taught of the L-rd ; and great shall be the peace of thy children" …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
32ילכו מחיל אל חיל
“They go from strength to strength; each appears before G-d in Zion.” It is the verse the Gemara brings for the endless ascent of those who have no rest.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33חנם בלא מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ספרי בהעלותך יא, ה.
34חנם בלא מצות
On “We remember the fish we ate in Egypt for nothing,” the Sifrei asks how the Egyptians could have given fish for free when they gave not even straw, and answers that “for nothing” means free of mitzvos. The maamar applies the same reading to the servant’s going out “for nothing.”
Sifrei Bamidbar 87ספרי במדבר פ״ז
זכרנו את הדגה. וכי יש בענין, שהיו המצרים נותנים להם דגים בחנם? והלא כבר נאמר (שמות ה) ואתם לכו עבדו ותבן לא ינתן לכם. אם תבן לא היו נותנים להם בחנם, דגים היו נותנים להם בחנם? – ומה אני אומר חנם – חנם מן המצות: ואת הקשואים. ר׳ שמעון אומר מפני מה המן משתנה להם לכל דבר שהיו רוצים חוץ מחמשת המינים הללו? משל למלך בשר ודם שמסר בנו לפדגוג, והיה יושב ומפקדו ואומר לו: הנראה שלא יאכל מאכל רע, ולא ישתה משקה רע! ובכל כך היה הבן ההוא מתרעם …
(Bamidbar 11:5) "We remember the fish that we would eat in Egypt, free": Is it possible that the Egyptians gave them fish free? Is it not written (Shemot 5:18) "And now, go and work, and straw will not be given you": If they did not give them straw free, would they give them fish free? How, then, are we to understand "free"? "Free" of mitzvoth. R. Shimon says: The manna would change for them to any flavor they desired, except for (that of) these five things (Ibid "cucumbers, melons, leeks, …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
35מנוחה לחיי העולמים
The closing Mishnah of tractate Tamid: on Shabbos the Levites sang “A psalm, a song for the Shabbos day,” a song for the future, “for the day that is all Shabbos, rest for life everlasting.” The maamar gives this rest to the seventh millennium.
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
36שאין עוד עליי׳ למעלה הימנה
The note points to the Tzemach Tzedek’s Biurei HaZohar on Vayetzei, page 112, in connection with a level beyond which there is no further ascent.
Kehot’s noteראה ביאוה״ז להצ״צ פ׳ ויצא ע׳ קיב. ראה גם ד״ה מים רבים תרל״ו פרק עו. בסה״מ תר״מ ח״ב ע׳ תרצב: מסיום דואלה המשפטים משמע דקאי על אלף השביעי, ומסיום הביאור [עו, ג] משמע דקאי על ימוהמ״ש שיהי׳ כמצות רצונך. ע״ש.
Paragraph 6
37בהמות הייתי עמך
“I was senseless and did not know; I was as beasts with You.” The next verse continues, “Yet I am always with You,” and Tanya reads the pair as the soul that does not feel its bond with G-d, though the bond remains.
Psalms 73:22תהילים ע״ג:כ״ב
וַאֲנִי־בַעַר וְלֹא אֵדָע בְּהֵמוֹת הָיִיתִי עִמָּךְ:
But I was brutish, and ignorant; I was as a beast before Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כב.
38בהמות לשון רבים לרמז כי לפניו ית׳ כם בחי׳ דעת עליון הכולל חו״ג נדמה כבהמות
The text’s own quotation: the plural “beasts” hints that before G-d even the supernal Daas, which includes Chesed and Gevurah, seems like beasts and physical action relative to the Infinite Light, and is called “the great beast.”
Tanya, Likkutei Amarim 46:14תניא, חלק ראשון; ליקוטי אמרים מ״ו:י״ד
[וּמַה שֶּׁכָּתוּב ״בְּהֵמוֹת״ לְשׁוֹן רַבִּים, לְרַמֵּז – כִּי לְפָנָיו יִתְבָּרֵךְ גַּם בְּחִינַת דַּעַת הָעֶלְיוֹן, הַכּוֹלֵל חֶסֶד וּגְבוּרָה, נִדְמֶה כִּבְהֵמוֹת וַעֲשִׂיָּיה גוּפָנִית לְגַבֵּי אוֹר־אֵין־סוֹף, כְּמוֹ שֶׁכָּתוּב: ״כּוּלָּם בְּחָכְמָה עָשִׂיתָ״, וְנִקְרָא ״בְּהֵמָה רַבָּה״, כְּמוֹ שֶׁנִּתְבָּאֵר בְּמָקוֹם אַחֵר. וְהוּא שֵׁם ״בַּ״ן״ בְּגִימַטְרִיָּא ״בְּהֵמָ״ה״ שֶׁלִּפְנֵי הָאֲצִילוּת]:
Kehot Publication Society (CC-BY-NC)
39זרע אדם
“I will sow the house of Israel and the house of Yehudah with the seed of man and the seed of beast.” The souls of Atzilus are “the seed of man”; those of Beriah, Yetzirah and Asiyah, “the seed of beast.”
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
40ממ״ש ע״פ מים רבים
That maamar explains that Yitzchak, “laughter,” is the delight that will be revealed in the future, and that it is drawn through Rivkah, his wife: the animal soul, whose root, in the beasts of the Divine Chariot, is very lofty.
Kehot’s noteלעיל פ׳ תולדות.
41יאמרו ליצחק כי אתה אבינו
In the future G-d will tell Avraham and then Yaakov, “Your children have sinned,” and each answers, “Let them be wiped out for the sanctification of Your Name”; Yitzchak pleads for Israel, and they will say to him, “For you are our father.” Yitzchak points them to G-d instead.
Shabbat 89b:4–5שבת פ״ט ב:ד׳-ה׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מַאי דִּכְתִיב: ״כִּי אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גּוֹאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ״ — לְעָתִיד לָבֹא יֹאמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְאַבְרָהָם: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, ב.
42כי אתה אבינו
“For You are our Father, for Avraham did not know us and Israel did not recognize us.” The Gemara reads the opening words as said in the future to Yitzchak, who pleads for Israel and points them on to G-d.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43רבקה של שלש שלש בקר
The Mishnah on the enclosures around wells allows gaps “the width of two teams (rivkos) of cattle, three by three,” in Rabbi Meir’s words. The maamar draws on the word rivkah, a team of animals yoked together.
Eruvin 17b:17–18עירובין י״ז ב:י״ז-י״ח
גּוֹבְהָן עֲשָׂרָה טְפָחִים, וְרוֹחְבָּן שִׁשָּׁה וְעוֹבְיָים כׇּל שֶׁהוּא. וּבֵינֵיהֶן כִּמְלֹא שְׁתֵּי רְבָקוֹת שֶׁל שָׁלֹשׁ שָׁלֹשׁ בָּקָר, דִּבְרֵי רַבִּי מֵאִיר. רַבִּי יְהוּדָה אוֹמֵר: שֶׁל אַרְבַּע, קְשׁוּרוֹת וְלֹא מוּתָּרוֹת, אַחַת נִכְנֶסֶת וְאַחַת יוֹצֵאת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יז, ב. ראה לעיל יח, א. אוה״ת פ׳ קרח ע׳ תשטו.
44יש ב׳ בחי׳ מדות
The note says that the two kinds of emotive attributes, those drawn from the intellect and those above it, are explained in the Mitteler Rebbe’s Shaar HaEmunah from chapter 68 on.
Kehot’s noteנתבאר שער האמונה לאדה״א פס״ח ואילך. שער היחוד פכ״ה.
Paragraph 8
45כתר עליון
The words here quote Tikkunei Zohar, Tikkun 70 · 120a:5–6; the passage is shown below.
Tikkunei Zohar, Tikkun 70 · 120a:5–6תקו״ז תיקון ע
… אָדָם, אִית אָדָם דְּלֵית סְפִירָה דְלָא אִתְקְרִיאַת אָדָם, אֲבָל אָדָם קַדְמָאָה עִלָּאָה דְכֻלְּהוּ, כֶּתֶר עִִלְיוֹן, סָתִים וְטָמִיר, סָתִים דְּכָל סְתִימִין, עִלַּת הָעִלּוֹת, קַדְמוֹן לְכָל קְדוּמִים, בְּגִין הַאי אָדָם קַדְמוֹן אִתְּמַר בְּעִלַּת הָעִלּוֹת, וָאֶהְיֶה אֶצְלוֹ אָמוֹן, וּלְהַהוּא קַדְמוֹן אָמַר (בראשית א כו) נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ, אַנְתְּ יָהִיב כָּל צִיּוּרִין וְכָל דִּיּוֹקְנִין וְכָל תִּקּוּנִין סְתִימִין, וְכָל אֵבָרִין דְּכָל מִינִין, וְאַנְתְּ (נ״א ואנא) יָהִיב חֵילָא בֵקהּ דְּאִשְׁתְּמוֹדַעִִנָא (דישתמודע) בֵּקהּ, דְּאִם לָא יְהִיב לֵקהּ שֵׂכֶל הָא לָא יָכִיל …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז תי׳ ע (קלה, ב).
46אוכם אוכם הוא
The note observes that “black” appears twice here, and that Likkutei Torah quotes the saying the same way in its explanation of “Zos chukas.” There, relative to the Infinite Light, even Keser is called “darkness”: “although it is a pure light, it is black, black before the Cause of causes.”
Kehot’s noteב״פ אוכם, כן הובא גם בלקו״ת ביאור זאת חקת ס״ה.
47כתר עליון אע״ג דאיהו אור צח אוכם אוכם הוא
In Tikkun 70: “The supernal Keser, although it is primordial light, pure light and radiant light, is black before the Cause of causes.” The maamar applies this to the supernal Daas.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
48ויאכילך את המן
“He afflicted you and let you hunger, and fed you the manna.” The gloss refers to the maamar on this verse in Likkutei Torah, Eikev, which reads the plural “beasts” as a level of “beast” above “man.”
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור על הנ״ל
“An explanation of the above”
The souls and angels of Beriah are “animals,” created anew and, relative to the levels above them, without Daas, and they rise only through the “grass” of Daas that Moshe draws down to them. Moshe can do this because his root is Higher Daas, above the whole chain of worlds, so that he is the same in Atzilus and in Beriah.
The maamar in brief
Explaining the preceding maamar, the Alter Rebbe reads “the seed of man and the seed of animal” as two kinds of souls: behemah (animal) is numerically BaN, souls of Beriah, and adam (man) is MaH, souls of Atzilus. Atzilus only reveals what was hidden, as the spirit in Moshe was revealed in the seventy elders, while Beriah is new, something from nothing; even its angels count as “animals.” To rise, Beriah needs “grass,” the influence of Daas that sprouts from the Infinite One, given according to the service of man above and below, in Torah and prayer. It comes through “If you buy,” acquisition, which belongs to Atzilus, like Yosef, who stayed a chariot while keeping accounts. Moshe draws it down because he is MaH, rooted in Higher Daas above all the worlds and in the first Shemitah, and he does so for Israel, called Ivri, rooted in an encompassing light with no above or below; so the Kedushah unites above and below. “Six years he shall serve” are the six thousand years in which mitzvos become garments of days, washed through prayer; in the seventh millennium the mitzvos take another form, and there is rest.

Outline
	1Man and animalAn explanation of the previous maamar. Behemah is BaN, souls of Beriah; adam is MaH, souls of Atzilus; even Michael’s angels count as without Daas relative to above. The “man” of Atzilus only reveals the hidden, as Moshe’s spirit was revealed in the seventy elders.¶1–3
	2The grass and the service of manBeriah, created anew, needs “grass,” the influence of Daas that sprouts from the Infinite One. It comes according to the service of man above and below, in Torah and prayer; Lower Daas feeds Beriah, Yetzirah and Asiyah. It comes through “If you buy,” acquisition in Atzilus, as Yosef stayed a chariot while at work.¶4–5
	3Moshe the shepherdEvery soul hides the Patriarchs’ level of “chariot,” but Beriah needs Moshe, rooted in Higher Daas above Atzilus, to feed it. Moshe is MaH with a shin, from the first Shemitah, drawn out of concealment; he draws the grass from the sparks of Tohu for Israel, called Ivri.¶6–8
	4Beyond above and below“The other side of the river” is a makif, like a globe with no up or down: the Circles, sovev kol almin. Israel, rooted in thought above the angels’ speech, join the angels in the Kedushah, above and below as one. “Moshe, Moshe” has no break, for Moshe, the inner kav, is the same in every world, unlike Avraham.¶9–12
	5Six years and the seventhThe six years are the six thousand years in which mitzvos become garments of days, which lift the soul and screen the bright light; Moshe washes them through prayer. In the seventh millennium the mitzvos take another form, and there is rest. The ordinances are set into Israel’s inner attributes through Moshe.¶13–16


Key concepts
	The seed of man and the seed of animalזרע אדם וזרע בהמה
	Two kinds of souls. “Man” (adam, numerically MaH, 45) is the souls of Atzilus; “animal” (behemah, BaN, 52) is the souls of Beriah, whose angels too are reckoned without Daas relative to the levels above them.

	Atzilus and Beriahאצילות ובריאה
	Atzilus, from vaya’tzel, “drew forth,” is only the hidden made revealed, as the spirit in Moshe was revealed in the elders. Beriah is a new existence, something from nothing, and so needs an influence drawn down to it.

	Grassעשב
	The influence of Daas that lets Beriah’s “animals” rise, spelled as the Name Ayin-Beis with a shin. It sprouts from the Infinite One and is drawn down by Moshe according to the service of man.

	Higher and Lower Daasדעת עליון ודעת תחתון
	Higher Daas unites Chochmah and Binah; Lower Daas spreads into the inner core of the emotive attributes and feeds the lower worlds. Moshe’s root is Higher Daas, above even Atzilus.

	Acquisitionקנין
	“If you buy”: acquisition belongs to Atzilus, because an acquired thing stays what it was and only changes hands, just as Atzilus reveals what was hidden. In the blessing over the moon, “your Owner” corresponds to Atzilus.

	Circles and the straight lineעיגולים ויושר
	The Circles are the encompassing light, sovev kol almin, with no above or below, like a globe; only the straight, inner light divides into head and feet, as in the three cavities of the skull.

	Days as garmentsיומין לבושין
	The mitzvos done in time become the soul’s garments, called “days.” Like a sling they lift the soul, and like a screen they let it see the bright light; through prayer they are washed so that they rise.


Section 1 · ¶1–3
Man and animal
1ביאור על הנ״ל
An explanation of the above.
The heading presents what follows as an explanation (biur) of the maamar just before it. It goes on to treat the same verses, “And these are the ordinances” and “Six years he shall serve,” in Kabbalistic detail.




2ואלה המשפטים12 כו׳. הנה נאמר וזרעתי את בית ישראל3 זרע אדם וזרע בהמה. בהמה בגימטריא ב״ן [שם ב״ן]4 נשמות דבריאה.
“And these are the ordinances,” etc. Now, it is said, “And I will sow the house of Israel with the seed of man and the seed of animal.” “Animal” (behemah) has the numerical value of BaN [fifty-two]: souls of the World of Beriah (Creation).
The maamar opens with the parshah’s verse, “And these are the ordinances,” and turns to Yirmeyahu’s prophecy that G-d will sow Israel with two kinds of seed, “man” and “animal.” The letters of behemah (animal) add up to 52, the number called BaN (the Name Havayah spelled out to total 52), and it stands for the souls rooted in Beriah, the first world of separate existence.


אדם מ״ה [שם מ״ה] נשמות דאצי׳ ועל דמות הכסא5 דמות כמראה אדם. עולם הכסא הוא עולם הבריאה6 ששם הוא בחי׳ בהמה פני אריה כו׳.
“Man” (adam) is MaH [forty-five]: souls of the World of Atzilus (Emanation). And “upon the likeness of the throne [was] a likeness like the appearance of a man.” The world of the Throne is the World of Beriah, where there is the level of “animal”: “the face of a lion,” etc.
The letters of adam (man) add up to 45, MaH (the Name Havayah spelled out to total 45), which stands for the souls of Atzilus, the highest world, still one with G-d. Yechezkel’s vision bears this out: “a man” sits above the Throne, while the Throne itself is the World of Beriah, where the holy creatures bear animal faces such as the lion’s.


מחנה מיכאל כאריה ישאג7 שלגבי מעלה נחשב בבחי׳ בלי דעת הגם שלגבי מטה נחשב הדעת גדול.8
[This is] the camp of Michael, “like a lion he roars,” which relative to above is reckoned at the level of [being] without Daas (knowledge), even though relative to below the Daas is reckoned great.
The angels of Michael’s camp, the lion’s face of the Chariot, roar like lions. Measured against the levels above them they count as being without Daas, like animals, although measured against what is below them their Daas is great.




3ואדם שבמרכבה הוא הדעת שמלובש בבריאה. וזהו אדם ובהמה תושיע9 ה׳. אבל אדם דאצי׳ הוא בחי׳ אדמה לעליון101112 שאינו
And the “man” in the Chariot (Merkavah) is the Daas (knowledge) that is vested in Beriah. And this is [the meaning of] “Man and animal You save, O G-d.” But the “man” of Atzilus is the level of “I will be likened to the Most High” (adameh le’elyon), which is
Among the four faces of Yechezkel’s Chariot, the face of a “man” is Daas as it is clothed in Beriah; so Beriah has a “man” beside its “animal,” as the verse “Man and animal You save” pairs them. The “man” of Atzilus is higher: Chassidus reads adam (man) as from adameh, “I will be likened,” for Atzilus resembles the level it comes from.


רק מהעלם אל הגילוי.1314 אצי׳ הוא מלשון ויאצל15 כו׳ שבמשה היה בהעלם ונתגלה בע׳ [בשבעים] זקנים.
only from concealment to revelation. Atzilus is from the expression “And He drew forth (vaya’tzel),” etc.: in Moshe it was in concealment, and it was revealed in the seventy elders.
Atzilus is only the hidden made revealed, not something new. Its name comes from vaya’tzel, used when the spirit that rested on Moshe was drawn forth onto the seventy elders: the same spirit that was hidden in him was revealed in them.




Section 2 · ¶4–5
The grass and the service of man
4וכך אצי׳ הוא רק גילוי א״ס ממש16 להיות חו״ב [חכמה ובינה] מלמעלה לאו דאית לך צדק ידיעא17 כו׳
And so Atzilus is only a revelation of the very Infinite One (Ein Sof), so that there be Chochmah (wisdom) and Binah (understanding) from above: “not that You have a known righteousness,” etc.,
Like that spirit, Atzilus is nothing but a revelation of the Infinite One Himself, so that Chochmah and Binah exist “from above.” The words “not that You have a known righteousness” come from Elijah’s prayer, Patach Eliyahu, in the introduction to the Tikkunei Zohar: G-d is not defined by the attributes.


אלא לאחזאה כו׳ היינו להיות גילוי והגילוי הוא מעין ההעלם עליון שלמעלה מבחי׳ חכמה כו׳
“but to show,” etc. That is, so that there be revelation; and the revelation is akin to the supernal concealment that is above the level of Chochmah, etc.,
The prayer continues that the attributes exist only “to show” how the world is conducted. So Atzilus is a revelation, and what it reveals resembles the supernal hidden level above Chochmah; nothing new is created.


ובא לידי גילוי בחכמה.18 משא״כ בבריאה התחדשות יש מאין19 כמ״ש באברהם ואנכי עפר ואפר2021 כו׳.
and it comes to revelation in Chochmah. Whereas in the World of Beriah (Creation) [there is] a new coming-into-being, something from nothing, as it is written of Avraham, “And I am dust and ashes,” etc.
That hidden level first comes to light in Chochmah. Beriah is different: it is a new existence, something from nothing, and so Avraham, speaking as a created being, says, “I am dust and ashes.”


והנה כדי שיהי׳ [שיהיה] כח לבהמה לעלות צ״ל השפעה מלמעלה מבחי׳ עשב (ע״ב שי״ן22 מרפ״ח נצוצים שי״ן ג׳ קווין).
Now, in order that the animal have the power to ascend, there must be an influence from above, from the level of “grass” (esev) (Ayin-Beis [seventy-two] [and] shin; from the 288 sparks; shin, three lines).
For the “animal,” the souls and angels of Beriah, to rise, an influence must come from above, called “grass.” The parenthesis spells the word esev (עשב): the Name Ayin-Beis (72), drawn from the 288 sparks, with the letter shin, whose three strokes are three lines.


עשב בשדך23 חקל תפוחין כמו עשב הצומח מכח הצומח שבארץ שהוא רוחני כך הארה נצמחת מלמעלה מכח הרוחני מא״ס. וזהו ונתתי א״ס בעצמו ומתחלה בשדך בהמות בהררי אלף24 מצמיח חציר לבהמה.25
“Grass in your field”: the Field of Apples (chakal tapuchin). Just as grass grows from the power of growth in the earth, which is spiritual, so the illumination grows from above, from the spiritual power, from the Infinite One. And this is [the meaning of] “And I will give”: the Infinite One Himself; and first “in your field”: “the beasts on a thousand mountains”; “He causes grass (chatzir) to grow for the animal.”
The verse “And I will give grass in your field for your animals” is read word by word: the “field” is the Field of Apples, a Kabbalistic name for Malchus, and just as grass grows from a spiritual power of growth in the soil, this light sprouts from the spiritual power of the Infinite One. “I will give” means the Infinite One Himself gives it, first to “the beasts on a thousand mountains” in the field, and then, as Tehillim says, grass grows “for the animal.”




5ואח״כ לבהמתך פני אריה כו׳ ומ״מ עשב הוא לפי עבודת האדם26 מבחי׳ מ״ה [שם מ״ה] שהוא הממשיך וע״פ עבודת האדם מלמטה ג״כ.
And afterward, “for your animals”: “the face of a lion,” etc. Nevertheless, the “grass” is according to the service of the man (adam) from the level of MaH, who is the one who draws [it] down, and also according to the service of man from below.
Only after the field does the grass reach “your animals,” the lion-faced angels of the Chariot. Yet how much comes down depends on “the service of man,” echoing “grass for the service of man”: the service of the “man” of the level of MaH, who draws it down, and the service of people below.


כי לפי ערך המ״ן [המיין נוקבין] כך הוא המ״ד [המיין דוכרין] והוא ענין תורה ותפלה שע״י התורה נעשית התפלה זכה וכמו״כ [וכמו כן] ע״י התורה מתבררת התפלה כו׳.
For according to the measure of the mayin nukvin (feminine waters), so are the mayin duchrin (masculine waters). And this is the matter of Torah and prayer: through the Torah, prayer becomes pure; and likewise, through the Torah, prayer is refined, etc.
In Kabbalistic terms, the flow from above, the “masculine waters,” matches the “feminine waters” raised from below. Here this is Torah and prayer: Torah study makes one’s prayer pure and refines it.


ובחי׳ עשב זה הוא בחי׳ דעת והרגשה קיום המדות וחיותן כי יש דעת עליון ודעת תחתון.
And this level of “grass” is the level of Daas (knowledge) and feeling, the sustaining of the emotive attributes (middos) and their life-force. For there is a Higher Daas and a Lower Daas.
This “grass” is Daas: not bare knowledge but a felt connection that keeps the emotive attributes alive and steady. Daas has two levels, a higher and a lower.


אל דעות27 הוי׳. דעת עליון הוא המזווג חו״ב [חכמה ובינה]. ודעת תחתון אחורי כתפין שמתפשט בפנימיות המדות כו׳
“G-d is a G-d of knowledges (de’os).” Higher Daas is what unites Chochmah (wisdom) and Binah (understanding); and Lower Daas [is] “behind the shoulders” (achorei kesefin), which spreads into the inner dimension (pnimiyus) of the emotive attributes, etc.,
Chanah’s verse calls G-d “a G-d of knowledges,” in the plural, pointing to two kinds of Daas. Higher Daas joins Chochmah and Binah; Lower Daas, which Kabbalah describes as extending “behind the shoulders,” spreads into the inner core of the emotive attributes.


להיות מזון לבהמה להעלותה מבי״ע (ובבריאה ג״כ ת״ח [תלמיד חכם / תלמידי חכמים] ומ״מ הם בחי׳ בהמה כי תלמוד בבריאה).28
to be food for the animal, to raise it up from the Worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action). (And in Beriah, too, there are Torah scholars, and nevertheless they are the level of “animal,” for Talmud is in Beriah.)
Lower Daas becomes “food for the animal,” raising the worlds of Beriah, Yetzirah and Asiyah. The parenthesis adds that even Torah scholars of Beriah are still “animals,” since the Talmud itself is rooted in Beriah.


והוא ע״י כי תקנה29 קנין הוא באצי׳30 שהוא מההעלם אל הגילוי כמאמר ברוך עושך.31 ברוך יוצרך. ברוך בוראך. ברוך קונך.32 והנה אצי׳ הוא ענין מ״ש ביוסף לעשות מלאכתו.33
And this is through “If you buy” (ki sikneh): acquisition (kinyan) is in the World of Atzilus (Emanation), which is from concealment to revelation, as in the saying, “Blessed is your Maker (Oseich); blessed is your Former (Yotzreich); blessed is your Creator (Boreich); blessed is your Owner (Koneich).” Now, Atzilus is the matter of what is written of Yosef, “to do his work.”
This drawing down comes through the parshah’s “If you buy” (ki sikneh). Acquisition belongs to Atzilus, because an acquired thing stays what it was and only changes hands, as Atzilus only reveals what was hidden; so in the blessing over the moon, which names G-d Maker, Former, Creator and Owner, “Owner” (Koneich) matches Atzilus. Atzilus is also like Yosef going in “to do his work.”


ותרגום למבדק בכתבי חושבניה34 שעם היות שעסק בצרכי עוה״ז אינם מבלבלים מחשבתו מלהיות מרכבה אפי׳ [אפילו] באותה שעה ממש וזהו נשמה דאצילות35 ובורא בריאה התחדשות מאין ליש כי שרש האדם הוא מאצי׳.36
And the Targum [renders it] “to examine his account books”: that although he was occupied with the needs of this world, they do not distract his thought from being a chariot (merkavah), even at that very moment. And this is a soul of Atzilus. And “Creator” [is] Beriah, a new coming-into-being from nothing to something; for the root of man is from Atzilus.
Onkelos renders “to do his work” as “to examine his account books”: though Yosef was busy with worldly accounts, he stayed a “chariot,” wholly given over to G-d, at that very moment. That is a soul of Atzilus; “Creator,” by contrast, corresponds to Beriah, a new being from nothing, while man’s root is in Atzilus.




Section 3 · ¶6–8
Moshe the shepherd
6ואפי׳ [ואפילו] מי שיש לו רק נפש דבריאה מ״מ יש לו בהעלם אפי׳ [אפילו] חיה ויחידה כי האבות המה היו המרכבה.
And even one who has only a soul (nefesh) of Beriah nevertheless has, in concealment, even Chayah and Yechidah; for the Patriarchs, they were the Chariot (Merkavah).
Even a person whose soul is from Beriah has, hidden within, the highest soul-levels, Chayah and Yechidah. The reason given is that the Patriarchs were the “Chariot,” wholly given over to G-d as a chariot is to its rider.


וכתיב אשר התהלכתי לפניו37 שמרכבה הוא בטול תמידי ואעפ״כ [ואף על פי כן] יכול להיות למטה כנ״ל גבי יוסף.
And it is written, “before whom I have walked”: for a chariot is constant self-nullification (bittul), and even so one can be below, as mentioned above concerning Yosef.
Avraham’s words “G-d, before whom I have walked” show that being a chariot means constant self-nullification. Yet one can live in that state while acting below, as Yosef did while doing his work.


משא״כ בבריאה הוא ע״י כי תקנה המשכה מאצי׳ והיינו ע״י בחי׳ משה שהוא מדעת העליון
Whereas in Beriah, it is through “If you buy”: a drawing down from Atzilus, that is, through the level of Moshe, who is from Higher Daas (knowledge),
In Beriah, by contrast, this comes about through “If you buy,” a drawing down from Atzilus. That drawing down comes through Moshe, whose root is Higher Daas.


כי גם בעולמות עליונים צ״ל המשכה זו. והוא ע״י משה רע״מ [רעיא מהימנא] כרועה עדרו ירעה38 במרעה טוב ונותן מזון.
for in the upper worlds, too, there must be this drawing down. And it is through Moshe, the Ra’aya Mehemna (faithful shepherd): as “a shepherd tends his flock” in good pasture and gives food.
Even the upper worlds need this drawing down. Moshe, the “faithful shepherd,” provides it, as Yeshayahu describes a shepherd who tends his flock, grazing it in good pasture and feeding it.


כך משה הוא הממשיך העשב כי משה הוא בחי׳ מ״ה [מה] חכמה כח מ״ה [מה] של הארת מצחא דעתיק.
So Moshe is the one who draws down the “grass”; for Moshe is the level of MaH: Chochmah (wisdom), koach mah (“the power of ‘what’”), of the illumination of the Forehead of Atik (Mitzcha de’Atik).
So Moshe is the one who draws down the “grass.” His level is MaH, which is Chochmah, read as koach mah, “the power of ‘what,’” the self-effacement of pure insight; and it comes from the illumination of the Forehead (Mitzcha) of Atik, the innermost level of Keser.


(וזהו משה מ״ה [שם מ״ה] שי״ן בג׳ קווין ומברר הב״ן [השם ב״ן] והוא מבחי׳ דעת עליון שלמעלה מן ההשתלשלות ונק׳ לפניך נגלו כל תעלומות סתרי כל חי גלוי וידוע כו׳
(And this is [the meaning of] Moshe: MaH [with] shin, in three lines; and he refines the BaN. And he is from the level of Higher Daas, which is above the chain of descending worlds (hishtalshelus), and [it] is called “Before You all hidden things are revealed,” “the secrets of every living being,” “revealed and known,” etc.;
The name Moshe (משה) is MaH (מה) with a shin, whose three strokes are three lines, and Moshe refines the BaN, the “animal” level. His root is Higher Daas, above the whole chain of worlds, the knowing of which it is said, “Before You all hidden things are revealed.”


שגילוין וידיעתן אינה לפי ערך ההשתלשלות להיות צופה ומביט אפילו בדברים מגושמים בחי׳ בהמה כו׳ בע״ח [בעץ חיים] הגשמיים כו׳ ולפי שמשה מבחי׳ דעת עליון שלמעלה גם מאצי׳. לכך הוא דוקא יכול להמשיך הדעת גם בבי״ע):
for their revealing and knowing are not commensurate with the hishtalshelus, so as to watch and gaze even at gross material things, the level of “animal,” etc., physical living creatures, etc. And because Moshe is from the level of Higher Daas, which is above even Atzilus, therefore he specifically is able to draw down Daas even into Beriah, Yetzirah and Asiyah.)
That knowing is not limited by the order of the worlds, so it reaches even coarse physical things, such as animals. Because Moshe comes from this Daas, which is higher than Atzilus itself, he alone can draw Daas into Beriah, Yetzirah and Asiyah.




7והנה משה הוא משמטה ראשונה39 כי מן המים משיתיהו.40 מן המים משמטה ראשונה. וזהו ונחנו מה41 כי תלינו עלינו שאין לכם שייכות כו׳.
Now, Moshe is from the first Shemitah (sabbatical cycle), for “I drew him out of the water.” “Out of the water”: from the first Shemitah. And this is [the meaning of] “And what (mah) are we, that you complain against us?”: that you have no connection [with us], etc.
Moshe’s soul comes from the “first Shemitah,” an earlier cosmic cycle linked with Chesed, which is symbolized by water; so “I drew him out of the water” means from that first cycle. His words “And what (mah) are we, that you complain against us?” reflect that root, which is mah, utter self-nullification, and the Alter Rebbe reads them as saying that the people have no connection to that level.


אך מן המים אינו מרומז רק משיתיהו ותרגומו שחלתיה42 לשון המשכה שנמשך מההעלם תיבת גומא43 כו׳.
But “out of the water” is not alluded to [in his name], only “I drew him” (meshisihu); and its Targum is shechalteih, an expression of drawing: that he was drawn from concealment, the ark of bulrushes (teivas gome), etc.
The name Moshe alludes only to “I drew him,” not to “out of the water.” Onkelos renders it shechalteih, a word for drawing out: Moshe was drawn out from concealment, like the hidden ark of bulrushes in which he lay.




8ולכן יש לו כח להמשיך העשב שהוא מרפ״ח נצוצין שנפלו מעולם התהו להיות מזון כו׳
Therefore he has the power to draw down the “grass,” which is from the 288 sparks that fell from the World of Tohu (Chaos), to be food, etc.
Because Moshe’s root is in that first cycle, he can draw down the “grass,” which comes from the 288 sparks that fell from the World of Tohu when its vessels shattered. Those sparks become food for the “animal.”


והכל הוא בשביל ישראל שגם ישראל נק׳ עברי עבר הנהר הוא היוצא מעדן חכמה להשקות את הג״ן44 סדרי דאורייתא.
And everything is for the sake of Israel; for Israel too are called Ivri (Hebrew): ever hanahar (“the other side of the river”), which is [the river] that goes out from Eden, Chochmah (wisdom), to water the gan (garden), the fifty-three (GaN) sections of the Torah.
All of this is for Israel, who are called Ivri, “Hebrews,” from ever hanahar, “the other side of the river.” That river is the one that “goes out from Eden,” here Chochmah, “to water the garden,” gan, whose letters add up to 53, the number of the sections of the Torah.




Section 4 · ¶9–12
Beyond above and below
9ועבר הנהר הוא בחי׳ מקיף למעלה מהשתלשלות מעלה ומטה. וכמשל כדור הארץ שאין בו מעלה ומטה ודרים בו מלמעלה ומלמטה ולא שייך לומר שהדרים מלמטה הולכים בראשם למטה45 כו׳.
And “the other side of the river” is the level of a makif (that which encompasses), above the chain of descending worlds (hishtalshelus) of above and below. And it is like the analogy of the globe of the earth, which has no above and below: people dwell on it above and below, and one cannot say that those who dwell below walk with their heads downward, etc.
“The other side of the river” is a makif, a light that surrounds, above the chain of worlds with its above and below. The globe illustrates it: a sphere has no top or bottom, people live on every side, and no one would say that those on the underside walk upside down.


וזהו בבחי׳ העיגולים ודוקא באור ישר בפנימיות יש התחלקות ראש ורגלים תלת חללין דגולגלתא.4647 משא״כ בעגולים סוכ״ע.48
And this is in the level of the Circles (iggulim). And specifically in the straight light (or yashar), in the inner dimension (pnimiyus), is there a division of head and feet: the three cavities of the skull (gulgalta). Whereas in the Circles, [it is] the light that encompasses all worlds (sovev kol almin).
This is the Kabbalistic level of the Circles (iggulim), as against the straight light (yosher). Only the straight, inner light divides into head and feet, as in the three cavities of the skull, which hold the three intellectual faculties; the Circles are sovev kol almin, surrounding all worlds alike.




10ומאחר שהם בחי׳ עברי לכן נמשך בהם בחי׳ עשב להיות שמקום גבוה דוקא הוא שיורד למקום נמוך.
And since they are the level of Ivri, therefore the level of “grass” is drawn down into them, because it is specifically a high place that descends to a low place.
Because Israel are Ivri, rooted beyond the chain of worlds, the “grass” of Daas is drawn down into them. The principle is that it is precisely the higher place that can come down to the lower one.


ולכן אומרים המלאכים שירה כדי להמשיך קדוש קדוש49 כו׳ וקדושתא דא מעילא ותתא כחדא הוא
Therefore the angels recite song, in order to draw down “Holy, holy,” etc. And this sanctification, from above and below as one, is
This is why the angels sing: to draw down holiness with “Holy, holy, holy.” Yet this sanctification comes from above and below together, from the angels and from Israel, for the reason that follows.


מפני שישראל עלו במחשבה50 למעלה מן המלאכים שהן בחי׳ דבור שהן כלים חיצונים ביצירה ומלאכים דבריאה הם יצירה דבריאה שמה שחושב הוא מדבר.
because Israel arose in thought, above the angels, who are the level of speech, which are outer vessels in the World of Yetzirah (Formation); and the angels of the World of Beriah (Creation) are the Yetzirah of Beriah, for whatever he thinks, he speaks.
Israel “arose in thought,” higher than the angels, who are the level of speech, the outer vessels of Yetzirah. Even the angels of Beriah are only the Yetzirah, the speech level, within Beriah, for whatever they think, they speak.


ולכן נשמות ישראל יוכלו להתלבש בגוף. משא״כ המלאכים שקטרגו וירדו לגוף נפלו למטה והנשמה אע״פ [אף על פי] שמתלבשת בגוף מ״מ זוכרת את ה׳ כו׳
Therefore the souls of Israel are able to be vested in a body. Whereas the angels who brought accusation and descended into a body fell down. And the soul, although it is vested in a body, nevertheless remembers G-d, etc.
Because souls are rooted in thought, they can be clothed in a body without falling, unlike the angels who brought accusation against mankind, came down into bodies and fell. A soul in a body still remembers G-d.


אך מ״מ כשמלובשת בגוף נק׳ בחי׳ יעקב ומדרגתה למטה מן המלאכים (כי יש ב׳ בחי׳ יעקב וישראל) והיא בחי׳ עשייה שאינה במלאכים שעשייה הוא כח אחר שאינו
Yet nevertheless, when it is vested in a body it is called the level of Yaakov, and its rank is below the angels (for there are two levels, Yaakov and Yisrael); and it is the level of action (asiyah), which is not in the angels. For action is a different power, which is not
Still, once in a body the soul is called “Yaakov,” and its rank is below the angels; “Yisrael” names its higher level. In the body it works at the level of action, which the angels lack, for action is a different kind of power from speech.


כמו הדבור שמלביש את המחשבה שבשעה שמדבר אינו יכול לחשוב בלתי מה שמדבר משא״כ עשיה כו׳. ומחשבה ודבור בחי׳ בריאה יצירה בחי׳ לבושין דמנייהו פרחין נשמתין כו׳.
like speech, which enclothes thought, so that while one speaks one cannot think anything other than what one is speaking; whereas action is not so, etc. And thought and speech, the levels of Beriah [and] Yetzirah, are the level of garments, “from which souls fly forth,” etc.
Speech clothes thought so fully that while speaking one can think only of what one is saying, but action is not like that. Thought and speech, Beriah and Yetzirah, are “garments,” and it is from them, in the Kabbalistic phrase, that “souls fly forth.”




11וגופין בחי׳ אצי׳ כמשל כח הראיה שמתפשט בעין כו׳. ולכן בקדושה עילא ותתא כחדא כי ישראל הם למעלה ולמטה ובתוכם מלאכים דבור שהם ממוצעים כו׳ וג״פ [וג׳ פעמים] קדוש הם ג״כ אל שדי.
And “bodies” are the level of the World of Atzilus (Emanation), like the analogy of the power of sight, which spreads into the eye, etc. Therefore in the Kedushah [it is] above and below as one; for Israel are above and below, and in their midst [are] the angels, speech, which are intermediaries, etc. And the three times “Holy” are also El Sha-dai,
Atzilus is called “bodies,” like the power of sight that spreads into the eye itself, while Beriah and Yetzirah are only garments. So the Kedushah joins above and below: Israel are both above, rooted in thought, and below, in the body, and the angels, who are speech, stand between them as intermediaries.


אל אדני. אל הוי״ה. אל הוא ל״א קוצי דשערי וקדוש גדל פרע שער ראשו51 ת״י נימין כו׳ וכולן בחי׳ ג׳ חללי דגולגלתא דא״א כו׳ וכל זה מבחי׳ משה דעת פנימיות המדות.
El Ado-nai, El Havayah. El is the thirty-one (LA) locks of hair; and “holy,” “let the locks of the hair of his head grow long,” [is] the 410 (TY) strands, etc. And all of them are the level of the three cavities of the skull (gulgalta) of Arich Anpin, etc. And all this is from the level of Moshe: Daas (knowledge), the inner dimension (pnimiyus) of the emotive attributes (middos).
The three “Holy”s correspond to the Names El Sha-dai, El Ado-nai and El Havayah. By gematria, El (31) is the thirty-one locks of hair and kadosh (410) the 410 strands, recalling the nazirite, “holy,” who lets his hair grow; all belong to the three cavities of the skull of Arich Anpin, the outer level of Keser, and all are drawn down through Moshe, who is Daas, the inner core of the emotive attributes.




12וזהו שמשה משה לא פסיק טעמא.52 כי אברהם שבבריאה ושבאצילות אינם מסוג53 א׳ שבבריאה התחדשות ואנכי עפר ואפר54 כו׳.
And this is [why], in “Moshe, Moshe,” the cantillation does not pause (lo pasik ta’ama). For the Avraham in Beriah and [the one] in Atzilus are not of one kind; for in Beriah [there is] a new coming-into-being, and “I am dust and ashes,” etc.
When G-d called “Moshe, Moshe” from the burning bush, the cantillation has no break between the two names, as the Zohar notes, unlike the call “Avraham, Avraham.” This is because the Avraham of Beriah is not of one kind with the Avraham of Atzilus: in Beriah he is a new, created being, “dust and ashes.”


אבל משה שבאצילות ושבבריאה שוין כי הוא בחי׳ פנימיות והוא בחינת קו וחוט האור א״ס שבכל העולמות שוה כו׳. (עיין בהרמ״ז [בהרב משה זכות] פ׳ תרומה בדף קל״ד ב׳):5556
But the Moshe in Atzilus and [the one] in Beriah are equal, for he is the level of the inner dimension (pnimiyus); and he is the level of the kav (line of light) and thread of the Infinite Light (Or Ein Sof), which is equal in all the worlds, etc. (See the Ramaz, Parshas Terumah, on folio 134b.)
Moshe, however, is the same in Atzilus and in Beriah, because he is the inner dimension: the kav, the thread of the Infinite Light that runs equally through all the worlds. The parenthesis refers to the Ramaz’s commentary on the Zohar, Terumah, folio 134b.




Section 5 · ¶13–16
Six years and the seventh
13שש שנים יעבד.57 בחי׳ עורות עבודין שעלו מן הרחצה רוחצות ריחוץ ולבון כי שש שנים שית אלפי שנין בחינת לבושין ואברהם בא בימים יומין עלאין.58
“Six years he shall serve” (ya’avod): the level of tanned (avudin) hides, “that have come up from the washing,” “washed,” washing and whitening. For “six years” [are] the six thousand years, the level of garments; and “Avraham came into days”: the supernal days.
The parshah’s “Six years he shall serve” (ya’avod) is read as ibbud, the tanning of hides: the soul’s garments must be processed and washed white, like the ewes “that come up from the washing.” The six years are the world’s six thousand years, the time when garments are made, and Avraham “came into days,” the supernal days that clothe the soul.


ויקרבו ימי דוד59 אינון יומין כו׳. זכאין מרי דתיובתא כו׳. ולכאורה הלא הדבר תלוי במצות ומע״ט [ומעשים טובים].
“And the days of David drew near”: those days, etc. “Fortunate are the masters of teshuvah (return),” etc. But seemingly, does the matter not depend on mitzvos and good deeds?
The same is said of “the days of David drew near,” and the Zohar, in its passage on Avraham’s days, says, “Fortunate are the masters of teshuvah.” But a question arises: does the making of the soul’s garments not depend on mitzvos and good deeds?


ומה ענין ליומין להיות לבושין. אך הנה כתיב והיתה נפש אדוני צרורה בצרור החיים60 כו׳.
So what does “days” have to do with being garments? But it is written, “And the soul of my lord shall be bound up in the bundle of life,” etc.
Seemingly, then, what do days have to do with garments? The answer begins with Avigayil’s blessing to David, that his soul will be “bound up in the bundle of life.”


וכמו שצריך להיות צרור לזורקו למעלה כצרור אבן במרגמה6162 כו׳ וגם ע״י לבושין שהוא בחי׳ מסך יכול לראות אור הבהיר מה שאין יכול לראות בלא מסך כו׳.
And just as it must be bound up in order to throw it upward, “as a stone bound in a sling,” etc.; and also, through garments, which are the level of a screen (masach), one can see the bright light, which one cannot see without a screen, etc.
A stone is bound into a sling so that it can be thrown high, and garments likewise lift the soul. Garments also act as a screen, letting one look at a bright light that cannot be seen without one.




14והנה תומ״צ [תורה ומצות] כמו שהם למעלה אור בהיר וצריך להתגשם ולבא מלמעלה מהזמן לתוך הזמן ולכן הזמן דוקא הם הלבושין.
Now, Torah and mitzvos as they are above are a bright light, and they need to become material and come from above time into time; therefore it is time, specifically, that is the garments.
Torah and mitzvos as they are above are a bright light, too bright to be seen directly. They must take on material form and come down from above time into time, which is why time, the days, are the garments.


אך שלא ישאר למטה לזה צ״ל עבוד עורות וריחוץ והכל הוא ע״י משה רע״מ [רעיא מהימנא] שהוא מאכיל ומשקה הצאן וגם מרחיץ אותן כו׳. והיינו ע״י התפלה אהוי״ר [אהבה ויראה] גדפין כו׳:
But so that it should not remain below, for this there must be the tanning of hides and washing. And everything is through Moshe, the Ra’aya Mehemna (faithful shepherd), who feeds and waters the sheep and also washes them, etc. That is, through prayer: love and awe, [which are] “wings,” etc.
So that the garments do not stay below, they need the “tanning” and washing described above. Moshe, the faithful shepherd, provides it, feeding and watering his sheep and also washing them, and he does it through prayer, whose love and awe are the “wings” that lift it upward.




15ובשביעית יצא לחפשי63 חנם. חנם בלא מצות.64 כי יש מאן דאמר מצות בטלות לע״ל [לעתיד לבוא]65 ולא קיי״ל [קיימא לן] הכי אעפ״כ [אף על פי כן] המצות יהיו באופן אחר
“And in the seventh he shall go out free, for nothing (chinam).” “For nothing”: without mitzvos. For there is one who says that mitzvos will be nullified in the Time to Come, and we do not hold so; nevertheless, the mitzvos will be in a different manner,
The verse goes on, “in the seventh he shall go out free, for nothing,” and the Zohar, speaking of the servant, reads “for nothing” as without the mitzvos; here the seventh is the seventh millennium, after the six thousand years. One Talmudic opinion holds that mitzvos will be nullified in the Time to Come, but we do not rule so; rather, the mitzvos will take another form.


כי יהיו קרבנות כמ״ש ביחזקאל66 ולא כמו עכשיו ילכו מחיל אל חיל67 עליות וירידות אלא מנוחה לחיי העולמים:
for there will be sacrifices, as is written in Yechezkel; and not as now, [when] “they go from strength to strength,” ascents and descents, but rather rest for life everlasting.
Then there will be sacrifices, as described in Yechezkel (chapter 43, according to the Kehot note), and service will no longer rise and fall as it does now, going “from strength to strength.” Instead there will be rest, for life everlasting.




16וזהו ואלה המשפטים מלשון כמשפט הראשון68 כהלכתא קדמייתא69 הלכות הילוך כו׳. אשר תשים לפניהם70 בפנימיותם פנימיות המדות מבחי׳ משה והיה זה אחר מ״ת [מתן תורה] שאמרו ישראל למשה דבר אתה ונשמעה71 כו׳:
And this is [the meaning of] “And these are the ordinances (mishpatim)”: from the expression “according to the former manner (kamishpat harishon),” [rendered] “according to the former way (kehilchesa kadmaysa)”; halachos, [from] going (hiluch), etc. “That you shall set before them (lifneihem)”: in their inner being (bifnimiyusam), the inner dimension (pnimiyus) of the emotive attributes (middos), from the level of Moshe. And this was after the giving of the Torah, when Israel said to Moshe, “You speak, and we will hear,” etc.
The maamar ends where it began: mishpat (ordinance) is linked to “the former manner (mishpat),” which the Targum renders “the former way” (hilchesa), so mishpatim are halachos, from hiluch, going; and “before them” (lifneihem) means into their inner being, the inner core of the emotive attributes, drawn from Moshe. This came after the giving of the Torah, when Israel asked Moshe, “You speak, and we will hear.”



In one’s avodah
The “grass” of Daas comes down according to a person’s own service from below, in Torah and prayer, for Torah makes prayer pure. The mitzvos of each day become the soul’s garments, and they must be washed through prayer, whose love and awe are the wings that lift them.
Questions for discussion
	Why does behemah, numerically BaN, stand for the souls of Beriah, and in what sense do even its great angels lack Daas?
	How does the contrast between Atzilus, “from concealment to revelation,” and Beriah, “something from nothing,” explain why Beriah needs “grass” from above?
	Why can only Moshe, rooted above Atzilus, draw Daas into Beriah, Yetzirah and Asiyah, and how do his name and the unbroken “Moshe, Moshe” show it?
	What does the analogy of the globe teach about Israel’s level as Ivri, “the other side of the river”?
	Why are the soul’s garments called “days,” and why must they be washed through prayer?

Sources and references
Notes
Paragraph 2
1ואלה המשפטים
The note points to Or HaTorah on Mishpatim, page 1125, for the verse “And these are the ordinances.” Another note here (76:34) records a gloss (hagahah) on that page, at the words “And I am dust and ashes,” on Beriah as something from nothing.
Kehot’s noteראה אוה״ת משפטים ע׳ א׳קכה.
2ואלה המשפטים
The opening verse of the parshah: “And these are the ordinances that you shall set before them.” The maamar returns to it at the end, where the ordinances are set into Israel’s inner being through Moshe.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3וזרעתי את בית ישראל
Yirmeyahu prophesies that days are coming when G-d will sow the house of Israel and the house of Yehudah with “the seed of man and the seed of animal.” The Alter Rebbe reads the two seeds as two kinds of souls, of Atzilus and of Beriah.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כז.
4בהמה בגימטריא ב״ן
There the Alter Rebbe refers to “the explanation on ‘And these are the ordinances’” and repeats it: behemah is BaN, souls of Beriah; adam is MaH, souls of Atzilus, for Atzilus is adam, adameh le’elyon, only from concealment to revelation, unlike Beriah, something from nothing.
Kehot’s noteבלקו״ת צו ח, ב מציין לכאן.
5ועל דמות הכסא
In Yechezkel’s vision of the Chariot, above the likeness of a throne is “a likeness like the appearance of a man.” The maamar takes the Throne as the World of Beriah and the “man” above it as Atzilus.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
6עולם הכסא הוא עולם הבריאה
A passage of this maamar, beginning “The world of the Throne is the World of Beriah,” is quoted in Yahel Or, on Tehillim, on page 343.
Kehot’s noteקטע מכאן מובא ביהל אור ע׳ שמג.
7כאריה ישאג
Hoshea prophesies, “They shall walk after G-d; like a lion He roars.” The maamar borrows the words for the roaring angels of Michael’s camp, the lion’s face of the Chariot.
Hosea 11:10הושע י״א:י׳
אַחֲרֵי ה׳ יֵלְכוּ כְּאַרְיֵה יִשְׁאָג כִּי־הוּא יִשְׁאַג וְיֶחֶרְדוּ בָנִים מִיָּם:
They shall walk after the L-RD, Who shall roar like a lion; For He shall roar, And the children shall come trembling from the west.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8הגם שלגבי מטה נחשב הדעת גדול
There the Alter Rebbe cites this explanation on “And these are the ordinances”: the angels are called “animals,” reckoned without Daas relative to above, because their grasp is only of Malchus.
Kehot’s noteבלקו״ת ויקרא ג, ד מציין לכאן.
Paragraph 3
9אדם ובהמה תושיע ה׳
“Your righteousness is like the mighty mountains, Your judgment a great deep; man and animal You save, O G-d.” The maamar finds in it both levels of the Chariot of Beriah: the “man,” which is Daas, and the “animal.”
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
10אבל אדם דאצי׳ הוא בחי׳ אדמה לעליון
Or HaTorah on Bereshis explains these words: “that is, Z’eir Anpin is ‘likened to the Most High,’ Atik Yomin.” The note also points to Or HaTorah on Vayikra, vol. 4, page 964.
Kehot’s note”ר״ל ז״א הוא אדמה לעליון עתיק יומין” — אוה״ת בראשית כרך ה תתקנג, א. ראה אוה״ת ויקרא כרך ד ע׳ תתקסד.
11אדמה לעליון
There the Alter Rebbe explains that “man” is the general and collective expression of the four creatures of the Chariot: the lion’s face is on the right and the ox’s on the left, but “man” has no right and left.
Kehot’s noteנסמן לעיל סט, ב.
12אדמה לעליון
These are the words of the king of Babylon: “I will ascend above the heights of the clouds; I will be likened to the Most High.” Chassidus reads the name adam, “man,” as from adameh, “I will be likened,” since the “man” of Atzilus resembles the level above it.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13שאינו רק מהעלם אל הגילוי
Or HaTorah asks how Atzilus can be only “from concealment to revelation,” when it is written, “Wisdom comes from nothing (ayin),” meaning something from nothing, as Tanya Part II, chapter 9, explains.
Kehot’s noteפרדס שער טז. באוה״ת בלק ע׳ תתקפד, ובאוה״ת ענינים ע׳ רא ואילך שואל ”איך אצי׳ אינו רק מההעלם אל הגילוי והכתיב והחכ׳ מאין תמצא, ומבואר הפי׳ שהוא יש מאין וכמ״ש בתניא ח״ב פ״ט, וצ״ל הפי׳ דלגבי א״ס ממש הסוכ״ע החכמה הוא יש מאין . . אך מה שנק׳ אצי׳ ואדמה לעליון ר״ל לגבי א״ק שנק׳ ג״כ בשם א״ס בהשאלה לפי שהוא למעלה מהכלים דאצי׳ . . ולגבי בחי׳ א״ק נקרא אצי׳ אדמה לעליון שאינו רק מהעלם אל הגילוי” ע״ש.
14שאינו רק מהעלם אל הגילוי
The Kehot note gives Gate 16 of the Pardes Rimonim as the source for this description of Atzilus, as nothing more than the hidden becoming revealed.
Pardes Rimmonim 16פרדס רמונים ט״ז
15ויאצל
G-d “drew forth (vaya’tzel) from the spirit that was upon him and placed it upon the seventy elders,” and they prophesied. The word gives Atzilus its name: what was hidden in Moshe was revealed in the elders.
Numbers 11:25במדבר י״א:כ״ה
וַיֵּרֶד ה׳ בֶּעָנָן וַיְדַבֵּר אֵלָיו וַיָּאצֶל מִן־הָרוּחַ אֲשֶׁר עָלָיו וַיִּתֵּן עַל־שִׁבְעִים אִישׁ הַזְּקֵנִים וַיְהִי כְּנוֹחַ עֲלֵיהֶם הָרוּחַ וַיִּתְנַבְּאוּ וְלֹא יָסָפוּ:
And the L-RD came down in the cloud, and spoke unto him, and took of the spirit that was upon him, and put it upon the seventy elders; and it came to pass, that, when the spirit rested upon them, they prophesied, but they did so no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
16גילוי א״ס ממש
The Or HaTorah passage quoted in the note observes that this maamar’s statement, that Atzilus is a revelation of the Infinite One Himself, seems to contradict what is written in Va’eschanan, chapter 2.
Kehot’s noteעי׳ לקו״ת פ׳ ואתחנן פ״ב. מאמרי אדה״ז ענינים ע׳ קפב. ובאוה״ת פ׳ ואתחנן ע׳ רכז וז״ל: וצ״ע דלכאורה סותר למ״ש בד״ה ואתחנן פ״ב, ויש ליישב דמש״כ וכן מ״ש בביאור ואלה המשפטים זהו לפ״ד הפרדס שער עצמות וכלים, ומ״ש בד״ה ואתחנן זהו לפ״ד הר״מ מקראנטי הובא בפרדס שער המל׳ פ״א שאעפ״י שהפרדס השיג עליו עכ״ז לפי קבלת האריז״ל בענין הצמצום ומק״פ יש ליישב דבריו על נכון ושהע״ס שרשם מהרשימו שמשם שרש הכלים אמנם גם דעת הפרדס ושטתו יש ליישב ג״כ עכ״ל. ראה ג״כ ד״ה פקודא ליתן מחצית השקל לכ״ק אדה״ז (נדפס בקונטרס בפ״ע נ.י. תשכ״ג). ובביאוה״ז להצ״צ פ׳ לך לך ע׳ כט. ועמוד עג. באוה״ת בראשית כרך ה תתקנג, א מוסיף ”(וע׳ בעבה״ק ח״א פ׳ בגד״ה ונת׳ במ״א)”.
17לאו דאית לך צדק ידיעא
In Elijah’s prayer (Patach Eliyahu), G-d is told that He shows the world righteousness and judgment, “but not that You have a known righteousness, which is judgment,” for He is none of these attributes. The maamar uses it for Atzilus: the Sefiros are only a revelation of the Infinite One, “to show” how He conducts the world.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
18ובא לידי גילוי בחכמה
The note points to Or HaTorah, Shemos vol. 8, page 2998, and Va’eschanan, page 122, on the hidden level coming to revelation in Chochmah.
Kehot’s noteראה אוה״ת שמות כרך ח ע׳ ב׳תתקצח. ובאוה״ת ואתחנן ע׳ קכב.
19בבריאה התחדשות יש מאין
There the Alter Rebbe writes that Atzilus, from vaya’tzel, is only from concealment to revelation, whereas Beriah is something from nothing, “as explained in the biur on ‘And these are the ordinances.’” So the drawing forth of the kav from the Infinite Light is Atzilus, like the sun’s radiance contained within the sun before it shines forth, while Adam Kadmon, which comprises ten Sefiros, is called Beriah, something from nothing.
Kehot’s noteראה לקו״ת מסעי צה, א. סה״מ תקס״ג ע׳ רצג. אוה״ת ויקרא כרך ב ע׳ תסג. ביאוה״ז להצ״צ ע׳ כט. אוה״ת ענינים ע׳ קנח.
20ואנכי עפר ואפר
Pleading for Sedom, Avraham says, “And I am dust and ashes.” The maamar cites it as the voice of Beriah, a created being, something from nothing.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, כו. באוה״ת ע׳ א׳קכה יש כאן הגה״ה בענין בריאה יש מאין.
21Kehot’s note points to Genesis 18:27 for these words.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22עשב (ע״ב שי״ן
The Tikkunim reads esev as Ayin-Beis and shin: Yaakov, who comprises the three Patriarchs, rising to the seventy-two Names. It applies to this grass the verse “and grass for the service of man.”
Tikkunei Zohar, Tikkun 51 · 86b:6תקו״ז תיקון נא
וְהָא ש׳ דִּתְלַת אֲבָהָן אִינוּן, אֶלָּא ש׳ עִלָּאָה עַנְפֵי אִילָנָא, ש׳ תַּתָּאָה שָׁרְשֵׁי אִילָנָא, וּבְגִין דָּא וְכָל שִׂיחַ דָּא צַדִּיק, וְכָל עִשֶׂב ע״ב ש׳ דָּא יַעֲקֹב כְּלִיל תְּלַת אֲבָהָן, דְּאִינוּן עַנְפֵי אִילָנָא, וְסָלְקִין לְשַׁבְעִין וּתְרֵין שְׁמָהָן דְּוַיִּסַע וַיָּבֹא וַיֵּט, דִּבְהַאי שְׁמָא אִתְבְּרִיאוּ עִשְׂבִּין וְאִילָנִין דְּאִינוּן נִשְׁמָתִין דְּצַדִּיקַיָּא, וְהַאי עִשֶׂב עֲלֵיהּ אִתְּמַר (תהלים קד יד) וְעִשֶׂב לַעֲבוֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן הָאָרֶץ, לֶחֶם אַבִּירִים אָכַל אִישׁ (שם עח כו), וְאִיהוּ נַהֲמָא דְאוֹרַיְיתָא.
Tikkunei Zohar - Vocalized (Public Domain)
Zohar I, 25bזח״א כה, ב
Kehot’s noteת״ז תי׳ נא. ראה זח״א כה, ב.
23עשב בשדך
“And I will give grass in your field for your animals, and you will eat and be satisfied.” The maamar reads the verse word by word: “I” is the Infinite One, “grass” the influence, “your field” the Field of Apples, and “your animals” the levels of Beriah.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24בהמות בהררי אלף
“For Mine is every beast of the forest, the beasts on a thousand mountains.” The maamar places them “in your field,” the first to receive the grass.
Psalms 50:10תהילים נ׳:י׳
כִּי־לִי כׇל־חַיְתוֹ־יָעַר בְּהֵמוֹת בְּהַרְרֵי־אָלֶף:
For every beast of the forest is Mine, and the cattle upon a thousand hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25מצמיח חציר לבהמה
“He causes grass to grow for the animals, and herbage (esev) for the service of man.” The maamar cites the first half here and builds on the second, “the service of man,” at the start of the next paragraph.
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
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Paragraph 5
26עשב הוא לפי עבודת האדם
“He causes grass to grow for the animals, and herbage (esev) for the service of man.” Having cited the first half, the maamar now reads the second: the grass depends on “the service of man.”
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27אל דעות
In her song, Chanah says, “For G-d is a G-d of knowledges (de’os).” The plural is read as the two levels of Daas, higher and lower.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
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28תלמוד בבריאה
There the Alter Rebbe cites the mystical intentions for study: those for Talmud are in the names of the outer vessels of Nukva of Z’eir Anpin of Atzilus, although the Talmud is in Beriah.
Kehot’s noteנסמן לעיל יז, א.
29כי תקנה
“If you buy a Hebrew servant, he shall serve six years, and in the seventh he shall go out free, for nothing.” The maamar reads “If you buy” as acquisition, the drawing down from Atzilus.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
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30קנין הוא באצי׳
The note quotes this maamar: just as with an acquisition the thing is what it was before and has only moved from one domain to another, so all of Atzilus is nothing new, only the revelation of what was hidden.
Kehot’s note”דכמו הקנין הרי הוא אותו הדבר שהי׳ מקודם אלא שנעתק מרשות לרשות, כך הוא גם בכללות האצי׳ שאינו דבר חדש כ״א הוא רק גילוי ההעלם בלבד כידוע” — ד״ה נר חנוכה תש״כ.
31כמאמר ברוך עושך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבנוסח קידוש לבנה.
32ברוך עושך . . ברוך קונך
The note quotes this footnote: the blessing follows the Arizal’s version, in the order of the four worlds Asiyah, Yetzirah, Beriah and Atzilus, while Tractate Soferim, as printed, has a different order whose initials spell Yaakov; and see the Tur, Orach Chaim, end of section 426.
Kehot’s note”כנוסח האריז״ל (כסדר ד׳ עולמות אבי״ע) — ובמס׳ סופרים (פ״ב ה״ב) לפנינו בשינוי סדר (בר״ת יעקב). וראה טאו״ח סו״ס תכו”. — לקו״ש חל״ה ע׳ 41 הערה 21. בענין ד׳ קנינים — ראה אוה״ת ענינים ע׳ צב.
33לעשות מלאכתו
Yosef came into the house “to do his work.” The maamar takes him as the model of a soul of Atzilus, occupied with the world yet unchanged.
Genesis 39:11בראשית ל״ט:י״א
וַיְהִי כְּהַיּוֹם הַזֶּה וַיָּבֹא הַבַּיְתָה לַעֲשׂוֹת מְלַאכְתּוֹ וְאֵין אִישׁ מֵאַנְשֵׁי הַבַּיִת שָׁם בַּבָּיִת:
And it came to pass on a certain day, when he went into the house to do his work, and there was none of the men of the house there within,
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Kehot’s noteבראשית לט, יא.
34למבדק בכתבי חושבניה
Onkelos renders “to do his work” as “to examine his account books.” The Alter Rebbe draws from it that Yosef’s business did not interrupt his being a chariot.
Onkelos Genesis 39:11תרגום אונקלוס על בראשית ל״ט:י״א
וַהֲוָה בְּיוֹמָא הָדֵין וְעַל לְבֵיתָא לְמִבְדַּק בְּכִתְבֵי חָשְׁבְּנֵיהּ וְלֵית אֱנַשׁ מֵאֲנָשֵׁי בֵיתָא תַּמָּן בְּבֵיתָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
35והנה אצי׳ . . וזהו נשמה דאצילות
For the passage from “Now, Atzilus is the matter of what is written of Yosef” to “this is a soul of Atzilus,” the note points to the maamar “Usefartem” in Sefer HaMaamarim 5666, page 217.
Kehot’s noteראה ד״ה וספרתם בסה״מ תרס״ו ע׳ ריז.
36Kehot’s note points to Psalms 73:11 for these words.
Psalms 73:11תהילים ע״ג:י״א
וְאָמְרוּ אֵיכָה יָדַע־אֵל וְיֵשׁ דֵּעָה בְעֶלְיוֹן:
And they say: 'How doth G-d know? And is there knowledge in the Most High?'
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Paragraph 6
37אשר התהלכתי לפניו
Avraham tells his servant, “G-d, before whom I have walked, will send His angel with you.” The maamar reads “walked before Him” as the constant self-nullification of a chariot.
Genesis 24:40בראשית כ״ד:מ׳
וַיֹּאמֶר אֵלָי ה׳ אֲשֶׁר־הִתְהַלַּכְתִּי לְפָנָיו יִשְׁלַח מַלְאָכוֹ אִתָּךְ וְהִצְלִיחַ דַּרְכֶּךָ וְלָקַחְתָּ אִשָּׁה לִבְנִי מִמִּשְׁפַּחְתִּי וּמִבֵּית אָבִי:
And he said unto me: The L-RD, before whom I walk, will send His angel with thee, and prosper thy way; and thou shalt take a wife for my son of my kindred, and of my father’s house;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, מ.
38Yeshayahu compares G-d’s care to a shepherd’s: “Like a shepherd he tends his flock; he gathers the lambs in his arm.” The maamar applies the image to Moshe, the faithful shepherd, who feeds his flock.
Isaiah 40:11ישעיהו מ׳:י״א
כְּרֹעֶה עֶדְרוֹ יִרְעֶה בִּזְרֹעוֹ יְקַבֵּץ טְלָאִים וּבְחֵיקוֹ יִשָּׂא עָלוֹת יְנַהֵל:
Even as a shepherd that feedeth his flock, That gathereth the lambs in his arm, And carrieth them in his bosom, And gently leadeth those that give suck.
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Paragraph 7
39משה הוא משמטה ראשונה
There the Alter Rebbe explains that this world is the second Shemitah and the first was the World of Tohu, from the attribute of Chesed, which is called water.
Kehot’s noteראה לעיל נא ד. ושם נב, א.
40כי מן המים משיתיהו
Pharaoh’s daughter names him Moshe, “for I drew him out of the water.” The maamar reads “the water” as the first Shemitah, of Chesed.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
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Kehot’s noteשמות ב, י.
41ונחנו מה
Moshe and Aharon tell the complaining people, “And what are we, that you complain against us?” The maamar hears in “what (mah)” Moshe’s level of MaH.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
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Kehot’s noteשמות טז, ז.
42שחלתיה
Onkelos renders “I drew him” with a word meaning “I drew him out,” which the Alter Rebbe reads as drawing from concealment.
Onkelos Exodus 2:10תרגום אונקלוס על שמות ב׳:י׳
וּרְבָא רַבְיָא וְאַיְתִיתֵהּ לְבַת פַּרְעֹה וַהֲוָה לָהּ לְבָר וּקְרַת שְׁמֵהּ משֶׁה וַאֲמֶרֶת אֲרֵי מִן מַיָא שְׁחַלְתֵּהּ:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
43תיבת גומא
Moshe’s mother placed him in “an ark of bulrushes” among the reeds. The maamar reads the hidden ark as the concealment from which he was drawn.
Exodus 2:3שמות ב׳:ג׳
וְלֹא־יָכְלָה עוֹד הַצְּפִינוֹ וַתִּקַּח־לוֹ תֵּבַת גֹּמֶא וַתַּחְמְרָהֿ בַחֵמָר וּבַזָּפֶת וַתָּשֶׂם בָּהּ אֶת־הַיֶּלֶד וַתָּשֶׂם בַּסּוּף עַל־שְׂפַת הַיְאֹר:
And when she could not longer hide him, she took for him an ark of bulrushes, and daubed it with slime and with pitch; and she put the child therein, and laid it in the flags by the river’s brink.
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Paragraph 8
44היוצא מעדן חכמה להשקות את הג״ן
“A river goes out from Eden to water the garden.” The maamar adds that Eden is Chochmah and reads gan (53) as the fifty-three sections of the Torah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
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Paragraph 9
45כדור הארץ . . בראשם למטה
For the analogy of the globe of the earth, the note points to the Alter Rebbe’s maamarim of 5562, page 293.
Kehot’s noteראה במאמרי אדה״ז תקס״ב ע׳ רצג. ובאוה״ת נ״ך כרך א ע׳ תרסט.
46תלת חללין דגלגלתא
There the Alter Rebbe writes that the three cavities of the skull, mentioned in the Zohar (Va’eschanan, 262a), are the three brains, Chochmah, Binah and Daas, and that the forehead, at the end of the skull, corresponds to the brain of Daas.
Kehot’s noteראה לקמן פג ד שמציין לזח״ג רסב, א.
47חללין דגולגלתא
The Zohar speaks of three cavities in the skull of Z’eir Anpin, in which three brains are hidden. The Alter Rebbe cites them as the plainest case of the head-and-feet structure of the straight light.
Zohar, Vaetchanan 7:35–8:45ספר הזהר, ואתחנן ז׳:ל״ה-ח׳:מ״ה
48בעגולים סוכ״ע
On Shemos, Or HaTorah writes that this explanation on “And these are the ordinances” in Torah Ohr shows the Circles to be sovev and the straight line memalei.
Kehot’s noteבאוה״ת שמות כרך ז ע׳ ב׳תצד כ׳ וז״ל: ”וע׳ בתו״א בביאור ואלה המשפטים מבואר עגולים הוא סוכ״ע ויושר הוא ממכ״ע, ועם היות ביושר יש ג״כ מקיפים, אך ההפרש בין מקיפים דיושר לבחי׳ העגולים היינו שהעגולים הם בחי׳ מקיף למקיף וכמו ערך הבית לגבי הלבוש” ע״ש בארוכה בענין עגולים ויושר. ובמאמרי אדה״ז תקס״ח ע׳ שיט ואילך. ראה אוה״ת תרומה ע׳ א׳תסד. ועוד.
Paragraph 10
49קדוש קדוש
The seraphim call to one another, “Holy, holy, holy is the L-rd of hosts; the whole earth is full of His glory.” The maamar explains why the angels’ song needs Israel’s sanctification below.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
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50ישראל עלו במחשבה
The Midrash lists six things that preceded the creation of the world; Israel are among those that “arose in thought” to be created. The maamar takes this as the reason Israel’s souls stand above the angels, who are only speech.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 11
51גדל פרע שער ראשו
Of the nazirite: “He shall be holy; he shall let the locks of the hair of his head grow long.” The maamar links “holy” (kadosh, 410) to the 410 strands of hair.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
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Paragraph 12
52שמשה משה לא פסיק טעמא
From the burning bush G-d called, “Moshe, Moshe,” and he answered, “Here I am.” The maamar reads the unbroken repetition as Moshe being the same above and below.
Exodus 3:4שמות ג׳:ד׳
Zohar III, 187bזח״ג קפז, ב
Kehot’s noteשמות ג, ד. זח״ג קפז, ב.
53כי אברהם שבבריאה ושבאצילות אינם מסוג א׳
Or HaTorah on Shemos, page 59, refers on this point to Iggeres HaKodesh, section 15.
Kehot’s noteבאוה״ת שמות ע׳ נט. ובסה״מ תר״ל ע׳ נו מציינים לאגה״ק סי׳ טו.
54ואנכי עפר ואפר
Avraham’s “And I am dust and ashes” is read as the Avraham of Beriah, a created being, unlike his root in Atzilus.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
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55וכ״ז . . בחי׳ פנימיות
For the passage ending “the level of the inner dimension,” the note points to Or HaTorah on Yisro, page 801.
Kehot’s noteראה אוה״ת פ׳ יתרו ע׳ תתא.
56עיין בהרמ״ז פ׳ תרומה בדף קל״ד ב׳
Alongside the Ramaz, the note points to Or HaTorah on Shelach, page 444.
Kehot’s noteראה אוה״ת פ׳ שלח ע׳ תמד. סה״מ תר״ל ע׳ נז. וראה גם לקו״ת בלק עג, ב.
Paragraph 13
57שש שנים יעבד
“If you buy a Hebrew servant, he shall serve six years.” The maamar reads the six years as the six thousand years and “serve” as the tanning of the soul’s garments.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
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58ואברהם בא בימים יומין עלאין
“And Avraham was old, he came into days, and G-d blessed Avraham with everything.” The maamar reads “came into days” as entering the supernal days, the soul’s garments.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 129aזח״א קכט, א
Kehot’s noteבראשית כד, א. זח״א קכט, א. ראה לעיל טז, א ובמ״מ לשם. באוה״ת פ׳ פנחס ע׳ א׳קצט ובאוה״ת שבועות ע׳ צא מציין לכאן. וראה לקו״ש חל״ב ע׳ 12 בפי׳ הבעש״ט.
59ויקרבו ימי דוד
“And the days of David drew near to die, and he charged Shlomo his son.” The maamar reads his “days” as the supernal days, the garments.
I Kings 2:1מלכים א ב׳:א׳
וַיִּקְרְבוּ יְמֵי־דָוִד לָמוּת וַיְצַו אֶת־שְׁלֹמֹה בְנוֹ לֵאמֹר:
Now the days of David drew nigh that he should die; and he charged Solomon his son, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60והיתה נפש אדוני צרורה בצרור החיים
Avigayil blesses David: “The soul of my lord shall be bound up in the bundle of life with G-d.” The maamar reads the “bundle” as the garments that lift the soul.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61כצרור אבן במרגמה
There the Alter Rebbe explains “bound up in the bundle of life with G-d”: it raises the soul, as one can draw a clothed person along by his garment; and “like a stone bound in a sling,” which, bound in the sling, is thrown higher.
Kehot’s noteראה לעיל לח, ג.
62כצרור אבן במרגמה
“Like a stone bound in a sling, so is giving honor to a fool.” The maamar uses only the image: a stone bound in a sling is thrown higher.
Proverbs 26:8משלי כ״ו:ח׳
כִּצְרוֹר אֶבֶן בְּמַרְגֵּמָה כֵּן־נוֹתֵן לִכְסִיל כָּבוֹד:
As a small stone in a heap of stones, So is he that giveth honour to a fool.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
63ובשביעית יצא לחפשי
“And in the seventh he shall go out free, for nothing.” The maamar reads the seventh year as the seventh millennium.
Exodus 21:2שמות כ״א:ב׳
כִּי תִקְנֶה עֶבֶד עִבְרִי שֵׁשׁ שָׁנִים יַעֲבֹד וּבַשְּׁבִעִת יֵצֵא לַחׇפְשִׁי חִנָּם:
If thou buy a Hebrew servant, six years he shall serve; and in the seventh he shall go out free for nothing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כא, ב.
64חנם בלא מצות
On this verse the Zohar explains “for nothing” as without the yoke of Heaven, since servants are exempt from the mitzvos. The maamar applies it to the seventh millennium.
Zohar III, 108aזח״ג קח, א
Kehot’s noteזח״ג קח, א.
65יש מאן דאמר מצות בטלות לע״ל
Rav Yosef derives from a law about burial shrouds that “mitzvos will be nullified in the Time to Come.” The Alter Rebbe notes that we do not rule this way.
Niddah 61b:3–4נדה ס״א ב:ג׳-ד׳
תָּנוּ רַבָּנַן: בֶּגֶד שֶׁאָבַד בּוֹ כִּלְאַיִם — הֲרֵי זֶה לֹא יִמְכְּרֶנּוּ לְגוֹי, וְלֹא יַעֲשֶׂנּוּ מַרְדַּעַת לַחֲמוֹר, אֲבָל עוֹשֶׂה מִמֶּנּוּ תַּכְרִיכִין לְמֵת. אָמַר רַב יוֹסֵף: זֹאת אוֹמֶרֶת — מִצְוֹת בְּטֵלוֹת לֶעָתִיד לָבֹא. אֲמַר לֵקהּ אַבָּיֵי, וְאִי תֵימָא רַב דִּימִי: וְהָא אָמַר רַבִּי מָנִי אֲמַר רַבִּי יַנַּאי, לֹא שָׁנוּ אֶלָּא לְסׇפְדוֹ, אֲבָל לְקוֹבְרוֹ אָסוּר. אֲמַר לֵקהּ: לָאו אִיתְּמַר עֲלַהּ, אָמַר רַבִּי יוֹחָנָן: אֲפִילּוּ לְקוֹבְרוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה סא, ב. וראה אגה״ק סי׳ כו.
66כמ״ש ביחזקאל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסי׳ מג.
67ילכו מחיל אל חיל
“They go from strength to strength; each appears before G-d in Zion.” The maamar uses it for today’s service of constant rising, in contrast to the rest of the future.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
68כמשפט הראשון
Yosef tells Pharaoh’s butler that he will be restored and serve “according to the former manner.” The maamar uses this sense of mishpat, a way or manner.
Genesis 40:13בראשית מ׳:י״ג
בְּעוֹד שְׁלֹשֶׁת יָמִים יִשָּׂא פַרְעֹה אֶת־רֹאשֶׁךָ וַהֲשִׁיבְךָ עַל־כַּנֶּךָ וְנָתַתָּ כוֹס־פַּרְעֹה בְּיָדוֹ כַּמִּשְׁפָּט הָרִאשׁוֹן אֲשֶׁר הָיִיתָ מַשְׁקֵהוּ:
within yet three days shall Pharaoh lift up thy head, and restore thee unto thine office; and thou shalt give Pharaoh’s cup into his hand, after the former manner when thou wast his butler.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69כהלכתא קדמייתא
Onkelos renders “according to the former manner” with hilchesa, “way,” so mishpat is read as a way of going.
Onkelos Genesis 40:13תרגום אונקלוס על בראשית מ׳:י״ג
בְּסוֹף תְּלָתָא יוֹמִין יַדְבְּרִנָּךְ פַּרְעֹה יָת רֵישָׁךְ וִיתֵיבִנָּךְ עַל שִׁמּוּשָׁךְ וְתִתֵּן כַּסָּא דְפַרְעֹה בִּידֵיהּ כְּהִלְכְתָא קַדְמָאָה דִּי הֲוֵיתָא מַשְׁקֵי לֵקהּ:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
70אשר תשים לפניהם
“And these are the ordinances that you shall set before them.” The maamar reads “before them” (lifneihem) as “into their inner being” (bifnimiyusam).
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71דבר אתה ונשמעה
After the Ten Commandments the people say to Moshe, “You speak with us, and we will hear; let G-d not speak with us, lest we die.” The maamar places the setting of the ordinances in their inner being after that request.
Exodus 20:16שמות כ׳:ט״ז
וַיֹּאמְרוּ אֶל־מֹשֶׁה דַּבֵּר־אַתָּה עִמָּנוּ וְנִשְׁמָעָה וְאַל־יְדַבֵּר עִמָּנוּ אֱלֹקִים פֶּן־נָמוּת:
And they said unto Moses: ‘Speak thou with us, and we will hear; but let not G-d speak with us, lest we die.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Mishpatim · Maamar 5
ויראו את אלקי ישראל ותחת רגליו כמעשה לבנת הספיר כו׳
“And they saw the G-d of Israel, and under His feet”
G-d, who has no body, is “like the appearance of a man” only as He clothes Himself in the souls of Israel, and through the Throne, the garment that conceals Him, only His “feet” reach down into the separate worlds. There, the letters of the world’s languages, refined through self-sacrifice in prayer and Torah, become “the brick of sapphire” under His feet, while the revelation of His “hands,” above the Throne, belongs to Moshe and the Patriarchs.
The maamar in brief
At Sinai the elders “saw the G-d of Israel, and under His feet” a brick of sapphire, yet “He did not send forth His hand” to them. How can feet and hands be said of G-d? Creation changes nothing in Him, for it comes only from His Malchus, a mere radiance. For that infinite radiance to produce finite, divided worlds, it is clothed in “like the appearance of a man,” lights in vessels, and that “man” is the souls of Israel. The Throne is the garment that hides the light so that worlds can feel separate, and as with a seated man, only the feet reach below it. The souls, descended into bodies, are those feet; in their root, “it is pure,” they are above the Throne. The Patriarchs and Moshe, constantly nullified like hands that follow the mind without command, were a chariot for the supernal arms. The soul rises again through letters: the Torah’s letters are “stones” from Heaven, while the letters of the nations’ languages, fired by self-sacrifice in the Shema, become bricks, “the brick of sapphire.” The elders saw only from beneath the Throne, so the “hand” was not revealed to them.

Outline
	1The questionThe verses speak of G-d’s feet and of His hand, and Ezekiel sees “like the appearance of a man” upon the Throne. How can this be said of G-d, who has no body?¶1
	2A radiance clothed in manCreation comes from His Malchus, a radiance that changes nothing in Him. Finite worlds come from it only through “like the appearance of a man,” lights in vessels, which is the souls of Israel, the dwelling of the Shechinah, as different as the limbs of a body. Hence the kaf of comparison: G-d is “like” a man only as He clothes Himself in them.¶2–10
	3The Throne and the feetThe Throne (kas alef) is a garment that conceals the light so that Beriah, Yetzirah and Asiyah can exist as separate things, and only the “feet” reach below it. The souls, as created and clothed in bodies, are those feet; in their root, “it is pure,” the supernal brightness, they are above the Throne. In Kabbalistic terms the Throne is the screen between Atzilus and Beriah, and the two levels of the soul are Yisrael and Yaakov.¶11–17
	4Hands and feetMoshe, “in whose midst I am,” was above the foot, and the Patriarchs were a chariot for the supernal arms. Hands follow the mind by themselves, as one claps for joy, while feet dance only on command: so the constant self-nullification of the Patriarchs and Moshe differs from the aroused love of other tzaddikim. Within each soul, natural love is a foot and love born of understanding a hand, reached in the Shema.¶18–24
	5Letters: horses, stones and a houseThe soul descends for the sake of an ascent through the letters of the Torah, which are “horses” that raise it and “stones” that, though lowest, raise intellect and feeling higher still. Spoken aloud, they are a house in which the encompassing Infinite Light dwells; when a person reads, G-d reads the same words opposite him.¶25–27
	6Stones and bricksNatural stones are made by Heaven, bricks by human hands and fired in a kiln. The Torah’s letters are stones; the letters of the seventy languages, spoken by Jews in business, become holy bricks when burned in the fiery love of the Shema, provided business was done coolly and Torah kept fixed.¶28–30
	7The brick of sapphire“Under His feet,” below the Throne, the refined letters of the world’s languages shine as “the brick of sapphire.” This is possible because every language uses the same twenty-two letters, though only in the Holy Tongue are the words G-d’s own creative speech. The two kinds of letters raise the descended souls.¶31–33
	8What the elders sawMoshe, rooted in Atzilus, approached Havayah and drew the Torah down; the elders saw “Elokei,” the concealment of the Throne, and there the two kinds of letters. The “hand,” Chesed, Gevurah and Tiferes above the Throne, was not sent forth to them, but only to Moshe and the Patriarchs, as in “My beloved sent forth his hand.”¶34–37


Key concepts
	“Like the appearance of a man”כמראה אדם
	Ezekiel’s figure upon the Throne: the divine light clothed in the Sefiros, lights in vessels, ordered like a human body. It is identified with the souls of Israel, and the kaf (“like”) shows that G-d Himself is not a man.

	The Throneכסא
	Read as kas alef, “a covering of the alef”: the garment that conceals the light of the Master of the world so that the lower worlds can exist as things separate from G-d. G-d’s “sitting” upon it is a lowering of His sovereignty into the worlds.

	The footרגל
	The lowest level of the supernal “man,” the only one that reaches below the Throne. The souls of Israel, as they descend into bodies, are called feet, nullified to G-d as a foot obeys the head, but only on command.

	“It is pure”טהורה היא
	From the morning blessing over the soul. “Pure” means bright, as in “like the very heavens in purity”: the soul’s root in the supernal brightness, where it is not yet a separate being and is above the Throne.

	Chariotמרכבה
	One wholly given over to G-d, like a chariot to its rider. The Patriarchs and Moshe, constantly nullified, were a chariot for the supernal arms, the “hands” above the Throne.

	The brick of sapphireלבנת הספיר
	The letters of the world’s languages, spoken in daily business, which are “bricks” made by human hands; burned in the fiery love of the Shema, they become holy stones that shine like sapphire, “under His feet.”

	Lettersאותיות
	Called horses, because they carry the soul upward, and stones, because they are the lowest level that nevertheless raises intellect and feeling. The Torah’s letters are stones from Heaven; those of other languages are bricks.


Section 1 · ¶1
The question
1ויראו את אלקי ישראל12 ותחת רגליו כמעשה לבנת הספיר כו׳. הנה ענין תחת רגליו הוא כמ״ש ועל דמות3 הכסא דמות כמראה אדם כו׳ ובבחי׳ כמראה אדם שייך יד ורגל.
“And they saw the G-d of Israel, and under His feet was like the work of the brick of sapphire,” etc. Now, the matter of “under His feet” is as it is written, “And upon the likeness of the Throne was a likeness like the appearance of a man,” etc.; and at the level of “like the appearance of a man,” hand and foot are applicable.
The maamar opens with Exodus 24:10: after the covenant at Sinai, Moshe, Aharon, Nadav, Avihu and seventy elders “saw the G-d of Israel,” and beneath His feet was something like a brick of sapphire. The Alter Rebbe links “under His feet” to Ezekiel’s vision of a figure “like the appearance of a man” seated upon the Throne (Ezekiel 1:26): once G-d is described in the image of a man, it becomes possible to speak of His hands and feet.


והוא מ״ש אח״כ ואל אצילי בני ישראל4 לא שלח ידו. אך צ״ל איך שייך לומר כן באלקות והלא אין לו גוף5 ולא דמות הגוף.
This is what is written afterward: “And to the nobles of the Children of Israel He did not send forth His hand.” But this must be understood: how can one say this of G-dliness? Surely He has no body and no likeness of a body!
The next verse (Exodus 24:11) says that G-d “did not send forth His hand” to the nobles of Israel, so the passage speaks both of His feet and of His hand. The Alter Rebbe asks how such words can be said of G-d at all, since, as the hymn Yigdal puts it, He has no body and no bodily form; the whole maamar answers this question.




Section 2 · ¶2–10
A radiance clothed in man
2והענין דהנה כתיב אני הוי״ה לא שניתי.6 פי׳ שאין שום שינוי אצלו ית׳ בין קודם בריאת העולם והשתלשלות עולמות עליונים ובין לאחר בריאת העולם וכמאמר אתה הוא קודם שנברא7 כו׳.
The explanation is as follows. It is written, “I, Havayah, have not changed.” This means that there is no change whatsoever with Him, may He be blessed, between before the creation of the world and the chain of descent (hishtalshelus) of the higher worlds, and after the creation of the world; as in the saying, “You are He before [the world] was created,” etc.
The Alter Rebbe begins his answer with Malachi 3:6, “I, Havayah, have not changed”: creating the world and the chain of higher worlds brought about no change at all in G-d. The prayer book says the same: it is “You” before the world was created, and the same “You” after.


והיינו לפי שמקור התהוות כל העולמות הוא רק מבחי׳ מלכותו ית׳ שהוא רק בחי׳ הארה בעלמא דהיינו מה שמלך שמו נקרא עליהם.8
That is because the source from which all the worlds come into being is only from the level of His Malchus (sovereignty), may He be blessed, which is merely the level of a radiance, namely, that His Name “King” is called upon them.
The reason is that the worlds come only from G-d’s Malchus (sovereignty), which is a mere radiance of Him. A king is king only over subjects, as the hymn Adon Olam says that only when all was made “was His name called King”; the name “King” applies to Him only in relation to the worlds and does not touch His essence.




3ולכן אין זה פועל שום שנוי ח״ו [חס ושלום] במהותו ועצמותו. וכמו שאין אור וזיו השמש המאיר לארץ ולדרים עליה פועל שינוי בעצם מאור השמש ע״י המשכת האור להיותו רק הארה כו׳.
Therefore this effects no change at all, G-d forbid, in His Being and Essence; just as the light and brilliance of the sun, which shines upon the earth and those who dwell on it, effects no change in the luminary of the sun itself through the drawing forth of the light, since it is only a radiance, etc.
Since the worlds come only from a radiance, their creation changes nothing in G-d’s Being and Essence. The analogy is sunlight: the light that shines on the earth makes no change in the sun itself, because what spreads out is only a radiance of the sun.


ונק׳ ג״כ הארה זו שמו הגדול שעד״מ שמו של האדם אינו נוגע למהותו ועצמותו כו׳. אך מ״מ הארה זו היא בחי׳ א״ס ופשוט בתכלית הפשיטות.
This radiance is also called “His great Name”; for, by way of analogy, a person’s name does not touch his being and essence, etc. Nevertheless, this radiance is of the level of the infinite (Ein Sof), and simple with the utmost simplicity.
This radiance is also called G-d’s “great Name”: a person’s name is how others call him, and it does not touch who he is. Yet even this radiance is infinite and utterly simple, without parts or divisions, which raises the next question: how can limited, divided worlds come from it?




4ולכן כדי שיתהוו ממנה בחי׳ עולמות בגבול ומדה וגם בבחי׳ התחלקות המדרגות הוא ע״י התלבשות בבחי׳ כמראה אדם
Therefore, for worlds to come into being from it that are in limit and measure, and also in a state of division into levels, [this] is through [its] enclothing in the level of “like the appearance of a man,”
Because the radiance is infinite and simple, worlds that are finite and divided into levels cannot come from it directly. It must first be clothed in the level of “like the appearance of a man,” a structure with distinct parts, like a human body.


דהיינו בחינת התלבשות האורות בכלים. ובחי׳ כמראה אדם הוא בחי׳ נש״י [נשמות ישראל] כמ״ש אדם אתם9 כי ישראל עלו במחשבה.1011
that is, the level of the enclothing of the lights in vessels. And the level of “like the appearance of a man” is the level of the souls of Israel, as it is written, “You are adam (man),” for “Israel arose in [the divine] thought.”
This is the clothing of lights in vessels: the divine light invests itself in the vessels of the Sefiros, which are ordered like the limbs of a man. And the souls of Israel are this “man,” as Ezekiel says, “You are adam (man),” because “Israel arose in [the divine] thought” (Bereshit Rabbah 1:4): the souls came first in G-d’s plan of creation.




5וכתיב ושכנתי בתוכם בתוכו לא נאמר12 כו׳ שהם כלים להשראת שכינתו ית׳ וכידוע שתכלית הבריאה היה בשביל להיות לו ית׳ דירה בתחתונים. והיינו לשכון שכינתו בישראל שזהו פי׳ ישראל עלו במחשבה.
And it is written, “And I will dwell within them”; it does not say “within it,” etc., for they are vessels for the resting of His Shechinah (Divine Presence), may He be blessed. As is known, the purpose of creation was in order that He, may He be blessed, have a dwelling place among the lower realms; that is, to make His Shechinah dwell in Israel. And this is the meaning of “Israel arose in [the divine] thought.”
Exodus 25:8 says “I will dwell within them,” not “within it,” the Sanctuary: G-d dwells within each Jew, whose soul is a vessel for the Shechinah. This fulfils the purpose of creation, that G-d have “a dwelling place among the lower realms,” and that dwelling is Israel, which is why Israel came first in G-d’s thought.




6וזהו מכון לשבתך13 פעלת ה׳ ועכשיו השראה זו רק בנשמות ישראל ולא בגופים שלהם מפני שבא נחש על חוה14 והטיל זוהמא.
This is [the meaning of] “the place of Your dwelling, which You, G-d, have made.” Now, at present, this resting [of the Shechinah] is only in the souls of Israel and not in their bodies, because the serpent came upon Chavah and cast filth [into her].
Exodus 15:17, “the place of Your dwelling which You have made,” refers to this dwelling in Israel. At present G-d rests only in their souls and not in their bodies, because of the filth that, as the Talmud says, the serpent cast into Chavah.


ואף שבמתן תורה פסקה זוהמתן.15 אך ע״י חטא העגל ושאר העונות חזרה הזוהמא16 בהגופים שלהם.
And although at the Giving of the Torah their filth ceased, through the sin of the [Golden] Calf and the other sins the filth returned to their bodies.
The Talmud says that when Israel stood at Sinai their filth ceased. But, as the Zohar says, after the sin of the Golden Calf and later sins it returned, and it clings to their bodies.


שהגוף נק׳ משכא דחויא.17 אבל לא בנשמתם כי חלק ה׳ ממש עמו18 וכנודע שהנשמה א״צ [אין צריך / אינו צריך] תקון לעצמה.1920
For the body is called “the skin of the serpent.” But [it did] not [return] to their souls, for “G-d’s portion is,” literally, “His people”; and as is known, the soul does not need rectification for itself.
The body is called “the serpent’s skin,” an expression that recalls Targum Yonasan on Genesis 3:21, where the garments G-d made for Adam and Chavah come from the skin the serpent shed. The soul was never touched, for Israel is “G-d’s portion” (Deuteronomy 32:9); as Tanya (chapter 37) says, citing Etz Chaim, the soul itself needs no rectification and descends only to draw down light to rectify the body and the world.


אבל לעתיד שיזדככו גם הגופים וכמ״ש ועצמותיך יחליץ21 וכתיב ואת רוח הטומאה אעביר22 כו׳. אז כתיב ונגלה כבוד23 הוי״ה וראו כל בשר
But in the time to come, when the bodies too will be refined, as it is written, “And He will invigorate your bones,” and it is written, “And I will remove the spirit of impurity,” etc., then it is written, “And the glory of Havayah will be revealed, and all flesh will see,”
In the time to come the bodies too will be refined: Isaiah promises “He will invigorate your bones,” and Zechariah “I will remove the spirit of impurity from the land.” Then Isaiah’s prophecy will be fulfilled: “The glory of Havayah will be revealed, and all flesh will see.”


כי יזדכך החומר עד שיהי׳ [שיהיה] בחי׳ גילוי אלקות גם בגופים משא״כ עכשיו אין הגלוי רק בנשמות בלבד.
for the physical matter will be refined until there is a revelation of G-dliness in the bodies too; whereas now the revelation is only in the souls alone.
“All flesh will see” because physical matter itself will become so refined that G-dliness will be revealed in the body too. Now, by contrast, the revelation is in the souls alone.




7והנה בחי׳ גלוי אלקות בנש״י [בנשמות ישראל] הנה הוא נמשך בציור אדם. וזהו אדם אתם24 פי׳ עד״מ משכן הנשמה פרטית באיברי הגוף שהוא ג״כ בציור אדם כמו אור השכל שורה במוח דוקא והמדות בלב כו׳.
Now, the revelation of G-dliness in the souls of Israel is drawn forth in the form of a man. This is [the meaning of] “You are adam (man).” This means: [it is] like the dwelling place of the individual soul in the limbs of the body, which is also in the form of a man; just as the light of the intellect rests specifically in the brain, and the emotive attributes (middos) in the heart, etc.
The revelation of G-dliness in the souls of Israel takes the form of a man, which is the meaning of “You are adam.” It is like the individual soul dwelling in the limbs of the body: the intellect rests in the brain, the emotions in the heart, each faculty in its own organ.




8וחיצוניות המדות בידים חסד דרועא ימינא כו׳. ודרך פרט הן הנה רמ״ח אברים פרטיים שמתחלקת הארת הנשמה בהן ודרך כלל נחלקין לג׳ קווין דרועא ימינא ושמאלא והגוף באמצע.
And the outer dimension (chitzoniyus) of the emotive attributes is in the hands: “Chesed (kindness) is the right arm,” etc. In detail, they are the 248 individual limbs among which the radiance of the soul is divided; and in general they are divided into three lines: the right arm, the left, and the body in the middle.
The emotions also have an outer expression in the hands; in the Kabbalistic image, “Chesed (kindness) is the right arm.” In detail the soul’s radiance is divided among the body’s 248 limbs; in general the body has three lines: the right arm, the left arm and the torso between them.


כמו״כ [כמו כן] יובן למעלה בבחי׳ גלוי אלקות בנש״י [בנשמות ישראל] דכתיב נודע בשערים בעלה25 בכל חד לפום מאי דמשער בלביה.26
So too is it to be understood above, regarding the revelation of G-dliness in the souls of Israel, as it is written, “Her husband is known in the gates (she’arim)”: in each one according to what he measures (meshaer) in his heart.
The same is true above, in the revelation of G-dliness in the souls of Israel. The Zohar reads “Her husband is known in the gates (she’arim)” as “in each one according to what he measures (meshaer) in his heart”: G-d is known to each soul according to its own capacity.




9ויש נשמות שהן מבחי׳ מוחין שהן כלי לבחי׳ התורה והן ראשי אלפי ישראל27. ויש נשמות שהן כלי לבחי׳ המדות.28 ויש נשמות שהן בחי׳ רגל. אך מ״מ בכולם נאמר נודע בשערים.29
There are souls that are from the level of the intellect (mochin), which are vessels for the level of the Torah, and they are “the heads of the thousands of Israel.” And there are souls that are vessels for the level of the emotive attributes. And there are souls that are the level of the foot. Nevertheless, of all of them it is said, “known in the gates.”
Souls differ: some come from the level of intellect and are vessels for Torah, “the heads of the thousands of Israel” (Numbers 1:16); some are vessels for the emotions; some are the level of the foot. Yet of all of them it says “known in the gates”: G-d is revealed in each one.


פי׳ נודע לשון חבור והתקשרות כדמיון חבור והתקשרות הנשמה בגוף שעם היות שהנשמה היא רוחנית ולמעלה מגדר גוף גשמי אעפ״כ [אף על פי כן] היא מתקשרת ומתלבשת בגוף גשמי.
This means that “known” (noda) is an expression of joining and binding, like the joining and binding of the soul with the body: although the soul is spiritual and above the bounds of a physical body, nevertheless it binds itself to and is enclothed in a physical body.
The word noda (“known”) is read as joining and binding. It is like the soul, which is spiritual and far above a physical body, yet binds itself to the body and is clothed within it.


כמו״כ [כמו כן] נמשך גלוי אוא״ס [אור אין סוף] ב״ה שלמעלה מבחי׳ חכמה ומדות להיות שורה ומתלבש בנשמות ישראל שכללותן היא בחינת קומת אדם ואפי׳ [ואפילו] בחינת רגל ובחינת עקביים יש בהן מעלה יתירה שמעמידין את הראש כו׳
So too, the revelation of the Infinite Light (Or Ein Sof), blessed be He, which is above the level of Chochmah (wisdom) and emotive attributes, is drawn down to rest and be enclothed in the souls of Israel, whose general and collective expression is the level of the full stature of a man. And even the level of the foot and the level of the heels have a special virtue, for they hold up the head, etc.,
In the same way the revelation of the Infinite Light, which is above wisdom and emotion, comes to rest in the souls of Israel, which together form the full figure of a man. Even the “feet” and “heels,” the simplest souls, have a special virtue: they hold up the head.


ומוליכים אותו ממקום למקום משא״כ בכח הראש לבדו בלתי הרגל ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] והוי שפל רוח בפני כל אדם3031 כו׳.
and carry it from place to place, which is not within the power of the head alone, without the foot. Therefore our Sages, of blessed memory, said, “Be of lowly spirit before every man,” etc.
The feet also carry the head from place to place, which the head cannot do on its own. That is why the Mishnah (Avos 4:10) teaches, “Be of lowly spirit before every person”: every Jew, even one who is a “foot,” has a quality that the “head” lacks.




10וזהו שנאמר בו ית׳ כמראה אדם32 בכ״ף הדמיון.33 כי באמת לאו מכל אינון מדות איהו כלל וכמ״ש כי לא אדם הוא34 כו׳.
This is why it is said of Him, may He be blessed, “like the appearance of a man,” with the kaf of comparison. For in truth “He is not of any of these attributes at all,” as it is written, “For He is not a man,” etc.
This is why Ezekiel says “like the appearance of a man,” with the kaf (“like”) of comparison: G-d Himself is not of these attributes at all, as the verse in Samuel says, “For He is not a man.”


אך שיורד ומתלבש בנש״י [בנשמות ישראל] שהן בחי׳ ציור אדם א״כ מצד התלבשות זו נאמר בו ית׳ כמראה אדם כו׳. וזהו מ״ש ועשיתם אתם וארז״ל [ואמרו רבותינו זכרונם לברכה] כאלו עשאוני:35
But [since] He descends and is enclothed in the souls of Israel, which are the level of the form of a man, it follows that by virtue of this enclothing it is said of Him, may He be blessed, “like the appearance of a man,” etc. And this is what is written, “And you shall make them,” and our Sages, of blessed memory, said, “as though they had made Me.”
Only because He descends and clothes Himself in the souls of Israel, which have the form of a man, can it be said that He is “like the appearance of a man.” This explains the Sages’ reading of “And you shall make them” as though Israel “made” G-d, for through them He takes on this form.




Section 3 · ¶11–17
The Throne and the feet
11והנה פי׳ וענין ועל דמות הכסא דמות כמראה אדם36 מהו ענין הכסא. הענין הוא שכדי שיהיה התהוות הנבראים דבי״ע שמלבד שהן בבחי׳ גבול ומדה עוד זאת הן בחי׳ יש ודבר נפרד בפ״ע [בפני עצמו]
Now, [as for] the meaning and matter of “And upon the likeness of the Throne was a likeness like the appearance of a man,” what is the matter of the Throne? The matter is this: in order for there to be the coming into being of the created beings of [the worlds of] Beriah, Yetzirah and Asiyah (Creation, Formation and Action), which, besides being in limit and measure, are furthermore something existent (yesh) and a thing separate unto itself,
Now the Throne: why is the figure seated on a throne? Because the creatures of the lower worlds, Beriah, Yetzirah and Asiyah, are not only finite but also feel themselves to be something existent (yesh), separate from G-d.


לכן א״א להיות התהוות זו ע״י המשכת האור והחיות מבחי׳ כמראה אדם עצמו שהוא בבחי׳ בטול בתכלית דבאצי׳ איהו וגרמוהי חד ממש אלא הוא ע״י בחי׳ ישיבת האדם העליון על הכסא.
therefore this coming into being cannot take place through the drawing down of the light and life-force (chayus) from the level of “like the appearance of a man” itself, which is in a state of utter self-nullification (bittul), for in Atzilus (Emanation) “He and His vessels are” truly “one.” Rather, it is through the level of the sitting of the supernal man upon the Throne.
Such separate existence cannot come directly from “like the appearance of a man” itself, the World of Atzilus, where all is utterly nullified and G-d and the Sefiros through which He acts are one. It comes through the supernal man “sitting” upon the Throne.


כי הנה עד״מ הכסא שאדם יושב עליה שהוא בחי׳ ירידה והשפלה למטה כך למעלה כתיב וישב ה׳ מלך לעולם.37
For, by way of analogy, the throne on which a person sits is a matter of descent and lowering downward; so too above, it is written, “And G-d sat as King forever (le’olam).”
A person who sits down lowers himself. So too Psalms 29:10 says that G-d “sat as King,” describing a descent.


פי׳ מלך לעולם היינו להיות המשכת מלכותו ית׳ למטה להתהוות בי״ע שהן עולמות הנפרדים נק׳ המשכה זו בחי׳ ישיבה שהיא השפלה והמשכה
“King le’olam” means: for there to be a drawing down of His Malchus, may He be blessed, below, for the coming into being of Beriah, Yetzirah and Asiyah, which are the separate worlds (olamos). This drawing down is called the level of “sitting,” which is a lowering and drawing down;
The Alter Rebbe reads le’olam, “forever,” as “to the world”: G-d’s sovereignty is drawn down to bring into being Beriah, Yetzirah and Asiyah, the worlds of separate existence. This lowering is what is called “sitting.”


והיינו ע״י הכסא כס א׳ שהוא בחי׳ לבוש38 להלביש ולהעלים האור וחיות הנמשך מבחי׳ אל״ף אלופו של עולם להיות אל מסתתר39 כדי שיהיה התהוות היש ודבר נפרד.
and this is through the Throne (kisei), kas alef [a covering of the alef], which is the level of a garment, to clothe and conceal the light and life-force drawn from the level of alef, “the Master (aluf) of the world,” so that He be “a G-d Who hides Himself,” in order that there be the coming into being of the existent (yesh) and separate thing.
It happens through the Throne (kisei), read as kas alef, “a covering of the alef”: the Throne is a garment that hides the light coming from the alef, the aluf (Master) of the world, so that G-d is “a G-d Who hides Himself” (Isaiah 45:15). Only so can a created being feel itself to be a separate thing.




12והנה עד״מ ביושב על הכסא הנה גופו וידיו40 הם למעלה מהכסא רק רגליו הם מושפלים ונמשכים למטה לארץ.
Now, by way of analogy, in one who sits on a throne, his body and hands are above the throne; only his feet are lowered and extend downward to the ground.
Picture someone sitting on a throne: his body and hands are above the seat, and only his feet hang below it and reach the ground.


כמו״כ [כמו כן] יובן למעלה. בענין על הכסא דמות כמראה אדם שההמשכה ממנו למטה להתהוות הנבראים הוא רק עד״מ מבחי׳ אחרונה הנק׳ רגלי וכמ״ש והארץ הדום רגלי:41
So too is it to be understood above, regarding “upon the Throne, a likeness like the appearance of a man”: the drawing down from it below, for the coming into being of the created beings, is, by way of analogy, only from the last level, which is called “My feet,” as it is written, “And the earth is the stool of My feet.”
So it is above: of the figure “like the appearance of a man” upon the Throne, only the lowest level, called “My feet,” reaches below the Throne to bring the created beings into existence. This is why Isaiah calls the earth “the stool of My feet.”




13וביאור ענין זה דהנה מבואר למעלה דבחי׳ כמראה אדם היינו נש״י [נשמות ישראל]. והנה הם הנקראים בנים לה׳ וברא כרעא דאבוה4243 שהוא בחי׳ רגל
The explanation of this matter: it was explained above that the level of “like the appearance of a man” is the souls of Israel. Now, they are the ones called “children of G-d,” and “a son is the leg of his father,” which is the level of the foot,
As explained, “like the appearance of a man” is the souls of Israel. They are called “children of G-d,” and the Talmud says that “a son is the leg of his father,” so the soul is like a foot of its divine Father.


וכמ״ש שש מאות אלף רגלי העם44 כו׳. כי כמו עד״מ הרגל בטלה אצל הראש לכל אשר יחפוץ יטנו.45
as it is written, “Six hundred thousand on foot (raglei) are the people,” etc. For just as, by way of analogy, the foot is nullified to the head, [which] “turns it wherever it wishes,”
So too Moshe called the people “six hundred thousand on foot” (raglei, literally “feet”). A foot is nullified to the head, which “turns it wherever it wishes,” in words borrowed from Proverbs 21:1.


כך כללות נשמות ישראל יש בהן בחי׳ בטול זה בטבע תולדותם אליו ית׳ והיא בחי׳ אהבה המסותרת שבכל א׳ מישראל בלי טעם ודעת כלל רק לפי שהן חלק הוי״ה עמו46
so too the souls of Israel as a whole possess this level of self-nullification (bittul) toward Him, may He be blessed, by their inborn nature. This is the level of the hidden love that is in every one of Israel, without any reason or knowledge at all, only because they are “the portion of Havayah,” “His people,”
In the same way every Jewish soul is by its very nature nullified to G-d. This is the “hidden love” present in every Jew, which has no reason or understanding behind it; it exists simply because the souls are “G-d’s portion.”


כמו הבן שנמשך ממוח האב והיה עצם א׳ עמו רק שאח״כ נמשך להיות דבר בפ״ע [בפני עצמו].
like the son, who is drawn from the brain of the father and was one essence with him, only that afterward he was drawn forth to become a thing unto himself.
It is like a son, who is drawn from his father’s brain and was at first one being with him, and only later becomes a person in his own right.


כמו״כ [כמו כן] כתיב שמע ישראל47 הוי״ה אלהינו שלנו דהיינו שרש הנשמה כמו שהיתה כלולה עדיין במקורה ושרשה היא למעלה מבחי׳ רגל ובחי׳ כרעא דאבוה רק מתאחדי׳ עם מוח האב עד״מ והם דבר א׳ ממש עם אלהותו ית׳.
So too it is written, “Hear, O Israel, Havayah is our G-d”: ours, that is, the root of the soul as it was still included in its source and root, which is above the level of the foot and the level of “the leg of his father”; rather, they are united with the brain of the father, by way of analogy, and are literally one thing with His G-dliness, may He be blessed.
So in the Shema, “Havayah is our G-d,” the word “our” refers to the root of the soul as it is still contained in its source. There it is not yet a “foot” or “the leg of the father”; it is united with the “brain of the father,” truly one with G-dliness.




14וזהו הוי״ה אלקינו ממש רק שאח״כ ירדו בהשתלשלות המדרגות להיות בחי׳ בפ״ע [בפני עצמו] ונק׳ רגל ואעפ״כ [ואף על פי כן] הוא כרעא דאבוה ממש.48
This is “Havayah is our G-d,” literally. Only that afterward they descended through the chain of descent (hishtalshelus) of the levels, to become a level unto themselves, and they are called “foot”; and even so, it is literally “the leg of his father.”
This is what “Havayah is our G-d,” literally, means. Afterward the souls descended through the chain of levels, became separate entities and are called “feet,” yet even then each remains truly “the leg of its father.”


ולכן יש בהם בחי׳ הבטול גם אח״כ מצד שרשן כו׳. וזהו נשמה שנתת בי טהורה היא49 אתה בראתה50 כו׳.
Therefore they have the level of self-nullification even afterward, by virtue of their root, etc. And this is [the meaning of] “The soul that You have given within me is pure; You created it,” etc.
Therefore the souls keep their self-nullification even after the descent, because of their root. The morning blessing says the same: “The soul that You have given within me is pure; You created it,” and so on.




15וידוע הקושיא איך שייך לומר טהורה היא קודם שהזכיר בריאתה וגם מה כפל ג׳ לשונות בראתה יצרתה נפחתה.
The question is well known: how can one say “it is pure” before mentioning its creation? And also, why the repetition of three expressions, “You created it, You formed it, You breathed it”?
A well-known question on this blessing: how can it call the soul “pure” before it even mentions that the soul was created? And why does it repeat three verbs, “You created it, You formed it, You breathed it”?


אך הענין דפי׳ טהורה היא הוא כענין שנאמר כאן וכעצם השמים לטהר5152 שהוא בחי׳ בהירות האור.
But the explanation is that the meaning of “it is pure” (tehorah) is like what is said here, “and like the very essence of the heavens in purity (latohar),” which is the level of the brightness of the light.
The answer is that tehorah (“pure”) here means brightness, as in our own verse, “like the very essence of the heavens in purity (latohar),” which describes the clear radiance of the heavens.




16וכן תרגום צהרים טיהרא535455 וכך שרש הנשמה נמשכה ממקום גבוה מאד. וזהו טהורה היא שנמשכה מבחי׳ טהירו עלאה שבזוה״ק [שבזוהר הקדוש].56
Similarly, the Targum [renders] tzohorayim (noon) [as] tihara. So too, the root of the soul is drawn from a very lofty place. And this is “it is pure”: that it is drawn from the level of tehiru ila’ah (the supernal brightness) [mentioned] in the holy Zohar.
Likewise, as Rashi notes, the Aramaic Targum renders tzohorayim, “noon,” as tihara, the bright time of day. So the soul’s root is drawn from a very high place: “it is pure” means it comes from tehiru ila’ah, the “supernal brightness” of which the Zohar speaks at the very beginning of creation.


והוא ג״כ משארז״ל [מה שאמרו רבותינו זכרונם לברכה] דע מאין באת5758 שבחי׳ אין הוא שמתאחד עם אלהותו יתברך בתכלית וכנ״ל בפי׳ הוי״ה אלקינו ממש.
This is also what our Sages, of blessed memory, said: “Know from where (me’ayin) you came,” for the level of ayin (nothing) is what is utterly united with His G-dliness, may He be blessed, as explained above regarding “Havayah is our G-d,” literally.
The Mishnah’s words “Know from where (me’ayin) you came” (Avos 3:1) are read as “from ayin,” from nothing: the soul’s source is a level of divine “nothing” that is utterly one with G-d, as in “Havayah is our G-d” above.


וזהו בחי׳ הבהירות דהיינו שאינו יש ודבר בפ״ע [בפני עצמו] כלל. אך אח״כ ירדה למטה בבחי׳ בי״ע להיות יש ודבר וזהו כפל הג׳ לשונות בראתה יצרתה נפחתה בי59 כו׳
And this is the level of brightness, meaning that it is not at all a yesh (an existent) and a thing unto itself. But afterward it descended below, into the level of Beriah, Yetzirah and Asiyah, to become a yesh and a thing; and this is the repetition of the three expressions, “You created it, You formed it, You breathed it into me,” etc.
This is the “brightness”: at its source the soul is not a yesh, a separate existence, at all. Only afterward does it descend into Beriah, Yetzirah and Asiyah and become a yesh, and that is why the blessing adds three verbs, one for each of those worlds: “You created it,” “You formed it,” “You breathed it into me.”


(ואז נקר׳ [נקרא / נקראת / נקראות] בחי׳ רגל משא״כ בשרשה היא בחי׳ ישראל לי ראש60 עמ״ש בפ׳ שלח ע״פ61 אני62 ה׳ אלהיכם וגו׳:)
(And then it is called the level of the foot; whereas in its root it is the level of Yisrael, li rosh (“a head for Me”). See what is written in Parshas Shelach on [the verse] “I am Havayah your G-d,” etc.)
Once it has descended, the soul is called the level of the foot. In its root it is Yisrael, whose letters spell li rosh, “a head for Me”; the Alter Rebbe refers to his discourse in Likkutei Torah, Parshas Shelach, on “I am Havayah your G-d.”


וזהו ביאור ענין הנ״ל בפי׳ ועל דמות63 הכסא כו׳ שהוא להיות התהוות בי״ע שזהו ע״י בחי׳ כסא ובחי׳ רגלי אדם
And this is the explanation of the matter mentioned above in the interpretation of “And upon the likeness of the Throne,” etc.: that it is for the coming into being of Beriah, Yetzirah and Asiyah, which is through the level of the Throne and the level of the feet of the man,
This explains what was said above about the Throne: Beriah, Yetzirah and Asiyah come into being through the Throne and through the “feet” of the supernal man.


והיינו בחי׳ הנשמות כמו שהן בבחי׳ בראתה יצרתה כו׳ שע״י התלבשות האור בהן מקבלים שאר הנבראים וחיצוניות העולמות דבי״ע
that is, the level of the souls as they are at the level of “You created it, You formed it,” etc., for through the enclothing of the light in them, the other created beings and the outer dimension (chitzoniyus) of the worlds of Beriah, Yetzirah and Asiyah receive [from it];
Those “feet” are the souls as they exist on the level of “You created it, You formed it.” Through the light clothed in them, the other creatures and the outer dimension of the lower worlds receive their life.


אבל כמו שהן בשרשן למעלה בחי׳ טהורה היא ישראל עלו במחשבה הן למעלה מבחי׳ כסא ומבחי׳ התהוות הנבראים דבי״ע כו׳.6465
but as they are in their root above, the level of “it is pure,” “Israel arose in [the divine] thought,” they are above the level of the Throne and above the level of the coming into being of the created beings of Beriah, Yetzirah and Asiyah, etc.
But in their root, “it is pure,” “Israel arose in thought,” the souls are above the Throne and above the whole process of creating the lower worlds.




17וע״פ לשון הקבלה יובן ג״כ הענין דבחי׳ כמראה אדם העליון הוא התלבשות אור א״ס ב״ה בע״ס [בעשר ספירות] דאצי׳ והכסא הוא המסך שבין אצי׳ לבריאה כו׳ וכן בנש״י [בנשמות ישראל] הנמשכים מבחי׳ ע״ס [עשר ספירות] הנ״ל יש בהן ב׳ בחי׳.
According to the language of the Kabbalah, too, the matter will be understood: the level of the supernal “like the appearance of a man” is the enclothing of the Infinite Light (Or Ein Sof), blessed be He, in the ten Sefiros of Atzilus (Emanation), and the Throne is the screen (masach) between Atzilus and Beriah (Creation), etc. And likewise in the souls of Israel, which are drawn from the level of the ten Sefiros mentioned above, there are two levels.
In Kabbalistic terms, the supernal “like the appearance of a man” is the Infinite Light clothed in the ten Sefiros of Atzilus, and the Throne is the masach, the “screen” or barrier between Atzilus and Beriah. The souls of Israel, which come from those ten Sefiros, likewise have two levels.


היינו הא׳ בחי׳ מזליה חזי שבאצי׳ זהו למעלה מהכסא. והב׳ בחי׳ בראתה יצרתה כו׳ להתלבש בגוף.
That is: the first is the level of “his mazal sees,” which is in Atzilus; this is above the Throne. And the second is the level of “You created it, You formed it,” etc., to be enclothed in the body.
The first is the soul’s root in Atzilus, called “his mazal sees,” after the Talmud’s remark that the men with Daniel did not see his vision, yet “their mazal saw”: a higher part of the soul perceives what the person does not. This level is above the Throne; the second is the soul as created and formed to be clothed in a body.


וזהו הנק׳ בחי׳ רגל. ונק׳ ג״כ ב׳ בחי׳ אלו ישראל ויעקב כי ישראל לי ראש. ויעקב יו״ד המתלבש בבחינת עקב וכמ״ש במ״א:
And this is what is called the level of the foot. These two levels are also called Yisrael and Yaakov: for Yisrael is li rosh (“a head for Me”), and Yaakov is a yud enclothed in the level of akev (the heel), as is explained elsewhere.
The second level is called the “foot.” The two levels are also called Yisrael and Yaakov: Yisrael spells li rosh, “a head for Me,” while Yaakov is read as a yud clothed in akev, the “heel.”




Section 4 · ¶18–24
Hands and feet
18והנה משה רבינו ע״ה [עליו השלום] אמר שש מאות אלף רגלי העם אשר אנכי בקרבו66 כו׳. שמבואר שמשה רבע״ה [רבינו עליו השלום] הוא למעלה מעלה מבחי׳ רגל.
Now, Moshe Rabbeinu, peace be upon him, said, “Six hundred thousand on foot (raglei) are the people in whose midst I am,” etc. This makes clear that Moshe Rabbeinu, peace be upon him, is far, far above the level of the foot;
Moshe said, “Six hundred thousand on foot are the people in whose midst I am” (Numbers 11:21). By setting “I” apart from the people, whom he calls “feet,” he shows that he himself is far above the level of the foot.


דהיינו אפי׳ [אפילו] לאחר ירידת נשמתו בגופו מאיר בו מבחי׳ שלמעלה מבחי׳ כסא ובחי׳ רגל הנ״ל.
that is, even after the descent of his soul into his body, there shines in him [light] from the level that is above the level of the Throne and the level of the foot mentioned above.
Even after his soul came down into his body, there shone in him the level that is above the Throne and above the “foot.”




19והענין הוא ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] האבות הן הן המרכבה6768 וידוע דהאבות הן היו מרכבה לבחי׳ זרועות עולם69 אברהם לבחי׳
The matter is like what our Sages, of blessed memory, said: “The Patriarchs, they are the Chariot.” And it is known that the Patriarchs were a chariot for the level of “the everlasting arms” (zero’os olam): Avraham for the level of
The Sages said, “The Patriarchs, they are the Chariot”: as a chariot has no will of its own and is wholly given over to its rider, so the Patriarchs were wholly given over to G-d. They were a chariot for “the everlasting arms” (Deuteronomy 33:27), the arms of the supernal man, as the next part details.


חסד דרועא ימינא ויצחק לבחי׳ דרועא שמאלא כו׳. ובחי׳ זרועות דאדם העליון הוא עד״מ למעלה מעלה מבחי׳ הכסא כנ״ל.
Chesed (kindness), “the right arm,” and Yitzchak for the level of “the left arm,” etc. And the level of the arms of the supernal man is, by way of analogy, far, far above the level of the Throne, as mentioned above.
Avraham was the chariot for Chesed, “the right arm,” and Yitzchak for “the left arm,” and so on. The arms of the supernal man are far above the Throne, since, as explained, only the feet reach below it.




20והענין דמבואר למעלה דבחי׳ הכסא הוא הלבוש והמסך המעלים על האור כדי שיהיה התהוות בי״ע כו׳. ובחי׳ הרגלים נמשכים למטה ע״י הכסא ולבוש הנ״ל.
The matter is this: it was explained above that the level of the Throne is the garment and the screen that conceals the light, so that there may be the coming into being of Beriah, Yetzirah and Asiyah, etc. And the level of the feet extends downward through the Throne and garment mentioned above.
As explained, the Throne is the garment and screen that hides the light so that the lower worlds can exist, and only the “feet” reach below it, through that garment.


אבל בחי׳ הידים הוא גילוי בחינה שלמעלה מלבוש והעלם זה והוא גילוי בחי׳ טהורה היא כו׳ שלמעלה מבחי׳ בראתה כו׳
But the level of the hands is a revelation of a level that is above this garment and concealment; it is a revelation of the level of “it is pure,” etc., which is above the level of “You created it,” etc.
The “hands,” however, reveal a level above that garment and concealment: the level of “it is pure,” the soul’s root, which is above “You created it.”


והאבות ומשה רבע״ה [רבינו עליו השלום] היו מרכבה לבחי׳ גילוי אור זה והיינו ע״י שהיו מרכבה בבחי׳ בטול תמידי ממש.
And the Patriarchs and Moshe Rabbeinu, peace be upon him, were a chariot for the level of the revelation of this light; that is, because they were a chariot in a state of truly constant self-nullification (bittul).
The Patriarchs and Moshe were a chariot for the revelation of this light because they lived in a state of truly constant self-nullification, never feeling themselves apart from G-d.




21ועי״ז המשיכו גילוי זה. וביאור הענין הוא כי הנה אנו רואים עד״מ למטה באדם שהידים יש בהן גילוי המוחין
And through this they drew down this revelation. The explanation of the matter is that, by way of analogy, we see below, in a person, that in the hands there is a revelation of the mind (mochin)
Through this constant self-nullification they drew this revelation down. The Alter Rebbe explains with a human analogy: the hands reveal more of a person’s mind than the feet do.


והשכל יותר מברגלים שמתאחדין ומתקרבים יותר אצל השכל והמוחין מהרגלים שאע״פ [שאף על פי] שהרגל ג״כ בטילה לגבי הראש ולכל אשר יחפוץ יטנו70 מ״מ בטול זה אינו ממילא
and intellect more than in the feet, for they are more united with and closer to the intellect and mind than the feet are. For although the foot too is nullified to the head, and [the head] “turns it wherever it wishes,” nevertheless this nullification does not come of itself,
The hands are closer to the intellect and more united with it. The feet too obey the head, which “turns them wherever it wishes,” but that obedience does not happen by itself.


אלא ע״פ צווי השכל שהרגל נשמעת לצווי זה משא״כ תנועות הידים נעשה ממילא כפי רצון השכל וא״צ [ואין צריך / ואינו צריך] לצווי כלל
but by the command of the intellect, which command the foot obeys; whereas the movements of the hands happen of themselves, according to the will of the intellect, and need no command at all,
The feet move only by a command from the mind, which they obey. The hands move by themselves, following the mind’s wish without any command.


כמו שאנו רואים הפרש בין טפוח בידיו לרקוד שברגליו שכאשר יהיה האדם בשמחה מיד יטפח בידיו דהיינו שיראה בידיו תנועה המורה על השמחה כמו להכות כף כו׳
as we see the difference between clapping with one’s hands and dancing with one’s feet: when a person is joyful, he immediately claps his hands, that is, he shows with his hands a movement that indicates joy, such as striking palm [to palm], etc.;
For example, a joyful person claps his hands at once, without deciding to; the joy simply shows itself in his hands.


משא״כ ברגלים שיהיה נמשך מזה שיהיו רוקדים הוא אינו נעשה ממילא אא״כ [אלא אם כן] יהי׳ [יהיה] צווי והמשכה מהשכל לרגליו לרקד כו׳.
whereas with the feet, that it should follow from this that they dance does not happen of itself, unless there is a command and a drawing forth from the intellect to his feet to dance, etc.
Dancing, by contrast, does not happen by itself: the mind must command it and send the impulse to the feet.




22וכן עד״ז בשארי תנועות יהי׳ [יהיה] ביד התהוות התנועה ממילא כפי המחשבה שבשכל כנראה בחוש משא״כ ברגל אינו ממילא רק ע״פ צווי.
And so too, in the same way, with other movements: in the hand the movement comes about of itself, according to the thought in the intellect, as is plainly seen; whereas in the foot it is not of itself, but only by command.
The same holds for other movements: the hand moves by itself, following the thought in the mind, as anyone can see, while the foot moves only on command.


וזה ראייה ברורה שבידים יש גילוי השכל יותר עד שנמשכין מאליהן אחר מחשבת השכל כאלו אינן דבר בפ״ע [בפני עצמו].
This is clear proof that in the hands there is more revelation of the intellect, so much so that they follow the thought of the intellect of their own accord, as though they were not a thing unto themselves.
This clearly shows that the intellect is more revealed in the hands. They follow the mind’s thought of their own accord, as though they had no existence of their own.


והנמשל יובן שזהו ההפרש בין מעלת האבות ומשה רבע״ה [רבינו עליו השלום] שהיו בחי׳ מרכבה ובטלים לגמרי אליו ית׳ כאילו אינן יש ודבר נפרד בפ״ע [בפני עצמו] כלל
And the analogue will be understood: this is the difference in the stature of the Patriarchs and Moshe Rabbeinu, peace be upon him, who were the level of a chariot and entirely nullified to Him, may He be blessed, as though they were not a yesh (an existent) and a separate thing unto themselves at all,
Now the application: this is what set the Patriarchs and Moshe apart. They were a “chariot,” entirely nullified to G-d, as though they were not separate beings at all.


ולא פסקו תמידי מלקשר דעתם בבטול הנ״ל אפי׳ [אפילו] רגע א׳ לכן היו מרכבה לבחי׳ זרועות עולם71 שלמעלה מבחי׳ כסא ומסך.
and they never ceased, even for one moment, binding their minds in the self-nullification (bittul) mentioned above. Therefore they were a chariot for the level of “the everlasting arms,” which is above the level of the Throne and screen
They never stopped, even for a moment, binding their minds to G-d in this self-nullification. Therefore they were a chariot for “the everlasting arms,” the supernal hands, which are above the Throne and its screen.


(וכמ״ש באגה״ק [באגרת הקודש]72 ד״ה איהו וחיוהי וז״ל [וזה לשונו] ואף גם לאחר שירדו הנר״נ [הנפש רוח נשמה] דאצי׳ לעוה״ז לצדיקים הראשונים אפשר שלא נשתנה מהותן73 להיות דבר נפרד מאלקות כו׳ יעו״ש [יעויין שם]) ולמעלה מבחי׳ רגל כו׳.
(as is written in Iggeres HaKodesh, in the discourse beginning “He and His life-force,” and this is its wording: “And even after the nefesh, ruach and neshamah of Atzilus (Emanation) descended into this world, to the early tzaddikim, it is possible that their essence did not change so as to become a thing separate from G-dliness,” etc.; see there) and above the level of the foot, etc.
The Alter Rebbe cites Iggeres HaKodesh (epistle 20 in Tanya): even after souls of Atzilus came down into this world in the early tzaddikim, their essence may not have changed into something separate from G-dliness. Such souls are above the level of the foot.


משא״כ שאר נשמות הצדיקים שלא הגיעו לבחי׳ וגדר בטול זה התמידי רק שמעוררים בנפשם הבטול והתפעלות
Whereas the other souls of the tzaddikim, who did not reach the level and degree of this constant self-nullification, but [only] arouse in their soul the self-nullification and the stirring
Other righteous souls did not reach this constant self-nullification. They must arouse self-nullification and feeling within themselves.


האוי״ר [האהבה ויראה] ה״ז [הרי זה] בחי׳ רגל שבטילה ג״כ להשכלרק שאינו ממילא וצ״ל צווי והמשכה מהשכל והוא ענין המשכת ההתבוננות לעורר את האהבה כו׳.
of love and awe: this is the level of the foot, which is also nullified to the intellect, only that it does not happen of itself, and there must be a command and a drawing forth from the intellect. And this is the matter of drawing out contemplation in order to arouse the love, etc.
Love and awe that have to be stirred up in this way are the level of the foot: it too obeys the mind, but only by command. This is the work of drawing out a contemplation in order to arouse the love of G-d.




23ולכן אמר משה רבינו ע״ה [עליו השלום] על אנשי דורו אע״פ [אף על פי] שהיו דור דעה שש מאות אלף רגלי74 כו׳ משא״כ הוא עצמו אשר אנכי בקרבו למעלה מבחי׳ רגל וכמ״ש לקמן אי״ה [אם ירצה השם].
Therefore Moshe Rabbeinu, peace be upon him, said of the people of his generation, even though they were the “generation of knowledge,” “Six hundred thousand on foot,” etc.; whereas he himself, “in whose midst I am,” [was] above the level of the foot, as will be written below, G-d willing.
That is why Moshe called the people of his generation “six hundred thousand on foot,” though they were the “generation of knowledge” that received the Torah. He himself, “in whose midst I am,” was above the level of the foot, as will be explained later.


אך זהו דרך כלל נק׳ הנשמה בחי׳ רגל. אך דרך פרט כל נשמה היא ציור אדם ויש בה ג״כ בחי׳ יד ורגל
However, this is [how], in general, the soul is called the level of the foot. But in detail, every soul is the form of a man and also has in it the level of hand and foot.
But this is only the general picture, in which the soul as a whole is a “foot.” In detail, every soul has the full form of a man, with its own “hands” and “feet.”


והנה דו״ר [דחילו ורחימו] טבעיים היינו האהבה הטבעית המסותרת נק׳ בחי׳ רגל אבל בחי׳ דו״ר [דחילו ורחימו] שכליים נק׳ ידים שמתאחדים עם השכל והמוחין.
Now, natural awe and love (dechilu urechimu), that is, the natural hidden love, are called the level of the foot; but the level of intellectual awe and love is called “hands,” for they are united with the intellect and the mind (mochin).
Natural love and awe, the inborn hidden love, are the soul’s “feet.” Love and awe that are born of understanding are its “hands,” since they are united with the intellect.




24ומבחי׳ דו״ר [דחילו ורחימו] טבעיים יגיע לבחי׳ דו״ר [דחילו ורחימו] שכליים. והיינו בק״ש [בקריאת שמע] באמרו שמע ישראל75 ה׳ אלהינו שהוא בחי׳ שרש נשמתו בחי׳ מזליה חזי כו׳.
And from the level of natural awe and love one will reach the level of intellectual awe and love. That is, in the reading of the Shema, when he says, “Hear, O Israel, Havayah is our G-d,” which is the level of the root of his soul, the level of “his mazal sees,” etc.
From natural love one should rise to love born of understanding. This happens in the Shema: in “Hear, O Israel, Havayah is our G-d,” one touches the root of one’s soul, the level of “his mazal sees.”


שהוא מיוחד ממש עם אלקות ומשם יאיר ומתגלה להיות ואהבת שיהי׳ [שיהיה] הוי״ה אלקיך76 שיהי׳ [שיהיה] גילוי יחוד זה ג״כ למטה בהתלבשות הנשמה בגוף כמ״ש במ״א:
For it is truly united with G-dliness, and from there it will shine forth and be revealed, so that there be “And you shall love”: that Havayah be “your G-d,” that is, that this revelation of unity be below as well, in the soul’s enclothing in the body, as is explained elsewhere.
That root is truly one with G-dliness, and from there it shines down so that “you shall love Havayah your G-d”: Havayah becomes “your” G-d, and this unity is revealed even in the soul as it is clothed in the body.




Section 5 · ¶25–27
Letters: horses, stones and a house
25והנה ידוע דירידת הנשמה בעוה״ז (מאיגרא רמה77 בחי׳ טהורה היא לבחי׳ עשייה נפחתה בי) הוא צורך עלייה והיינו ע״י אותיות התורה וכמ״ש במ״א שהאותיות78 נקראים סוסים כמ״ש כי תרכב על סוסיך.79
Now, it is known that the descent of the soul into this world (“from a high roof,” the level of “it is pure,” to the level of Asiyah (Action), “You breathed it into me”) is for the sake of an ascent; and this is through the letters of the Torah, as is explained elsewhere that the letters are called “horses,” as it is written, “For You ride upon Your horses.”
The soul’s descent into this world, “from a high roof” (to a deep pit, in the Talmud’s phrase), from “it is pure” down to Asiyah, “You breathed it into me,” is for the sake of an ascent. The ascent comes through the letters of the Torah, which are called “horses,” as in Habakkuk’s “For You ride upon Your horses.”


דכמו שהסוס יעלה ויביא את האדם הרוכב עליו למקום שלא יוכל לילך כ״כ [כל כך] בעצמו. כך אותיות התורה מעלים ומגביהים הנפש למעלה מעלה. ויש אותיות שהן בחי׳ העלאה.
For just as the horse will raise and carry the person riding on it to a place he would not be able to go so far on his own, so the letters of the Torah raise and elevate the soul higher and higher. There are letters that are the level of raising up,
A horse carries its rider to places he could not reach on his own; so the letters of the Torah lift the soul higher and higher. Some letters serve this raising up.


ויש אותיות שהן בחינת הבאה והמשכה דהיינו מבחי׳ סוכ״ע לבחי׳ ממכ״ע [ממלא כל עלמין] מההעלם אל הגלוי וזהו פי׳ לשון אותיות לשון הבאה כמו אתא ואייתי מתניתא בידיה.80 ואתה מרבבת קדש.81
and there are letters that are the level of bringing and drawing down, that is, from the level of the light that encompasses all worlds (sovev kol almin) to the level of the light that fills all worlds (memalei kol almin), from concealment to revelation. And this is the meaning of the word osiyos (letters): an expression of bringing, as in “he came and brought a baraisa in his hand,” and “And He came from the holy myriads.”
Other letters bring down, drawing the light that surrounds all worlds into the light that fills them, from concealment into revelation. The word osiyos (letters) itself means “bringing,” from the root of “coming,” as in the Talmud’s “he came and brought a baraisa in his hand” and Moshe’s blessing, “And He came from the holy myriads.”




26והנה האותיות נק׳ ג״כ בשם אבנים בס׳ יצירה שני אבנים בונות82 שתי בתים כו׳. כי אבן הוא בחי׳ דומם והוא בחינה תחתונה מן ד׳ בחי׳ ארמ״ע [אש רוח מים עפר] ודצח״מ [ודומם צומח חי מדבר].
Now, the letters are also called by the name “stones” in Sefer Yetzirah: “Two stones build two houses,” etc. For a stone is the level of the inanimate, and it is the lowest level of the four levels of fire, air, water and earth, and of inanimate, vegetative, animal and speaking.
Sefer Yetzirah also calls the letters “stones”: “Two stones build two houses,” meaning that two letters can be combined into two words, three into six, and so on. A stone is “inanimate,” the lowest of the four elements (fire, air, water, earth) and of the four kingdoms (inanimate, vegetative, animal and speaking).


וכך האותיות הם גם כן מדרגה תחתונה ובחי׳ דומם לגבי השכל והמדות שהן בחי׳ חי וצומח כמ״ש במ״א.
So too the letters are the lowest level, the level of the inanimate, relative to the intellect and the emotive attributes (middos), which are the level of the animal and the vegetative, as is explained elsewhere.
So too the letters are the lowest, “inanimate” level compared with intellect and emotion, which are like the “living” and “growing” levels.


אך ע״ז אמר דהע״ה [דוד המלך עליו השלום] אבן מאסו הבונים83 היתה לראש פנה שאע״פ [שאף על פי] שהאותיות הנק׳ אבנים הם למטה מהשכל והמדות אעפ״כ [אף על פי כן] הם מעלים השכל והמדות למעלה ומדרגה הגבוה יותר מהחכמה.84
But of this King Dovid, peace be upon him, said, “The stone that the builders rejected has become the chief cornerstone”: for although the letters, which are called “stones,” are below the intellect and the emotive attributes, nevertheless they raise the intellect and the emotive attributes upward, to a level higher than Chochmah (wisdom).
Yet King Dovid said, “The stone that the builders rejected has become the chief cornerstone”: the letters, though lower than intellect and emotion, raise them higher, even above Chochmah (wisdom).




27וכנ״ל בענין בחי׳ סוסים כו׳. והיינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] דהרהור לא עביד מידי8586 ובד״ת [ובדברי תורה] ג״כ כתיב למוצאיהם בפה דוקא.87
[This is] as mentioned above regarding the level of “horses,” etc. And this is as our Sages, of blessed memory, said, that “thought does nothing,” and of the words of Torah, too, it is written, “to those who find them (lemotza’eihem),” [that is, who utter them] specifically with the mouth.
This is like the “horses” above. The Sages said that “thought does nothing” (Zohar 3:105a), and the Talmud reads Proverbs 4:22, “they are life to those who find them (lemotza’eihem),” as “to those who utter them with the mouth”: words of Torah must be spoken.


והענין כמו עד״מ מהאבנים עושים בית לדירת האדם וא״א לדור בלי בית כך ע״י אותיות התורה ממשיכים גילוי אור א״ס ב״ה בחי׳ סוכ״ע שיהיה שוכן ומתלבש באותיות התורה
The matter is like this: by way of analogy, from stones one makes a house for a person to dwell in, and it is impossible to dwell without a house; so too, through the letters of the Torah one draws down a revelation of the Infinite Light (Or Ein Sof), blessed be He, the level of the light that encompasses all worlds (sovev kol almin), so that it dwells and is enclothed in the letters of the Torah
As a house built of stones lets a person live in it, so the letters of the Torah draw down the Infinite Light, the light that surrounds all worlds, so that it dwells and is clothed in them.


(וההמשכה היא מבחי׳ א״ס ב״ה כי לא אדם הוא88 שיהיה נמשך ומתלבש למטה בבחי׳ כמראה אדם ולכן ההמשכה דוקא ע״י בית בחי׳ אותיות
(and the drawing down is from the level of the Infinite One (Ein Sof), blessed be He, for “He is not a man,” that He should be drawn down and enclothed below in the level of “like the appearance of a man”; therefore the drawing down is specifically through a house, the level of letters,
That drawing down comes from the Infinite One Himself, who “is not a man,” too high to be clothed in the form of a man. Therefore it comes only through a “house,” the letters.


כמו שהבית הוא בחי׳ מקיף על האדם ולמעלה ממנו כו׳ ועמ״ש במ״א ע״פ מזוזה מימין89 כו׳ נר מצוה כו׳) וזהו לשון מקרא קורא בתורה כאדם שקורא לחבירו שיבוא אצלו.
just as a house is the level of something encompassing (makif) a person and above him, etc.; and see what is written elsewhere on “The mezuzah on the right,” etc., “a mitzvah is a lamp,” etc.). And this is the expression mikra, “one who reads (korei) in the Torah,” like a person who calls (korei) his friend to come to him.
A house surrounds a person and is above him, like an encompassing light (makif); the Alter Rebbe refers to his discussion of the mezuzah and of the lamp of a mitzvah. And mikra, Scripture, is related to korei, “calling”: reading Torah is like calling a friend to come.


כך ע״י בחי׳ אותיות התורה קורא להקב״ה להיות בגלוי למטה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] הקב״ה קורא ושונה כנגדו.9091
So too, through the level of the letters of the Torah he calls the Holy One, blessed be He, to be revealed below; as our Sages, of blessed memory, said, “The Holy One, blessed be He, reads and repeats opposite him.”
So by reading the letters of the Torah one calls the Holy One, blessed be He, to be revealed below. As Tanna Devei Eliyahu says, “The Holy One, blessed be He, reads and repeats opposite him.”


פי׳ הקב״ה הוא בחי׳ סוכ״ע קורא ושונה ג״כ אותיות הללו דהיינו שנמשך לבא מהעלם אל הגלוי ומה שאמרו כנגדו
This means that the Holy One, blessed be He, who is the level of the light that encompasses all worlds, also reads and repeats these letters, that is, He is drawn to come from concealment to revelation. And as for their saying “opposite him,”
That is, the Holy One, the light that surrounds all worlds, also “reads” these letters, meaning He comes from concealment into revelation. The Alter Rebbe then turns to the word “opposite him.”


היינו לפי שגלוי זה נמשך לבחי׳ נשמות הנבראים שהם בחי׳ בע״ג [בעלי גבול / בעל גבול] וא״א להן להכיל גילוי אוא״ס [אור אין סוף] הבלתי בעל גבול ע״כ אמר כנגדו
that is because this revelation is drawn to the level of the souls of created beings, which are the level of the limited, and it is impossible for them to contain the revelation of the Infinite Light, which is without limit; therefore it says “opposite him,”
It says “opposite him” because the revelation reaches souls and creatures, which are limited and cannot contain the Infinite Light as it is. It therefore comes to them in words that correspond to their own.


כי דבר ה׳ זו הלכה92 והקב״ה קורא דברי׳ אלו כנגד האדם הקורא מלמעלה למטה כו׳.
for “the word of G-d: this is halachah,” and the Holy One, blessed be He, reads these words opposite the person who reads, from above to below, etc.
For “the word of G-d: this is halachah” (Shabbos 138b): the words of Torah are G-d’s own word, and the Holy One reads these same words, from above to below, opposite the person who reads them.




Section 6 · ¶28–30
Stones and bricks
28וע״פ כל הנ״ל נבואה לבאור הפסוק ותחת רגליו כמעשה לבנת הספיר כו׳ כי הנה נת׳ [נתבאר] שהאותיות נק׳ אבנים והנה באבנים יש שני מדרגות.
In light of all the above, we come to the explanation of the verse, “And under His feet was like the work of the brick of sapphire,” etc. For it has been explained that the letters are called “stones.” Now, among stones there are two grades.
With all this in place, the Alter Rebbe comes to explain “under His feet was like the work of the brick (livnas) of sapphire.” The letters, as explained, are called “stones,” and there are two kinds of stones.


הא׳ אבנים ממש שהן בריאה בידי שמים. והב׳ האבן הנעשה בידי אדם והיא הלבינה שנעשית מן העפר ע״י בני אדם שנעשית ג״כ חזקה וקשה והיא נק׳ ג״כ אבן
The first is actual stones, which are a creation by the hand of Heaven. And the second is the stone made by human hands, namely the brick, which is made from earth by human beings; it too becomes strong and hard, and it too is called “stone,”
One kind is natural stone, created by Heaven. The other is man-made stone, the brick, formed from earth by human beings, which also becomes strong and hard and is likewise called “stone.”


כמ״ש הבה נלבנה לבנים93 ונשרפה לשרפה ותהי להם הלבנה לאבן כו׳ וכידוע ומפורסם שגם הן הלבנים יבנו בנין בית חומה כמו מן האבנים.
as it is written, “Come, let us make bricks and burn them thoroughly, and the brick served them as stone,” etc. And as is known and well established, with bricks too one builds a building, a house, a wall, just as with stones.
So the builders of Babel said, “Come, let us make bricks and burn them thoroughly,” and “the brick served them as stone” (Genesis 11:3). Bricks, like stones, are used to build houses and walls.


אך שצריך תחלה הכנה איך לעשות הלבנים שיהיו חזקים ומתקיימים והוא ע״י שישרפו אותם בכבשן האש וכנ״ל באמרם נלבנה לבנים ונשרפה לשרפה ואז דייקא ותהי להם הלבנה לאבן
Only, there first needs to be a preparation, how to make the bricks so that they will be strong and durable; and this is by burning them in a fiery kiln, as mentioned above in their saying, “Let us make bricks and burn them thoroughly,” and then specifically, “the brick served them as stone,”
But bricks must first be prepared so that they will be strong and lasting: they are fired in a kiln. Only after “let us burn them thoroughly” does the verse say “and the brick served them as stone.”


והיא האבן הנעשה בידי אדם ולא בעצם תולדתם כמו אבנים ממש שהן בריאה בידי שמים.
and this is the stone made by human hands, and not by their very nature, like actual stones, which are a creation by the hand of Heaven.
Such a brick is a stone made by human hands, not by its own nature, unlike natural stones, which are a creation of Heaven.




29והנמשל מב׳ בחי׳ אבנים אלו יובן ג״כ ברוחניות בענין האותיות שנק׳ אבנים שיש בהם ג״כ ב׳ בחי׳.94
The analogue of these two levels of stones will also be understood spiritually, regarding the letters that are called “stones”: they too have two levels.
In the spiritual realm, the letters, which are called “stones,” also come in these two kinds.


הא׳ בחי׳ בריאה בידי שמים ונק׳ אבנים. והב׳ בחי׳ הנעשה בידי אדם ונק׳ לבינים. והיינו
The first is the level of a creation by the hand of Heaven, and it is called “stones.” And the second is the level of what is made by human hands, and it is called “bricks.” That is,
One kind is “created by Heaven” and called “stones.” The other is “made by human hands” and called “bricks.”


כי בחי׳ אותיות התורה הם נק׳ אבנים שהתורה היא מן השמים וידבר ה׳ אל משה והוא נק׳ לשון הקודש שנמשך מבחי׳ קדש העליון.
the level of the letters of the Torah is called “stones,” for the Torah is from Heaven, “and G-d spoke to Moshe,” and it is called the Holy Tongue, for it is drawn from the level of supernal holiness (kodesh ha’elyon).
The letters of the Torah are “stones,” for the Torah is from Heaven: “And G-d spoke to Moshe.” Its language is called the Holy Tongue because it is drawn from the level of supernal holiness.


אך בחי׳ הלבינים היינו אותיות של ע׳ [שבעים] לשון מלשונות האומות אשר כל עם ועם מדבר כלשונו.
But the level of bricks is the letters of the seventy tongues, of the languages of the nations, where each and every people speaks according to its own language.
The “bricks” are the letters of the seventy languages of the nations, in which each people speaks its own tongue.




30והנה כתיב כארבע רוחות השמים פרשתי אתכם95 דהיינו שישראל מפוזרים בע׳ [בשבעים] אומות ומדברים ג״כ כלשון עם ועם
Now, it is written, “For like the four winds of the heavens I have spread you out,” that is, Israel is dispersed among the seventy nations and also speaks the language of each and every people
Zechariah says, “Like the four winds of the heavens I have spread you out”: Israel is scattered among the nations and speaks the language of each people.


שהם דרים בתוכם בכל צרכי מו״מ [משא ומתן] ואחר כך כשמתפללים במס״נ [במסירות נפש] בכוונה ולומדים תורה לשמה מיגיעת העסק במו״מ [במשא ומתן]
among whom they dwell, in all the needs of commerce. And afterward, when they pray with self-sacrifice (mesirus nefesh), with concentration, and study Torah for its own sake, out of the toil of their occupation in commerce,
Jews use those languages in all their business dealings. Afterward, coming from the toil of business, they pray with self-sacrifice and concentration and study Torah for its own sake.


אזי מעלים כל צירופי אותיות שדברו בהם למעלה מעלה לשרש נשמתם שהיא בחי׳ טהורה היא טהירו עלאה שלפני ההשתלשלות.
then they raise all the combinations of letters in which they spoke higher and higher, to the root of their soul, which is the level of “it is pure,” the tehiru ila’ah (supernal brightness) that precedes the chain of descent (hishtalshelus).
Then they raise all the combinations of letters in which they spoke higher and higher, to the root of their soul, “it is pure,” the supernal brightness that comes before the chain of worlds.


וזהו הנק׳ חולין שנעשו על טהרת הקדש.96 פי׳ כי לה״קנמשך מבחי׳ קדש העליון משא״כ שאר לשונות הם חול
And this is what is called “unconsecrated things (chullin) prepared in the purity of the holy.” This means: the Holy Tongue is drawn from the level of supernal holiness, whereas the other languages are profane (chol);
This is what the Sages call “unconsecrated food prepared in the purity of holy food.” The Holy Tongue comes from supernal holiness, while the other languages are profane, chol.


אבל כשמתבררים ע״י התפלה כנ״ל (וגם כשמדברים בהם להבין התורה וכמו בגמ׳ [בגמרא] יש כמה מלות לשון ארמי97 הכי השתא אי אמרת בשלמא) הרי הם נעשים על טהרת הקדש בחי׳ קדש העליון וטה״ע [וטהירו עילאה].
but when they are refined through prayer, as mentioned above (and also when one speaks in them in order to understand the Torah, just as in the Gemara there are a number of words in the Aramaic language: hachi hashta (“is this so now?”), i amrat bishlama (“it is well if you say”)), they become [prepared] in the purity of the holy, the level of supernal holiness and the supernal brightness (tehiru ila’ah).
When these languages are refined through prayer, or used to understand Torah, as the Talmud uses Aramaic phrases like hachi hashta and i amrat bishlama, they become “prepared in the purity of the holy,” raised to supernal holiness and the supernal brightness.


וה״ז [והרי זה] כמשל הלבינים שהגם שהן עפר פשוט מ״מ ע״י מעשה ידי אדם נעשים ג״כ קשים וחזקים בבחי׳ אבן כנ״ל עד שבונים מהם חומה כו׳ ואני חומה זו תורה98 כו׳.
This is like the analogy of the bricks: although they are simple earth, nevertheless through the work of human hands they too become hard and strong, at the level of stone, as mentioned above, so much so that one builds a wall from them, etc.; and “I am a wall”: this is Torah, etc.
This is the brick: plain earth that human work makes as hard and strong as stone, until walls are built of it. So the Sages read “I am a wall” (Song of Songs 8:10) as referring to Torah.


ואמנם הנה א״א שיתהפכו ויתבררו הצירופי אותיות (דחולין להיות נעשים עטה״ק [על טהרת הקודש]) הנ״ל להיות נק׳ אבני קודש כ״א
However, it is impossible for the combinations of letters mentioned above (of the chullin, to become [prepared] in the purity of the holy) to be transformed and refined, so as to be called “holy stones,” except
The letter-combinations of the profane cannot be transformed and refined into “holy stones” by just any means. The next part names the one way it can be done.


ע״י המס״נ [המסירות נפש] בק״ש [בקריאת שמע] דכמו משל הלבינים דצריך שישרפו אותן בכבשן תחלה כנ״ל וע״י השריפה יתהפכו להיות קשים וחזקים כאבנים.
through the self-sacrifice in the reading of the Shema; just as in the analogy of the bricks, which must first be burned in a kiln, as mentioned above, and through the burning they are transformed to become hard and strong like stones.
They are transformed only through the self-sacrifice of the Shema, just as bricks become hard as stone only by being fired in a kiln.


וכך הענין בעבודת ה׳ ענין שריפת הלבינים הוא ע״י שיתפללו בכוונה בהתלהבות אהוי״ר [אהבה ויראה] באמרו ואהבת בכל לבבך99 כו׳ ע״י זה נשרפים ונכללים אותיות הזרים מכל המו״מ [המשא ומתן] שעוסק
So too is the matter in the service of G-d: the burning of the bricks is through praying with concentration, with the fiery enthusiasm of love and awe, when he says, “And you shall love… with all your heart,” etc. Through this, the foreign letters of all the commerce in which he engages are burned and absorbed,
In serving G-d, “firing the bricks” is praying with concentration and with a burning love and awe, as when one says “And you shall love… with all your heart.” This burns up and absorbs the foreign letters of all the business one is engaged in.


וגם כל החיות ושפע שנעשה מהן כמו מאכל ולבוש הכל עולים ונכללים באחדות בעבודת ה׳ כשמוסר נפשו באחד בהתלהבות.
and also all the life-force (chayus) and bounty that come from them, such as food and clothing: all of it ascends and is absorbed into the Oneness, in the service of G-d, when he gives over his soul at [the word] “One” with fiery enthusiasm.
All the life and bounty that came from those dealings, such as food and clothing, also rise and are absorbed into G-d’s Oneness, when one gives over one’s soul with fervor at the word “One” in the Shema.


אך צריך שהעסק במו״מ [במשא ומתן] יהיה בקרירות ובע״כ [ובעל כרחך] שלא בתשוקה ממש רק כמו שכופין אותו עד שרוצה כדי להחיות נפשו ונפשות ביתו שיוכלו לעבוד את ה׳ כל ימי חלדם
But the occupation in commerce must be with coolness and against one’s will, not with real desire, but only as one who is compelled until he is willing, in order to sustain his soul and the souls of his household, so that they can serve G-d all the days of their life,
But business must be done with coolness and reluctance, without real desire, like one who is compelled, only to support oneself and one’s household so that they can serve G-d all their lives.


וכמו שארז״ל [שאמרו רבותינו זכרונם לברכה] עשה תורתך קבע100101 ומלאכתך עראי שעיקר המכוון בהמלאכהכדי שיהיה תורתך קבע ואז עי״ז יוכל להעלות בהאותיות אח״כ כנ״ל:102
as our Sages, of blessed memory, said, “Make your Torah fixed and your work occasional”: the main intent in the work is so that your Torah be fixed. And then, through this, he will be able afterward to raise up the letters, as mentioned above.
As the Sages said, “Make your Torah fixed and your work occasional”: the purpose of work is that Torah be fixed. Only then can one later raise the letters, as explained.




Section 7 · ¶31–33
The brick of sapphire
31וזהו ותחת רגליו כמעשה לבנת הספיר103 כו׳ תחת רגליו דוקא דהנה מבואר למעלה בענין וישב ה׳ מלך לעולם שיש בחי׳ כסא כס א׳ המלביש ומכסה לאור הנמשך מבחי׳ כמראה אדם כו׳
And this is [the meaning of] “And under His feet was like the work of the brick of sapphire,” etc.: specifically “under His feet.” For it was explained above, regarding “And G-d sat as King le’olam,” that there is the level of the Throne, kas alef, which clothes and covers the light drawn from the level of “like the appearance of a man,” etc.,
Now the verse: “And under His feet was like the work of the brick of sapphire” stresses “under His feet.” As explained, the Throne (kas alef) clothes and covers the light that comes from “like the appearance of a man.”


עד שיוכל להיות התהוות היש ודבר נפרד בבי״ע ובחי׳ התהוות היש זהו בחי׳ תחת רגליו והוא מ״ש ומלכותו בכל משלה104 היינו אפי׳ [אפילו] עד השרים כו׳
so that there can be the coming into being of the yesh (the existent) and separate thing in Beriah, Yetzirah and Asiyah; and the level of the coming into being of the yesh is the level of “under His feet.” This is what is written, “And His kingship rules over all,” that is, even down to the princes, etc.;
This covering lets the separate yesh come into being in Beriah, Yetzirah and Asiyah, and that level is “under His feet.” It is the meaning of “His kingship rules over all” (Psalms 103:19), even down to the “princes,” the powers appointed over the nations.


משא״כ בחי׳ יד הוא למעלה מבחי׳ כסא ואין שם בחי׳ יש ודבר נפרד רק איהו וגרמוהי חד. ע״כ אמר ותחת רגליו שהוא למטה מבחי׳ כסא הנ״ל שם הוא בחי׳ לבנת הספיר.
whereas the level of the hand is above the level of the Throne, and there there is no level of yesh and separate thing, only “He and His vessels are one.” Therefore it says, “And under His feet,” which is below the level of the Throne mentioned above: there is the level of “the brick of sapphire.”
The level of the hand is above the Throne, where there is no separate existence at all, only the oneness of G-d with the Sefiros through which He acts. So the verse places the brick of sapphire “under His feet,” below the Throne.


פי׳ לבנת הוא מענין בחי׳ לבינים הנ״ל שהוא בירור והעלאת האותיות של הע׳ [השבעים] לשון שלאחר הבירור הם בחי׳ לבנת הספיר שמאירים כספירים105 וכמ״ש מקום ספיר אבניה לא ידע אנוש ערכה.106107
The meaning is: livnas (“the brick of”) is from the matter of the level of bricks mentioned above, which is the refinement and elevation of the letters of the seventy tongues; after the refinement they are the level of “the brick of sapphire,” for they shine like sapphires, as it is written, “Its stones are the place of sapphire”; “man does not know its worth.”
Livnas, “brick of,” recalls the bricks described above: the refining and raising of the letters of the seventy languages, which once refined shine like sapphires. Job says of the earth, “its stones are the place of sapphire,” and of wisdom, “man does not know its worth.”


(והגם שהאותיות הללו נעשים בידי אדם ולא בידי שמים מ״מ ע״י המס״נ [המסירות נפש] בק״ש [בקריאת שמע] נתבררו כ״כ [כל כך] עד שנק׳ ספיר וכמ״ש אשר ברא אלקים לעשות.108 לעשות לתקן בידי אדם109 וע׳ בע״ח [בעץ חיים])
(And although these letters are made by human hands and not by the hand of Heaven, nevertheless through the self-sacrifice in the reading of the Shema they have been refined so much that they are called “sapphire,” as it is written, “which G-d created to make”: “to make” [means] to rectify by human hands. And see Etz Chaim.)
Though these letters are made by human hands, not by Heaven, self-sacrifice in the Shema refines them until they are called “sapphire.” Genesis 2:3 says G-d created “to make,” which the Midrash reads as “to rectify”: creation is left for human beings to perfect.


ולקרב הדבר אל השכל איך אפשר שאותיות של ע׳ [שבעים] לשון יתעלו כ״כ [כל כך] ע״י עסק התפלה והתורה להיות ג״כ כמו אבני קדש עד שנק׳ לבנת הספיר.
And to bring the matter closer to the intellect: how is it possible that the letters of the seventy tongues should be elevated so much, through occupation in prayer and Torah, as to become, too, like holy stones, so much so that they are called “the brick of sapphire”?
To make this reasonable, the Alter Rebbe asks: how can the letters of the seventy languages rise so high through prayer and Torah that they become like holy stones, a “brick of sapphire”?


אך הענין דהנה אנו רואים שבכל עם ועם המדבר כלשונו עכ״ז [עם כל זה] אין בכל לשון רק הברת הכ״ב צירופי אותיות שבה׳ מוצאות הידועים אחה״ע מהגרון כו׳
But the matter is this: we see that in each and every people, which speaks its own language, nevertheless in every language there is only the pronunciation of the twenty-two combinations of letters, in the five well-known points of articulation: alef, ches, hei, ayin from the throat, etc.,
The answer: every people speaks its own language, yet every language uses the sounds of the same twenty-two letters, produced in the same five places of the mouth: alef, ches, hei, ayin from the throat, and so on.


כמו בלה״ק [בלשון הקודש] רק השינוי בין שאר לשונות ללה״ק [ללשון הקודש] הוא בלשון שצירוף בשר של לה״ק [לשון הקודש]110 דאותיות אלו
just as in the Holy Tongue. Only, the difference between the other languages and the Holy Tongue is in the language [itself]: that the combination basar (flesh) in the Holy Tongue, these letters
So it is in the Holy Tongue as well. The difference between the Holy Tongue and other languages lies in the words themselves, as the example of basar (flesh) will show.


בי״ת שי״ן רי״ש הן מחי׳ ממש את הבשר בדבר ה׳ בשימ״ב [בששת ימי בראשית] משא״כ בשאר הלשונות שהם הסכמיים כמ״ש בפרדס שער האותיות ובשל״ה [ובשני לוחות הברית].111
bet, shin, resh, actually give life to the flesh, by the word of G-d in the six days of creation; which is not so in the other languages, which are conventional, as is written in Pardes, in Shaar HaOtiyos (the Gate of the Letters), and in the Shelah.
In the Holy Tongue the letters bet, shin, resh actually give life to flesh, for they are G-d’s word from the six days of creation; in other languages words are only agreed conventions, as Pardes (Shaar HaOtiyos) and the Shelah explain.




32וכן תמונת אותיות דכתב אשורי רומז לענינים נפלאים שהרי ר״ע [רבי עקיבא] היה דורש על כל קוץ112 כו׳
Likewise, the shape of the letters of the Ashuri script alludes to wondrous matters, for Rabbi Akiva would expound upon every tip (kotz), etc.;
The shapes of the letters in the Ashuri script, the square script of the Torah scroll, also allude to wondrous things. The Talmud tells that Rabbi Akiva would derive heaps of laws from every tip (kotz) of the letters.


וכ״ז [וכל זה] אינו כלל וכלל בשאר כתבים ולשונות. אבל עכ״ז [עם כל זה] הברת כ״ב אותיות יש בהן ג״כ בשוה.
and none of this exists at all in other scripts and languages. But nevertheless, the pronunciation of the twenty-two letters is present in them too, equally.
Nothing of this kind exists in other scripts and languages. Yet the sounds of the twenty-two letters are found equally in all of them.




33וידוע דשורש כ״ב בחי׳ אותיות אלו נמשכים ממקום גבוה מאד ולמעלה מהשכל רק שקבען בפה כו׳
And it is known that the root of these twenty-two kinds of letters is drawn from a very lofty place, above the intellect; only that “He fixed them in the mouth,” etc.
The root of the twenty-two letters is very lofty, above intellect; only afterward, in the classic phrase, “He fixed them in the mouth,” in the five places where speech is formed.


א״כ על כל פנים אנו רואים שגם ע׳ [שבעים] לשון יש שרש להאותיות למעלה לכך יוכלו להתעלות113 ע״י מס״נ [מסירות נפש] בק״ש [בקריאת שמע] כנ״ל וזהו בחי׳ לבנת הספיר שהוא תחת רגליו
If so, at any rate we see that the seventy tongues too have a root for their letters above; therefore they can be elevated through self-sacrifice (mesirus nefesh) in the reading of the Shema, as mentioned above. And this is the level of “the brick of sapphire,” which is “under His feet,”
So even the seventy languages have a lofty root for their letters, and that is why they can be raised through self-sacrifice in the Shema. This is the “brick of sapphire” that is “under His feet.”


דהיינו בבירור מבחי׳ נוגה ושם יש ג״כ כעצם השמים לטוהר114 שהוא בחי׳ אותיות התורה שהתורה היא מהשמים והאותיות הן מבחי׳ טה״ע [טהירו עילאה]
that is, in the refinement from the level of nogah. And there, there is also “like the very essence of the heavens in purity,” which is the level of the letters of the Torah, for the Torah is from Heaven, and the letters are from the level of tehiru ila’ah (the supernal brightness),
The brick of sapphire is the refinement of what is in nogah, the realm in which good and evil are mixed. There too is “like the very essence of the heavens in purity”: the letters of the Torah, which is from Heaven and whose letters come from the supernal brightness.


כמ״ש בזוהר גליף גליפו בטה״ע [בטהירו עילאה]115 ונמשכה למטה ג״כ תחת רגליו בעשיה כנ״ל ונמצא לבנת הספיר ועצם השמים לטוהר הם בחינת ב׳ מיני אותיות הנ״ל
as is written in the Zohar, “He engraved engravings in the supernal brightness”; and it was drawn downward too, “under His feet,” into Asiyah, as mentioned above. It follows that “the brick of sapphire” and “the very essence of the heavens in purity” are the level of the two kinds of letters mentioned above,
As the Zohar says, “He engraved engravings in the supernal brightness”: the letters were first engraved there and then drawn down “under His feet” into Asiyah. So the “brick of sapphire” and “the very essence of the heavens in purity” are the two kinds of letters, those of the world’s languages and those of the Torah.


שע״י ב׳ מיני אותיות הנ״ל הוא עליית הנשמות אחר ירידתן שירדו מבחינת טהורה היא להיות בבחינת רגל כנ״ל וע״י ב׳ בחינת אותיות התורה הנ״ל שהם בבחינת תחת רגליו עי״ז הוא העלייה:
for through the two kinds of letters mentioned above comes the ascent of the souls after their descent, in which they descended from the level of “it is pure” to be at the level of the foot, as mentioned above; and through the two levels of the letters of the Torah mentioned above, which are at the level of “under His feet,” through this comes the ascent.
Through these two kinds of letters the souls ascend after their descent from “it is pure” to the level of the foot. Both are “under His feet,” and through them comes the ascent.




Section 8 · ¶34–37
What the elders saw
34וזהו ויראו את אלקי ישראל.116 דהנה לעיל מניה כתיב ונגש משה לבדו אל הוי״ה והם לא יגשו117 כי שרש בחי׳ משה היה למעלה מבחי׳ כסא ה׳ המתלבש בבי״ע.
And this is [the meaning of] “And they saw the G-d (Elokei) of Israel.” For just before it, it is written, “And Moshe alone shall approach Havayah, but they shall not approach,” because the root of the level of Moshe was above the level of the Throne of G-d, which is enclothed in Beriah, Yetzirah and Asiyah
Now the beginning of the verse, “And they saw the G-d (Elokei) of Israel.” Just before it, the Torah says “Moshe alone shall approach Havayah, but they shall not approach” (Exodus 24:2), because Moshe’s root was above the Throne of G-d that is clothed in Beriah, Yetzirah and Asiyah.


(וכמש״ל [וכמה שכתוב לעיל] בפי׳ רגלי העם אשר אנכי בקרבו) ולכן ניתנה התורה על ידו כי התורה ירדה מן השמים היינו שנמשכה מאצי׳ לבריאה דרך בחי׳ הכסא הנ״ל
(as was written above in the explanation of “on foot are the people in whose midst I am”). Therefore the Torah was given through him, for the Torah descended from Heaven, that is, it was drawn from Atzilus (Emanation) to Beriah (Creation) by way of the level of the Throne mentioned above
This was shown above from “the people in whose midst I am.” Therefore the Torah was given through Moshe: the Torah came down from Heaven, drawn from Atzilus to Beriah by way of the Throne.


(ועמ״ש במ״א בפי׳ השמים כסאי118119 דקאי על התורה שירדה להיות בחי׳ כסא לגילוי רצונו וחכמתו כו׳. ועמ״ש בביאור למ״ש בלק״א [בלקוטי אמרים] פי״ג)
(and see what is written elsewhere on the interpretation of “The heavens are My Throne,” that it refers to the Torah, which descended to be the level of a throne for the revelation of His will and His wisdom, etc.; and see what is written in the explanation of what is written in Likkutei Amarim, chapter 13).
The Alter Rebbe refers to his explanation of “The heavens are My Throne” (Isaiah 66:1) as the Torah, which came down to be a “throne” for the revelation of G-d’s will and wisdom. He also refers to his explanation of a passage in Likkutei Amarim (Tanya), chapter 13.


וכדי להמשיכו ולהורידו מאצי׳ לבריאה היא ע״י מרבע״ה [משה רבינו עליו השלום] ששרש השגתו היה בבחי׳ אצי׳ ממש וכמ״ש בו מן המים משיתיהו120 מבחי׳ מים עליונים שהוא בחי׳ אצי׳ כו׳.
And to draw it down and bring it down from Atzilus to Beriah is through Moshe Rabbeinu, peace be upon him, the root of whose comprehension was in the level of Atzilus itself, as it is written of him, “From the water I drew him”: from the level of the upper waters, which is the level of Atzilus, etc.
Drawing the Torah down from Atzilus to Beriah required Moshe, whose understanding was rooted in Atzilus itself. “From the water I drew him” (Exodus 2:10) alludes to the upper waters, the level of Atzilus.


וזהו תורה צוה לנו משה121 שהמשיך התורה מאצי׳ לבי״ע. משא״כ הזקנים לא היתה השגתם באצי׳ כלל רק בבריאה
And this is [the meaning of] “Moshe commanded us the Torah”: that he drew the Torah down from Atzilus to Beriah, Yetzirah and Asiyah. Whereas the elders’ comprehension was not in Atzilus at all, only in Beriah;
This is “Moshe commanded us the Torah” (Deuteronomy 33:4): he drew the Torah down from Atzilus into the lower worlds. The elders’ understanding, by contrast, did not reach Atzilus at all, only Beriah.


ולכן נאמר בהם ויראו את אלקי ישראל בחי׳ אלקי הוא מדת הצמצום וההסתר בחי׳ הכסא הנ״ל.
therefore it is said of them, “And they saw the G-d (Elokei) of Israel”: the level of Elokei is the attribute of tzimtzum (contraction) and concealment, the level of the Throne mentioned above.
So of the elders it says “they saw the G-d (Elokei) of Israel”: Elokei is the Name Elokim, the attribute of contraction and concealment, which is the level of the Throne.


משא״כ במשה כתיב ונגש אל122 הוי׳ שהוא בחי׳ שלמעלה מהצמצום דשם אלקים דהיינו למעלה מבחי׳ הכסא.
Whereas of Moshe it is written, “shall approach Havayah,” which is the level that is above the tzimtzum of the Name Elokim, that is, above the level of the Throne.
Of Moshe, however, it says that he “shall approach Havayah,” the level above the contraction of the Name Elokim, which is above the Throne.




35ולהיות שהשגת הזקנים היה מבחי׳ אלקים שהוא אחר ההעלם דכסא הנ״ל לכן שם ראו והשיגו בחי׳ לבנת הספיר ובחי׳ כעצם השמים123 שהם ב׳ בחי׳ אותיות הנ״ל
And since the elders’ comprehension was from the level of Elokim, which is after the concealment of the Throne mentioned above, therefore there they saw and comprehended the level of “the brick of sapphire” and the level of “like the very essence of the heavens,” which are the two levels of letters mentioned above;
Because the elders’ understanding came from Elokim, beneath the concealment of the Throne, what they saw there was the “brick of sapphire” and “the very essence of the heavens,” the two kinds of letters.


דהיינו שיש שם ג״כ מבחי׳ עצם השמים והוא אותיות התורה שניתנה מהשמים שהרי נמשכה ונתלבשה ג״כ תחת הכסא הנ״ל. וזהו בחי׳ אבני קדש.
that is, there is there also [something] of the level of “the very essence of the heavens,” which is the letters of the Torah that was given from Heaven, for it too was drawn down and enclothed beneath the Throne mentioned above. And this is the level of “holy stones.”
“The very essence of the heavens” is the letters of the Torah, given from Heaven, which were drawn down and clothed beneath the Throne as well. These are the “holy stones.”


ועוד יש שם ג״כ בחי׳ לבנת הספיר שהם אותיות המתבררים מע׳ לשון שבחי׳ אותיות אלו אינם דוקא רק תחת בחי׳ כסא כנ״ל באריכות:
And furthermore, there is there also the level of “the brick of sapphire,” which is the letters refined from the seventy tongues; for the level of these letters is specifically only beneath the level of the Throne, as explained above at length.
The “brick of sapphire” is the letters refined from the seventy languages, which exist only beneath the Throne, as explained at length above.




36וזהו ואל אצילי בני ישראל לא שלח ידו.124 פי׳ ידו הן בחי׳ חג״ת [חסד גבורה תפארת] שהן סמוכין אל
And this is [the meaning of] “And to the nobles of the Children of Israel He did not send forth His hand.” This means: “His hand” is the level of Chesed, Gevurah and Tiferes (kindness, restraint and beauty), which are adjacent to
Now the second verse: G-d “did not send forth His hand” to the nobles. G-d’s “hand” is Chesed, Gevurah and Tiferes, which, like the arms and upper body, are close to the head.


הראש ומחוברין עמו והם למעלה מבחי׳ כסא והעלם ע״כ הזקנים לא זכו לגילוי זה מבחי׳ שלמעלה מהכסא דהיינו מבחי׳ הידים והשגתם היה רק ע״י הכסא.
the head and joined with it, and they are above the level of the Throne and concealment. Therefore the elders did not merit this revelation from the level that is above the Throne, that is, from the level of the hands; their comprehension was only through the Throne.
These attributes are joined to the “head” and are above the Throne and its concealment. So the elders did not merit the revelation from above the Throne, the “hands”; their understanding came only through the Throne.




37וזהו ותחת רגליו כו׳ ולכן לא שלח ידו אליהם. והגם שנקר׳ [שנקרא / שנקראת / שנקראות] אצילי בני ישראל125 וכמ״ש בהו ויאצל מן הרוח126 עכ״ז [עם כל זה] יש הפרש ביניהם למשה שהם לא השיגו רק הארת האצי׳ המתלבש בבריאה וכמ״ש ויראו את אלקי כו׳.
And this is “And under His feet,” etc., and therefore “He did not send forth His hand” to them. And although they are called “the nobles (atzilei) of the Children of Israel,” as it is written of them, “And He drew (vayatzel) from the spirit,” nevertheless there is a difference between them and Moshe: they comprehended only the radiance of Atzilus that is enclothed in Beriah, as it is written, “And they saw the G-d (Elokei),” etc.
So “under His feet” and “He did not send forth His hand” fit together. The elders are called atzilei, “nobles,” a word related to vayatzel, “He drew from the spirit” upon the seventy elders (Numbers 11:25), and to Atzilus; yet unlike Moshe they grasped only the radiance of Atzilus clothed in Beriah, “the G-d (Elokei) of Israel.”


ולכן והם לא יגשו127 לבחי׳ גילוי שם הוי״ה. אבל במשה רבע״ה [רבינו עליו השלום] כתיב ונגש לבחי׳ שם הוי״ה. וכן אבות העולם היו מרכבה לבחינת זרועות עולם128 כנ״ל.
Therefore “but they shall not approach” the level of the revelation of the Name Havayah. But of Moshe Rabbeinu, peace be upon him, it is written “shall approach,” to the level of the Name Havayah. And likewise the Patriarchs of the world were a chariot for the level of “the everlasting arms,” as mentioned above.
Therefore “they shall not approach” the revelation of the Name Havayah, while Moshe “shall approach” it. Likewise the Patriarchs were a chariot for “the everlasting arms.”


(ובזה יובן קצת מ״ש בשיר השירים דודי שלח ידו129 כו׳ דהיינו לנשמות הגבוהות במאד אבות העולם ומשה רבינו עליו השלום כנ״ל):
(And with this one can understand somewhat what is written in the Song of Songs, “My beloved sent forth his hand,” etc., that is, to the very lofty souls, the Patriarchs of the world and Moshe Rabbeinu, peace be upon him, as mentioned above.)
This also sheds some light on “My beloved sent forth his hand” (Song of Songs 5:4): G-d sends forth His “hand,” the revelation above the Throne, to the very loftiest souls, the Patriarchs and Moshe.



In one’s avodah
Business should be done coolly, only as far as necessary to support oneself and one’s household, with Torah fixed and work occasional. Then, in prayer with self-sacrifice and burning love in the Shema, and in Torah study for its own sake, one raises all the letters one spoke and all the life one drew from one’s dealings into holiness. One should also rise from the natural hidden love to a love born of understanding, and be of lowly spirit before every person, for even the “feet” have a virtue that the “head” lacks.
Questions for discussion
	Why does Ezekiel say “like the appearance of a man” and not simply “a man,” and in what sense do the souls of Israel “make” G-d?
	What does the Throne conceal, and why must the light be concealed for the lower worlds to exist?
	How does the difference between clapping one’s hands and dancing with one’s feet explain the difference between the Patriarchs and Moshe and other righteous souls?
	Why are the letters of the nations’ languages compared to bricks, and what is the “kiln” that turns them into holy stones?
	What did the elders see at Sinai, and why did G-d not “send forth His hand” to them?

Sources and references
Notes
Paragraph 1
1ויראו את אלקי ישראל
Another version of this maamar: the transcript made by the Mitteler Rebbe, printed in Sefer HaMaamarim 5568 with glosses by the Tzemach Tzedek.
Kehot’s noteהנחת כ״ק אדה״א בסה״מ תקס״ח ע׳ סד עם הגהות מהצ״צ. בבוך 1113 נה, א גוכתי״ק הצ״צ, בכותרת: תורת שבת פ׳ משפטים תקסחי״ת. כנראה מהדו״ק בלי כמה הגהות שנדפסו כאן. וכן יש שם הגהות שלא נדפסו כאן. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר (בשינויים) והגהות באוה״ת ע׳ א׳רסו. א׳רעו. כרך ח ע׳ ג׳מו. המאמר נזכר בלקו״ת ויקרא ב, ב. מטות פא, ג. סה״מ תרס״ט ע׳ קסז.
2ויראו את אלקי ישראל
The verse tells what Moshe, Aharon, Nadav, Avihu and the seventy elders saw after the covenant at Sinai: the G-d of Israel, and under His feet the likeness of a sapphire brick. The whole maamar is an explanation of this verse.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, י.
3תחת רגליו . . ועל דמות
Above the firmament Ezekiel sees the likeness of a throne, and upon it a likeness like the appearance of a man. The Alter Rebbe uses it to explain what “under His feet” refers to.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו. וכ״כ בלקח טוב ”ותחת רגליו זה כסא הכבוד”, ראה תורה שלמה כאן אות פז (כרך יט ע׳ רסט).
4ואל אצילי בני ישראל
The verse says that G-d did not send forth His hand against the nobles of Israel, though they saw Him. The maamar will read it as saying that they did not receive the revelation of His “hand.”
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, יא.
5אין לו גוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פיוט ”יגדל”.
Paragraph 2
6אני ה׳ לא שניתי
G-d declares through the prophet, “For I, Havayah, have not changed.” The Alter Rebbe takes it to mean that the creation of the worlds made no change in Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
7אתה הוא קודם שנברא
On “Let every soul praise G-d” (36a), the Alter Rebbe quotes the same verse and the same words of the prayer book, and contrasts G-d with the soul, which is affected by what happens to the body because it is truly clothed within it.
Kehot’s noteראה לעיל לו, א. לח, ב.
8שמלך שמו נקרא עליהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע״פ פיוט אדון עולם.
Paragraph 4
9אדם אתם
G-d tells Israel, “You are My flock, the flock of My pasture; you are adam (man).” The Alter Rebbe uses it to identify the souls of Israel with the “man” of Ezekiel’s vision.
Ezekiel 34:31יחזקאל ל״ד:ל״א
וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם אֲנִי אֱלֹקֵיכֶם נְאֻם אֲדֹ־נָי ה׳
And ye My sheep, the sheep of My pasture, are men, and I am your G-d, saith the L-rd GOD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לד, לא. בבוך 1113 נוסף הגה״ה: (שהכהנים לוים וישראלים הם נגד ג׳ קווים שבבחי׳ ציור אדם כהנים חסד כו׳).
10ישראל עלו במחשבה
There “Israel arose in thought” explains the phrase “our signs we have not seen”: in exile the souls’ root in the divine thought is hidden, and the world appears to be a separate existence, for G-d is “a G-d Who hides Himself.” The note also points to the sources listed there.
Kehot’s noteב״ר בתחלתו. ראה בהנסמן לעיל נ, ב.
11ישראל עלו במחשבה
Among the things that preceded the world, the Midrash says that the thought of Israel came before everything. The Alter Rebbe uses it to show that the souls are the “man” through whom the worlds were created.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 5
12ושכנתי בתוכם בתוכו לא נאמר
“And they shall make Me a Sanctuary, and I will dwell within them.” The plural “within them,” where one might expect “within it,” is read as G-d dwelling in the people themselves.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח. כן הובא בלקו״ת ר״פ נשא. ועוד. ובכ״מ. עי׳ בראשית חכמה שער האהבה פ״ו קרוב לתחלתו. ובשל״ה שער האותיות אות ל. מס׳ תענית רד״ה מענין העבודה. פ׳ תרומה חלק תו״א שכה, ב. שכו, ב. ועוד — לקו״ש ח״ג ע׳ 106.
Paragraph 6
13מכון לשבתך
In the Song at the Sea Israel sings of being planted on G-d’s mountain, “the place of Your dwelling which You, G-d, have made.” The Alter Rebbe applies it to G-d’s dwelling in the souls of Israel.
Exodus 15:17שמות ט״ו:י״ז
תְּבִאֵמוֹ וְתִטָּעֵמוֹ בְּהַר נַחֲלָתְךָ מָכוֹן לְשִׁבְתְּךָ פָּעַלְתָּ Havayah מִקְּדָשׁ אֲדֹ־נָי כּוֹנְנוּ יָדֶיךָ:
Thou bringest them in, and plantest them in the mountain of Thine inheritance, The place, O L-RD, which Thou hast made for Thee to dwell in, The sanctuary, O L-rd, which Thy hands have established.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יז.
14שבא נחש על חוה
The Talmud says that when the serpent came upon Chavah it cast filth into her, and that the filth of Israel, who stood at Mount Sinai, ceased. The Alter Rebbe draws on both statements.
Shabbat 146a:1שבת קמ״ו א:א׳
שֶׁבָּא נָחָשׁ עַל חַוָּה הֵטִיל בָּהּ זוּהֲמָא, יִשְׂרָאֵל שֶׁעָמְדוּ עַל הַר סִינַי — פָּסְקָה זוּהֲמָתָן, גּוֹיִם שֶׁלֹּא עָמְדוּ עַל הַר סִינַי — לֹא פָּסְקָה זוּהֲמָתָן. אֲמַר לֵקהּ רַב אַחָא בְּרֵיהּ דְּרָבָא לְרַב אָשֵׁי: גֵּרִים מַאי? אֲמַר לֵקהּ: אַף עַל גַּב דְּאִינְהוּ לָא הֲווֹ, מַזָּלַיְיהוּ הֲווֹ. דִּכְתִיב: ״אֶת אֲשֶׁר יֶשְׁנוֹ פֹּה עִמָּנוּ עוֹמֵד הַיּוֹם לִפְנֵי ה׳ אֱלֹקֵינוּ וְאֵת אֲשֶׁר אֵינֶנּוּ פֹּה וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 126aזח״א קכו, א
Kehot’s noteשבת קמו, א. זח״א קכו, א.
15ואף שבמתן תורה פסקה זוהמתן
The Zohar says that Israel’s filth ceased when they stood at Mount Sinai, and that after they sinned they all returned to their filth as before. This is the Alter Rebbe’s source for the filth returning to the body.
Zohar, Chayei Sara 13:82–87ספר הזהר, חיי שרה י״ג:פ״ב-פ״ז
But,’ said R. Jose, ‘is it not written, “and he went not as at the other times to meet with enchantments, but he set his face toward the wilderness” (Ibid. 24, 1)?’ Said R. Isaac to him: ‘The lower side, which comes from the unclean spirit above, was the unclean spirit prevailing in the wilderness when Israel made the calf in order to defile themselves therewith; and Balaam tried every device of magic to uproot Israel, but without success.’ Said R. Jose: ‘You rightly said that when the serpent had …
The Zohar; London, Soncino Press, 1933 (Public Domain)
16שבמ״ת פסקה זוהמתן . . ע״י חטא העגל . . חזרה הזוהמא
The Rebbe notes that the Zohar says the filth returned after the sin of the Calf, while the Talmud (Shabbos 146a, Avodah Zarah 22b) and the Zohar elsewhere imply it did not, and gives the resolution of Nitzutzei Oros: not all of the filth returned.
Yevamot 103b:3יבמות ק״ג ב:ג׳
דְּקָא שָׁדֵי בָּהּ זוּהֲמָא. דְּאָמַר רַבִּי יוֹחָנָן: בְּשָׁעָה שֶׁבָּא נָחָשׁ עַל חַוָּה הֵטִיל בָּהּ זוּהֲמָא. יִשְׂרָאֵל, שֶׁעָמְדוּ עַל הַר סִינַי — פָּסְקָה זוּהֲמָתָן. גּוֹיִם, שֶׁלֹּא עָמְדוּ בְּהַר סִינַי — לֹא פָּסְקָה זוּהֲמָתָן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכ״ה בזח״א נה, ב. קכו, ב. שם ח״ג קצג, ב. ועוד, ומה דמשמע בשבת (קמו, א) ובע״ז (כב, ב) דלא חזרה וכן הוא בזח״ג (יד, ב) — מבואר בניצוצי אורות שם דלא כל הזוהמא חזרה, ועיין ג״כ חדא״ג מהרש״א יבמות קג, ב — הערת כ״ק אדמו״ר זי״ע בפתח דבר לקונטרס קב (חה״פ תשי״ב).
17משכא דחויא
The Targum says that the garments G-d made for Adam and his wife were from the skin the serpent had shed. The Alter Rebbe uses the related term “the serpent’s skin” for the physical body.
Targum Jonathan on Genesis 3:21תרגום יונתן על בראשית ג׳:כ״א
וְעָבַד יְיָ אֱלקִים לְאָדָם וּלְאִינְתְּתֵיהּ לְבוּשִׁין דִיקָר מִן מְשַׁךְ חִיוְיָא דְאַשְׁלַח מִנֵיהּ עַל מְשַׁךְ בִּשְרֵיהוֹן חֲלַף שׁוֹפְרֵיהוֹן דְאִשְׁתַּלְחוּ וְאַלְבֵּישִׁינוּן
And the L-rd G-d made to Adam and to his wife vestures of honour from the skin of the serpent, which he had cast from him, upon the skin of their flesh, instead of that adornment which had been cast away; and He clothed them.
Targum Jonathan on Genesis (Public Domain) · The Targum of Jonathan ben Uzziel, trans. J. W. Etheridge, London, 1862 (Public Domain)
18כי חלק ה׳ . . עמו
“For G-d’s portion is His people; Yaakov is the lot of His inheritance.” The Alter Rebbe adds “literally” to show that the soul itself, part of G-d, was untouched by the filth.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
19שהגוף נקרא משכא דחויא
There the Alter Rebbe explains that a person cannot see the worlds’ nullification to their source because he is in a physical body, “the serpent’s skin,” which grows from physical things that hide and conceal; contemplating this in the Shema should awaken a longing to remain bound to it all day.
Genesis 3:21בראשית ג׳:כ״א
וַיַּעַשׂ ה׳ אֱלֹקִים לְאָדָם וּלְאִשְׁתּוֹ כׇּתְנוֹת עוֹר וַיַּלְבִּשֵׁם:
And the L-RD G-d made for Adam and for his wife garments of skins, and clothed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תרגום יונתן בראשית ג, כא. וראה לעיל טז, ב. ולקמן קי, ד ובמ״מ לשם.
20שהנשמה א״צ תקון לעצמה
Tanya says, citing Etz Chaim (Shaar 26), that the soul itself needs no rectification at all and descended into this world only to draw down light to rectify the body, the animal soul and its share of the world.
Tanya, Likkutei Amarim 37:18תניא, חלק ראשון; ליקוטי אמרים ל״ז:י״ח
וּכְמוֹ שֶׁכָּתוּב [בְּעֵץ חַיִּים שַׁעַר כ״ו], כִּי הַנְּשָׁמָה עַצְמָהּ אֵינָהּ צְרִיכָה תִּיקּוּן כְּלָל כוּ׳, וְלֹא הוּצְרְכָה לְהִתְלַבֵּשׁ בָּעוֹלָם הַזֶּה וְכוּ׳, רַק לְהַמְשִׁיךְ אוֹר לְתַקְּנָם כוּ׳, וְהוּא מַמָּשׁ דּוּגְמַת סוֹד גָּלוּת הַשְּׁכִינָה, לְבָרֵר נִיצוֹצִין וְכוּ׳.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא פל״ז מע״ח שער כו.
21ועצמותיך יחליץ
Isaiah promises that G-d will guide and satisfy the faithful “and invigorate your bones.” The Alter Rebbe reads it as the future refinement of the body itself.
Isaiah 58:11ישעיהו נ״ח:י״א
וְנָחֲךָ ה׳ תָּמִיד וְהִשְׂבִּיעַ בְּצַחְצָחוֹת נַפְשֶׁךָ וְעַצְמֹתֶיךָ יַחֲלִיץ וְהָיִיתָ כְּגַן רָוֶה וּכְמוֹצָא מַיִם אֲשֶׁר לֹא־יְכַזְּבוּ מֵימָיו:
And the L-RD will guide thee continually, And satisfy thy soul in drought, And make strong thy bones; And thou shalt be like a watered garden, And like a spring of water, whose waters fail not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יא.
22ואת רוח הטומאה אעביר
Zechariah prophesies that on that day G-d “will remove the spirit of impurity from the land.” It describes the removal of the filth that now clings to the body.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
23ונגלה כבוד ה׳
“The glory of G-d will be revealed, and all flesh together will see.” The Alter Rebbe stresses “flesh”: in the future the revelation will reach the body, not only the soul.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
Paragraph 7
24אדם אתם
“You are adam (man),” said of Israel. The Alter Rebbe reads it as describing the form of a man that the divine revelation takes in the souls of Israel.
Ezekiel 34:31יחזקאל ל״ד:ל״א
וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם אֲנִי אֱלֹקֵיכֶם נְאֻם אֲדֹ־נָי ה׳
And ye My sheep, the sheep of My pasture, are men, and I am your G-d, saith the L-rd GOD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
25נודע בשערים בעלה
In the praise of the woman of valor, “Her husband is known in the gates, when he sits among the elders of the land.” The Zohar reads the husband as G-d and the “gates” as the measure of each person’s heart.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כג.
26בכל חד לפום מאי דמשער בלביה
The Zohar explains that G-d is known to each one according to what he measures in his heart, playing on she’arim (gates) and meshaer (measures). The Alter Rebbe uses it for the different ways G-dliness is revealed in different souls.
Zohar I, 103bזח״א קג, ב
Kehot’s noteזח״א קג, ב. תניא בהקדמה. ובארוכה בלקו״ת מסעי פה, ב.
Paragraph 9
27The princes chosen to count the people are called “the heads of the thousands of Israel.” The Alter Rebbe applies the phrase to souls rooted in the intellect, who are vessels for Torah.
Numbers 1:16במדבר א׳:ט״ז
אֵלֶּה קְרוּאֵי הָעֵדָה נְשִׂיאֵי מַטּוֹת אֲבוֹתָם רָאשֵׁי אַלְפֵי יִשְׂרָאֵל הֵם:
These were the elect of the congregation, the princes of the tribes of their fathers; they were the heads of the thousands of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28ויש נשמות שהן כלי לבחי׳ המדות
Or HaTorah’s version adds here “such as ‘Chesed is the right arm’” after the souls that are vessels for the emotions, and discusses the matter at length.
Kehot’s note”כמו חסד דרועא ימינא” — אוה״ת כאן ע׳ א׳רסז. וראה שם בארוכה.
29נודע בשערים
“Her husband is known in the gates.” The Alter Rebbe reads “known” as joining and binding: G-d is bound to every kind of soul.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30והוי שפל רוח בפני כל אדם
The note sends the reader to a talk of the Rebbe in Likkutei Sichos on this Mishnah.
Kehot’s noteאבות פ״ד מ״י. עי׳ לקו״ש ח״ד ע׳ 1212.
31והוי שפל רוח בפני כל אדם
Rabbi Meir teaches, “Be of lowly spirit before every person.” The Alter Rebbe grounds it in the advantage that even the “feet” have over the “head.”
Pirkei Avot 4:10משנה אבות ד׳:י׳
רַבִּי מֵאִיר אוֹמֵר, הֱוֵי מְמַעֵט בְּעֵסֶק, וַעֲסֹק בַּתּוֹרָה. וֶהֱוֵי שְׁפַל רוּחַ בִּפְנֵי כָל אָדָם. וְאִם בָּטַלְתָּ מִן הַתּוֹרָה, יֶשׁ לְךָ בְטֵלִים הַרְבֵּה כְנֶגְדָּךְ. וְאִם עָמַלְתָּ בַתּוֹרָה, יֶשׁ לוֹ שָׂכָר הַרְבֵּה לִתֶּן לָךְ:
Rabbi Meir said: Engage but little in business, and busy yourself with the Torah. Be of humble spirit before all men. If you have neglected the Torah, you shall have many who bring you to neglect it, but if you have labored at the study of Torah, there is much reward to give unto you
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 10
32כמראה אדם
Ezekiel saw upon the Throne “a likeness like the appearance of a man.” The Alter Rebbe stresses the kaf, “like”: G-d is not a man, but appears as one.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33כמראה אדם בכף הדמיון
This encyclopedia of Chabad concepts notes that the precision here, the kaf of comparison, shows that G-d is above the level of “man,” while other sources say that “like the appearance of a man” is below “man” itself.
Kehot’s noteבספר הערכים-חב״ד ח״א במילואים לערך אדם העליון טור תרפב שהדיוק כאן כי הוא למעלה מבחי׳ אדם, אמנם בלקו״ת מטות פא, ג, חינוך (שבשע״ת לאדה״א ח״ב) פי״ח ואילך. אוה״ת ואתחנן ע׳ פו. לקו״ת לג״פ נג, ד. ובד״ה עיר קטנה תרכ״ו איתא שדמות כמראה אדם הוא למטה מבחי׳ אדם עצמו.
34כי לא אדם הוא
Shmuel tells Shaul that G-d does not change His mind, “for He is not a man.” The Alter Rebbe cites it to show that G-d has no human attributes in Himself.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א טו, כט. ראה לעיל עא, ג. ובד״ה באתי לגני תשכ״ח סעי׳ ד (סה״מ מלוקט ח״ב ע׳ רמג).
35ועשיתם אתם וארז״ל כאלו עשאוני
“If you walk in My statutes and keep My commandments and do them.” The Sages read “do (make) them” as though, by keeping the mitzvos, Israel “makes” G-d, as it were.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113bזח״ג קיג, ב
Vayikra Rabbah 35:6ויקרא רבה ל״ה:ו׳
Kehot’s noteויקרא כו, ג. זח״ג קיג, ב. וראה ויק״ר לה, ו. ”דר״ל כאלו עשאוני בבחי׳ כמראה אדם” — אוה״ת פ׳ משפטים ע׳ א׳רעט. בבוך 1113 נוסף כאן קיצור: (שנש״י ממשיכים להיות הוא ית׳ מתלבש בבחי׳ כלים ומדותיו ית׳ להיות כמראה אדם וכמ״ש ג״כ במ״א בפי׳ אני ה׳ אלקיכם שנש״י ממשיכי׳ שיתלבש בש׳ הוי׳ כו׳. והיינו כי בחי׳ אדם היינו מדותיו ית׳ שבאצי׳ שהן בחי׳ עם הנחלקי׳ לג׳ קוין חנון ורחום שהן בחי׳ ציור אדם חסד דרועא ימינא וגבורה דרועא שמאלא ותפארת גופא הוא מדת הרחמים הכלולה מחו״ג ולכן נק׳ ת״ת כו׳ ונש״י נמשכו מבחי׳ כלים דע״ס הנ״ל ע״כ נק׳ ג״כ אדם אתם ולכן כמו שלמעלה הע״ס הם כלי׳ לגילוי א״ס ב״ה כמ״כ הם נש״י בחי׳ כלי׳ לגילוי האור גם למטה והם ממשיכי׳ שיהי׳ התלבשו׳ אור א״ס בע״ס דאצי׳ ובבי״ע כו׳ וזהו פי׳ כאילו עשאוני).
Paragraph 11
36ועל דמות הכסא דמות כמראה אדם
The figure “like the appearance of a man” is seen upon the likeness of a throne. The Alter Rebbe now asks what the Throne itself signifies.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37וישב ה׳ מלך לעולם
“G-d sat at the Flood, and G-d sits as King forever.” The Alter Rebbe reads “sat” as a lowering and le’olam as “to the world,” the descent of G-d’s sovereignty into the worlds.
Psalms 29:10תהילים כ״ט:י׳
ה׳ לַמַּבּוּל יָשָׁב וַיֵּשֶׁב ה׳ מֶלֶךְ לְעוֹלָם:
The L-RD sat enthroned at the flood; Yea, the L-RD sitteth as King for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, י.
38הכסא . . שהוא בחי׳ לבוש
The note points to chapter 24 of this work for the idea of the Throne as a garment.
Kehot’s noteראה שרש מצות התפלה פכ״ד.
39אל מסתתר
“Truly You are a G-d Who hides Himself, the G-d of Israel, the Savior.” The Alter Rebbe uses it for the concealment brought about by the Throne.
Isaiah 45:15ישעיהו מ״ה:ט״ו
אָכֵן אַתָּה אֵל מִסְתַּתֵּר אֱלֹקֵי יִשְׂרָאֵל מוֹשִׁיעַ:
Verily Thou art a G-d that hidest Thyself, O G-d of Israel, the Saviour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
40גופו וידיו למעלה מהכסא רק רגליו הם מושפלים
Or HaTorah explains this image, the body and hands above the throne and only the feet below it, and refers there to this maamar.
Kehot’s noteנתבאר באוה״ת בראשית כרך ג תעא, א ושם מציין לכאן.
41והארץ הדום רגלי
“The heavens are My Throne, and the earth is the stool of My feet.” The Alter Rebbe reads it as saying that only the “feet” of the supernal man reach down to the lower world.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
Paragraph 13
42וברא כרעא דאבוה
There the Congregation of Israel is called the “foot,” for “You are children of G-d” and “a son is the leg of his father,” and the foot has an advantage the head lacks: it walks and carries the head to where it wants to go, and the head depends on it; so above, “their beginning is wedged in their end.”
Kehot’s noteנסמן לעיל א, ב.
43ברא כרעא דאבוה
The Talmud states that “a son is the leg of his father,” that is, he is like part of his father’s body. The Alter Rebbe uses it to explain why the souls, G-d’s children, are called “feet.”
Eruvin 70b:2–3עירובין ע׳ ב:ב׳-ג׳
אוֹ דִּלְמָא: יוֹרֵשׁ כַּרְעֵיהּ דַּאֲבוּהּ הוּא? אֲמַר לֵקהּ: אֲנִי אוֹמֵר מְבַטֵּל, וְהָנֵי דְּבֵי שְׁמוּאֵל תָּנוּ אֵין מְבַטֵּל. אֵיתִיבֵיהּ: זֶה הַכְּלָל, כׇּל שֶׁמּוּתָּר לְמִקְצָת שַׁבָּת — הוּתַּר לְכׇל הַשַּׁבָּת, וְכׇל שֶׁנֶּאְסַר לְמִקְצָת שַׁבָּת — נֶאְסַר לְכׇל הַשַּׁבָּת חוּץ מִמְּבַטֵּל רְשׁוּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44שש מאות אלף רגלי העם
Moshe says, “Six hundred thousand on foot are the people in whose midst I am.” The Alter Rebbe reads raglei as “feet,” the level of the souls of Israel.
Numbers 11:21במדבר י״א:כ״א
וַיֹּאמֶר מֹשֶׁה שֵׁשׁ־מֵאוֹת אֶלֶף רַגְלִי הָעָם אֲשֶׁר אָנֹכִי בְּקִרְבּוֹ וְאַתָּה אָמַרְתָּ בָּשָׂר אֶתֵּן לָהֶם וְאָכְלוּ חֹדֶשׁ יָמִים:
And Moses said: ‘The people, among whom I am, are six hundred thousand men on foot; and yet Thou hast said: I will give them flesh, that they may eat a whole month!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כא.
45לכל אשר יחפוץ יטנו
“A king’s heart is in the hand of G-d like streams of water; He turns it wherever He wishes.” The Alter Rebbe borrows the phrase for the head directing the foot.
Proverbs 21:1משלי כ״א:א׳
פַּלְגֵי־מַיִם לֶב־מֶלֶךְ בְּיַד־ה׳ עַל־כׇּל־אֲשֶׁר יַחְפֹּץ יַטֶּנּוּ:
The king’s heart is in the hand of the L-RD, as the watercourses: He turneth it whithersoever He will.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46חלק הוי״ה עמו
“For G-d’s portion is His people.” The hidden love comes from the souls being part of G-d, not from any reason.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The Alter Rebbe reads “our G-d” as the root of the soul, united with G-d in its source.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
Paragraph 14
48כרעא דאבוה ממש
“A son is the leg of his father.” Even after the soul has become a separate “foot,” it remains part of its Father.
Eruvin 70b:2–3עירובין ע׳ ב:ב׳-ג׳
אוֹ דִּלְמָא: יוֹרֵשׁ כַּרְעֵיהּ דַּאֲבוּהּ הוּא? אֲמַר לֵקהּ: אֲנִי אוֹמֵר מְבַטֵּל, וְהָנֵי דְּבֵי שְׁמוּאֵל תָּנוּ אֵין מְבַטֵּל. אֵיתִיבֵיהּ: זֶה הַכְּלָל, כׇּל שֶׁמּוּתָּר לְמִקְצָת שַׁבָּת — הוּתַּר לְכׇל הַשַּׁבָּת, וְכׇל שֶׁנֶּאְסַר לְמִקְצָת שַׁבָּת — נֶאְסַר לְכׇל הַשַּׁבָּת חוּץ מִמְּבַטֵּל רְשׁוּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
49טהורה היא
There the soul is called “pure” in Atzilus, where it comes from the inner dimension of its vessels, and descends through “You created it, You formed it” into Beriah, Yetzirah and Asiyah for the sake of an ascent: through the mitzvos it reaches “holy,” which is higher than “pure.” “Pure” means brightness, as in “like the very heavens latohar” and the Targum’s tihara, yet it is said only of something with some substance, while “holy” means utterly separate, the Infinite Light itself.
Kehot’s noteראה לקו״ת ראה כז, א ובמ״מ לשם.
50נשמה שנתת בי טהורה היא אתה בראתה
The Talmud gives the blessing said on waking: “My G-d, the soul You have given within me is pure; You created it, You formed it, You breathed it into me.” The Alter Rebbe uses it to describe the soul’s root and its descent.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 15
51וכעצם השמים לטהר
The second half of the maamar’s verse: “and like the very essence of the heavens in purity.” The Alter Rebbe takes tohar here to mean brightness and applies it to the soul’s “purity.”
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52וכעצם השמים לטהר
The Talmud explains “the tohar of the altar,” first by the saying tihara for midday, then as the exposed surface of the altar, citing “like the very essence of the heavens latohar.” It shows that tohar can mean clear and bright.
Yoma 59a:10יומא נ״ט א:י׳
מֵיתִיבִי: כְּשֶׁהוּא מַזֶּה — אֵינוֹ מַזֶּה לֹא עַל גַּבֵּי הָאֵפֶר וְלֹא עַל גַּבֵּי הַגֶּחָלִים, אֶלָּא חוֹתֶה גֶּחָלִים אֵילָךְ וְאֵילָךְ, וּמַזֶּה. אֶלָּא אָמַר רַבָּה בַּר רַב שֵׁילָא: עַל גִּלּוּיֵהּ דְּמִזְבֵּחַ, כְּדִכְתִיב: ״וּכְעֶצֶם הַשָּׁמַיִם לָטוֹהַר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 16
53תרגום צהרים טיהרא
On “they will eat with me at noon,” Rashi notes that every Targum of tzohorayim (noon) is tihara. The Alter Rebbe uses it to show that tohar means brightness.
Rashi on Genesis 43:16רש"י על בראשית מ״ג:ט״ז
וטבח טבח והכן. כְּמוֹ וְלִטְבֹּחַ טֶבַח וּלְהָכִין, וְאֵין טְבֹחַ לְשׁוֹן צִוּוּי, שֶׁהָיָה לוֹ לוֹמַר וּטְבַח: בצהרים. זֶה מְתֻרְגָּם בְּשֵׁירוּתָא, שֶׁהוּא לְשׁוֹן סְעוּדָה רִאשׁוֹנָה בְלָשׁוֹן אֲרַמִּי וּבְלַעַז דיזנ״ר, וְיֵשׁ הַרְבֵּה בַּתַּלְמוּד, שָׁדָא לְכַלְבָּא שֵׁירוּתֵהּ; בָּצַע אַכּוּלָּא שֵׁירוּתָא, אֲבָל כָּל תַּרְגּוּם שֶׁל צָהֳרַיִם טִיהֲרָא:
וטבח טבח והכן AND SLAUGHTER THE BEASTS AND MAKE READY — The Hebrew is the same as ולטבח טבח ולהכין (infinitives) “and to slaughter… and to prepare”. The word וּטְבֹחַ is not an imperative, for this should be וּטְבַח (as from שָׁלַח the imperative is שְׁלַח). בצהרים AT NOON — This word is rendered in the Targum by בשירותא which in Aramaic denotes the first meal during the day ; in old French disner. It occurs frequently in the Talmud: (Taanit 11a, lib) “He threw the dog שירותיה his meal; …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
54טיהרא
Onkelos renders “you will grope at noon” with tihara for “noon.” It is one of the places where the Targum translates noon this way.
Onkelos Deuteronomy 28:29תרגום אונקלוס על דברים כ״ח:כ״ט
וּתְהֵי מְמַשֵּׁשׁ בְּטִהֲרָא כְּמָא דִי מַשֵּׁשׁ עַוִּירָא בְּקַבְלָא וְלָא תַצְלַח יָת אָרְחָתָיךְ וּתְהֵי בְּרַם עָשִׁיק וְאָנִיס כָּל יוֹמַיָּא וְלֵית דְּפָרִיק:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
55טיהרא
Targum Yonasan renders “at noon” as “at the meal of tihara.” Another example of the Targum’s word for noon.
Targum Jonathan on Genesis 43:16תרגום יונתן על בראשית מ״ג:ט״ז
וַחֲמָא יוֹסֵף עִמְהוֹן יַת בִּנְיָמִין וַאֲמַר לִמְנַשֶׁה דִמְמַנָא אַפִּיטְרוֹפּוֹס עַל בֵּיתֵיהּ אָעֵיל יַת גוּבְרַיָא לְבֵיתָא וּפְרַע בֵּית נִיכְסְתָא וְסַב גִידָא נַשְׁיָא וְאַתְקַן תַּבְשִׁילָא בְּאַפֵּיהוֹן אֲרוּם עִמִי יֵיכְלוּן גוּבְרַיָא בְּאִישׁוֹן שֵׁירוּתָא דְטִיהֲרָא
And Joseph saw Benjamin with them: and he said to Menasheh whom he had made superintendent over his house, Bring the men into the house, and unloose the house of slaughter, and take out the sinew that shrank, and prepare meat before them; for the man shall eat with me at the time of the noonjday meal.
Targum Jonathan on Genesis (Public Domain) · The Targum of Jonathan ben Uzziel, trans. J. W. Etheridge, London, 1862 (Public Domain)
56מבחי׳ טהירו עלאה שבזוה״ק
At the opening of the Zohar on Bereshis, the King “engraved engravings in the supernal brightness.” The Alter Rebbe identifies this supernal brightness as the source of the “pure” soul.
Zohar I, 15aזח״א טו, א
Kehot’s noteזח״א טו, א.
57דע מאין באת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ג מ״א.
58דע מאין באת
Akavya ben Mahalalel teaches, “Know from where you came.” The Alter Rebbe reads me’ayin as “from ayin,” the divine nothing that is the soul’s root.
Pirkei Avot 3:1משנה אבות ג׳:א׳
עֲקַבְיָא בֶן מַהֲלַלְאֵל אוֹמֵר, הִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה. דַּע מֵאַיִן בָּאתָ, וּלְאָן אַתָּה הוֹלֵךְ, וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן. מֵאַיִן בָּאתָ, מִטִּפָּה סְרוּחָה, וּלְאָן אַתָּה הוֹלֵךְ, לִמְקוֹם עָפָר רִמָּה וְתוֹלֵעָה. וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן, לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
Akabyah ben Mahalalel said: mark well three things and you will not come into the power of sin: know from where you come, and where you are going, and before whom you are destined to give an account and reckoning. From where do you come? From a putrid drop. Where are you going? To a place of dust, of worm and of maggot. Before whom you are destined to give an account and reckoning? Before the King of the kings of kings, the Holy One, blessed be He.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
59בראתה יצרתה נפחתה בי
The morning blessing over the soul lists three stages: “You created it, You formed it, You breathed it into me.” The Alter Rebbe matches them to the soul’s descent through the three lower worlds.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
60ישראל לי ראש . . וכמ״ש במ״א
There Yaakov is called by the name “children of Israel” because he receives from supernal Chochmah, the level of Yisrael, li rosh, “a head for Me”; the passage goes on to explain that signs and wonders, which change nature, come from the radiance of supernal Chochmah.
Kehot’s noteוראה לעיל נ, ב ובהנסמן לשם.
61עמ״ש בפ׳ שלח ע״פ . . וגו׳
A manuscript variant: the reference to Parshas Shelach is missing in this manuscript.
Kehot’s noteבבוך 1113 ליתא.
62בפ׳ שלח ע״פ אני ה׳ אלקיכם
The discourse in Likkutei Torah to which the Alter Rebbe refers for the soul’s root as Yisrael, li rosh, “a head for Me.”
Kehot’s noteלקו״ת פ׳ שלח.
63שו״ה וזהו ביאור — בפי׳ ועל דמות כסא
A manuscript variant: this manuscript reads “in the explanation of ‘And upon the Throne,’ etc.” in place of “And upon the likeness of the Throne.”
Kehot’s noteבבוך 1113: בפי׳ ועל הכסא כו׳.
64וכעצם השמים לטהר . . וכן תרגום צהרים טיהרא
The words here quote Exodus 24:10; the passage is shown below.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Yoma 59a:10יומא נ״ט א:י׳
מֵיתִיבִי: כְּשֶׁהוּא מַזֶּה — אֵינוֹ מַזֶּה לֹא עַל גַּבֵּי הָאֵפֶר וְלֹא עַל גַּבֵּי הַגֶּחָלִים, אֶלָּא חוֹתֶה גֶּחָלִים אֵילָךְ וְאֵילָךְ, וּמַזֶּה. אֶלָּא אָמַר רַבָּה בַּר רַב שֵׁילָא: עַל גִּלּוּיֵהּ דְּמִזְבֵּחַ, כְּדִכְתִיב: ״וּכְעֶצֶם הַשָּׁמַיִם לָטוֹהַר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשמות כד, י. ראה ת״א עה״פ תבוא כח, כט. וראה פרש״י ות״י עה״פ מקץ מג, טז. יומא נט, א. אוה״ת משפטים כרך ז ע׳ ב׳תשלז.
65מחנה מיכאל כאריה שאג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לעיל ג, א.
Paragraph 18
66שש מאות אלף רגלי העם אשר אנכי בקרבו
Moshe tells G-d that the people among whom he stands number six hundred thousand on foot. The Alter Rebbe reads the verse as contrasting the people, the “feet,” with Moshe himself.
Numbers 11:21במדבר י״א:כ״א
וַיֹּאמֶר מֹשֶׁה שֵׁשׁ־מֵאוֹת אֶלֶף רַגְלִי הָעָם אֲשֶׁר אָנֹכִי בְּקִרְבּוֹ וְאַתָּה אָמַרְתָּ בָּשָׂר אֶתֵּן לָהֶם וְאָכְלוּ חֹדֶשׁ יָמִים:
And Moses said: ‘The people, among whom I am, are six hundred thousand men on foot; and yet Thou hast said: I will give them flesh, that they may eat a whole month!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
67האבות הן הן המרכבה
There the Patriarchs, who “are the Chariot,” are called the supernal living beings of Atzilus, which were first contained in supernal Imma (Binah), as in gestation, and then came forth into revelation; they are contrasted with Malchus, the “inanimate,” which is not drawn from the levels above it in a gradual chain.
Kehot’s noteנסמן לעיל ד, ג.
68האבות הן הן המרכבה
On “And G-d went up from upon Avraham,” Reish Lakish says, “The Patriarchs, they are the Chariot.” The Alter Rebbe uses it for the Patriarchs as a chariot for the supernal arms.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
69זרועות עולם
“A dwelling is the G-d of old, and beneath are the everlasting arms.” The Alter Rebbe reads “the everlasting arms” as the supernal arms, Chesed and Gevurah, for which the Patriarchs were a chariot.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
70ולכל אשר יחפוץ יטנו
“He turns it wherever He wishes,” said of the king’s heart in G-d’s hand. The Alter Rebbe uses the phrase for the head directing the foot.
Proverbs 21:1משלי כ״א:א׳
פַּלְגֵי־מַיִם לֶב־מֶלֶךְ בְּיַד־ה׳ עַל־כׇּל־אֲשֶׁר יַחְפֹּץ יַטֶּנּוּ:
The king’s heart is in the hand of the L-RD, as the watercourses: He turneth it whithersoever He will.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
71זרועות עולם
“Beneath are the everlasting arms.” The Alter Rebbe reads them as the supernal arms above the Throne, for which the Patriarchs and Moshe were a chariot.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72וכמ״ש באגה״ק
The epistle explains that souls coming from Atzilus, before they descend into Beriah, Yetzirah and Asiyah, are not a separate existence but a contracted likeness of G-dliness; in a parenthesis it adds the line quoted here, that the souls of Atzilus in the early tzaddikim may not have changed even in this world, and therefore would depart when they wished to sin, before they sinned.
Kehot’s noteסי׳ כ (קל, א). וראה שם בליקוט פי׳ — חיטריק.
73אפשר שלא נשתנה מהותן
According to the note, this maamar explains that the souls meant here are souls of actual Atzilus, which descended only by passing through Beriah, Yetzirah and Asiyah, and so even below they are Atzilus.
Kehot’s noteראה ד״ה פתח אלי׳ תרנ״ח (הגהות לתו״א) אות ב. היינו בבחי׳ נשמות דאצילות ממש שירדו רק בדרך מעביר בריאה יצירה עשי׳ ולזאת גם למטה הן אצי׳ ע״ש.
Paragraph 23
74שש מאות אלף רגלי
“Six hundred thousand on foot are the people in whose midst I am.” Moshe applies “feet” even to the generation that received the Torah, while setting himself apart.
Numbers 11:21במדבר י״א:כ״א
וַיֹּאמֶר מֹשֶׁה שֵׁשׁ־מֵאוֹת אֶלֶף רַגְלִי הָעָם אֲשֶׁר אָנֹכִי בְּקִרְבּוֹ וְאַתָּה אָמַרְתָּ בָּשָׂר אֶתֵּן לָהֶם וְאָכְלוּ חֹדֶשׁ יָמִים:
And Moses said: ‘The people, among whom I am, are six hundred thousand men on foot; and yet Thou hast said: I will give them flesh, that they may eat a whole month!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
75שמע ישראל ה׳ אלהינו
“Hear, O Israel, Havayah is our G-d, Havayah is One.” “Our G-d” refers to the root of the soul, which is one with G-d.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ואהבת שיהי׳ הוי״ה אלקיך
“And you shall love Havayah your G-d with all your heart.” The Alter Rebbe reads it as the revelation of the soul’s root below, so that Havayah becomes “your” G-d.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
77מאיגרא רמה
Kehot’s note points to Chagigah 4b for these words.
Chagigah 4bחגיגה ד׳ ב
Kehot’s noteע״פ לשון חז״ל חגיגה ד, ב.
78וכמ״ש במ״א שהאותיות נק׳ סוסים
In Beshalach (62c), on “the horse and its rider He cast into the sea,” the Alter Rebbe cites “For You ride upon Your horses” and explains that the letters are called horses.
Kehot’s noteעי׳ לעיל סב, ג. ולקמן צא, ב. צז, ד. ובכ״מ.
79כי תרכב על סוסך
Habakkuk says to G-d, “For You ride upon Your horses, Your chariots are salvation.” The Alter Rebbe reads the “horses” as the letters of the Torah.
Habakkuk 3:8חבקוק ג׳:ח׳
הֲבִנְהָרִים חָרָה ה׳ אִם בַּנְּהָרִים אַפֶּךָ אִם־בַּיָּם עֶבְרָתֶךָ כִּי תִרְכַּב עַל־סוּסֶיךָ מַרְכְּבֹתֶיךָ יְשׁוּעָה:
Is it, O L-RD, that against the rivers, is it that Thine anger is kindled against the rivers, or Thy wrath against the sea? That Thou dost ride upon Thy horses, upon Thy chariots of victory?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ח.
80אתא ואייתי מתניתא בידי׳
The Talmud’s expression for a sage who “came and brought a baraisa in his hand.” The Aramaic asa (came) shows that osiyos (letters) is an expression of bringing, of drawing down.
Shabbat 19b:2שבת י״ט ב:ב׳
וְרַבִּי יוֹסֵי בַּר חֲנִינָא מַאי טַעְמָא לָא אָמַר כְּרַבִּי אֶלְעָזָר? אָמַר לָךְ, הָתָם הוּא דְּמֵעִיקָּרָא אוֹכֶל וּלְבַסּוֹף אוֹכֶל, הָכָא מֵעִיקָּרָא אוֹכֶל וְהַשְׁתָּא מַשְׁקֶה. וְרַבִּי אֶלְעָזָר אָמַר לָךְ: הָא שָׁמְעִינַן לֵקהּ לְרַבִּי אֶלְעָזָר דַּאֲפִילּוּ זֵיתִים וַעֲנָבִים נָמֵי שָׁרֵי. דְּהָא כִּי אֲתָא רַב הוֹשַׁעְיָא מִנְּהַרְדְּעָא, אֲתָא וְאַיְיתִי מַתְנִיתָא בִּידֵיהּ: זֵיתִים וַעֲנָבִים שֶׁרִיסְּקָן מֵעֶרֶב שַׁבָּת וְיָצְאוּ מֵעַצְמָן — אֲסוּרִין. רַבִּי אֶלְעָזָר וְרַבִּי שִׁמְעוֹן מַתִּירִין. וְרַבִּי יוֹסֵי בַּר חֲנִינָא בָּרָיְיתָא לָא שְׁמִיעַ לֵקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת יט, ב. וש״נ.
81ואתה מרבבת קודש
In Moshe’s blessing, G-d “came from the holy myriads.” The Hebrew asah, “came,” is another example of the root of osiyos.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
Paragraph 26
82Sefer Yetzirah counts the combinations of letters: “Two stones build two houses, three stones build six houses,” and so on. The Alter Rebbe uses its name for the letters, “stones.”
Sefer Yetzirah 4:12ספר יצירה ד׳:י״ב
שבע כפולות כיצד צרפן. שתי אבנים בונות שני בתים. שלש בונות ששה בתים. ארבע בונות ארבעה ועשרים בתים. חמש בונות מאה ועשרים בתים. שש בונות שבע מאות ועשרים בתים. שבע בונות חמשת אלפים וארבעים בתים. מכאן ואילך צא וחשוב מה שאין הפה יכול לדבר ואין האוזן יכולה לשמוע. ואלו הן שבעה כוכבים בעולם חמה נוגה כוכב לבנה שבתאי צדק מאדים. ואלו הן ז׳ ימים בשנה שבעה ימי בראשית. ושבעה שערים בנפש שתי עינים שתי אזנים ושני נקבי האף והפה. ובהן נחקקו שבעה רקיעים ושבע ארצות ושבע שעות. לפיכך חבב שביעי …
Sefer Yetzirah, Warsaw 1884 (Public Domain)
83אבן מאסו הבונים
“The stone that the builders rejected has become the chief cornerstone.” The Alter Rebbe applies it to the letters, the lowest level, which nevertheless raise the higher faculties.
Psalms 118:22תהילים קי״ח:כ״ב
אֶבֶן מָאֲסוּ הַבּוֹנִים הָיְתָה לְרֹאשׁ פִּנָּה:
The stone which the builders rejected Is become the chief corner-stone.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, כב.
84בספר יצירה
There, on “When is He great? When He is in the city of our G-d,” a city is made of many houses, and the houses are combinations of letters, as Sefer Yetzirah says, “Two stones build two houses”: G-d’s greatness spreads and divides into many levels as intellect divides into the letters of thought.
Kehot’s noteפ״ד מט״ז. וראה לעיל נו, ב.
Paragraph 27
85כמארז״ל דהרהור לא עביד מידי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה זהר אמור קה, א.
86דהרהור לא עביד מידי
The Zohar says that thought “does nothing”: it makes no sound and does not rise, whereas a word spoken aloud becomes a voice that rises above. The Alter Rebbe uses it to explain why the letters must be spoken.
Zohar, Emor 45:290–47:300ספר הזהר, אמור מ״ה:ר״צ-מ״ז:ש׳
For this reason it is permitted on Sabbath to think about ordinary things, because mere thinking produces no effect, but if a word issues from a man’s mouth it becomes a voice and rises aloft and breaks through ethers and firmaments and arouses something else. Therefore it says, “Not to find thine own pleasure nor speaking thine own word”. But if a man utters a holy word of the Torah, it rises aloft and arouses the saints of the King, who set a crown on its head, so that there …
The Zohar; London, Soncino Press, 1933 (Public Domain)
87ובד״ת . . כתיב למוצאיהם בפה דוקא
“For they are life to those who find them.” The Talmud reads lemotza’eihem as “to those who bring them out” with the mouth.
Proverbs 4:22משלי ד׳:כ״ב
כִּי־חַיִּים הֵם לְמֹצְאֵיהֶם וּלְכׇל־בְּשָׂרוֹ מַרְפֵּא:
For they are life unto those that find them, And health to all their flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Eruvin 54a:3עירובין נ״ד א:ג׳
אֲמַר לֵקהּ שְׁמוּאֵל לְרַב יְהוּדָה: שִׁינָּנָא, פְּתַח פּוּמָּיךְ קְרִי, פְּתַח פּוּמָּיךְ תְּנִי, כִּי הֵיכִי דְּתִתְקַיַּים בָּיךְ וְתוֹרִיךְ חַיֵּי, שֶׁנֶּאֱמַר: ״כִּי חַיִּים הֵם לְמֹצְאֵיהֶם וּלְכׇל בְּשָׂרוֹ מַרְפֵּא״, אַל תִּקְרֵי ״לְמֹצְאֵיהֶם״ אֶלָּא ״לְמוֹצִיאֵיהֶם בַּפֶּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמשלי ד, כב. עירובין נד, א.
88כי לא אדם הוא
“For He is not a man.” The drawing down from the Infinite One cannot be clothed in the form of a man, so it comes through the letters.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ועמ״ש במ״א ע״פ מזוזה מימין
The page belongs to the maamar on why the Chanukah lamp is placed on the left, “so that the mezuzah is on the right” (beginning on 41d).
Kehot’s noteלעיל מב, א.
90הקב״ה קורא ושונה כנגדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתדב״א רבה רפי״ח.
91הקב״ה קורא ושונה כנגדו
Tanna Devei Eliyahu teaches that when a person studies, the Holy One, blessed be He, reads and repeats opposite him. The Alter Rebbe reads it as G-d being drawn into revelation through the letters.
Tanna DeBei Eliyahu Rabbah 18:1–2תנא דבי אליהו רבה י״ח:א׳-ב׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
92דבר ה׳ זו הלכה
The Talmud explains “the word of G-d” as halachah. The Alter Rebbe uses it to show that the words a person studies are G-d’s own word.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
Paragraph 28
93הבה נלבנה לבנים
The builders of the tower of Babel decide to make bricks and fire them, “and the brick served them as stone.” The Alter Rebbe takes from it that a brick becomes stone only through firing.
Genesis 11:3בראשית י״א:ג׳
וַיֹּאמְרוּ אִישׁ אֶל־רֵעֵהוּ הָבָה נִלְבְּנָה לְבֵנִים וְנִשְׂרְפָה לִשְׂרֵפָה וַתְּהִי לָהֶם הַלְּבֵנָה לְאָבֶן וְהַחֵמָר הָיָה לָהֶם לַחֹמֶר:
And they said one to another: ‘Come, let us make brick, and burn them thoroughly.’ And they had brick for stone, and slime had they for mortar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יא, ג.
Paragraph 29
94בענין האותיות . . שיש בהם ג״כ ב׳ בחי׳
There the Alter Rebbe refers to this maamar on “the brick of sapphire” and “the very essence of the heavens in purity,” applying it to the two Torahs: the letters of the Written Torah are “stones,” created by Heaven, “the very essence of the heavens,” and the letters of the Oral Torah are “the brick of sapphire,” bricks made by human beings from earth that also became like stones.
Kehot’s noteבלקו״ת שה״ש כח, א מציין לכאן.
Paragraph 30
95כארבע רוחות השמים פרשתי אתכם
G-d says, “For like the four winds of the heavens I have spread you out.” The Alter Rebbe sees in the exile the purpose of raising the languages of the nations.
Zechariah 2:10זכריה ב׳:י׳
הוֹי הוֹי וְנֻסוּ מֵאֶרֶץ צָפוֹן נְאֻם־ה׳ כִּי כְּאַרְבַּע רוּחוֹת הַשָּׁמַיִם פֵּרַשְׂתִּי אֶתְכֶם נְאֻם־ה׳
Ho, ho, flee then from the land of the north, saith the L-RD; for I have spread you abroad as the four winds of the heaven, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ב, י.
96חולין שנעשו על טהרת הקדש
The Talmud speaks of unconsecrated food eaten in the purity of holy food. The Alter Rebbe applies it to the profane languages once they are refined to holiness.
Chagigah 19b:4–6חגיגה י״ט ב:ד׳-ו׳
אֲתָאן לְרַבִּי מֵאִיר, דְּאָמַר: חוּלִּין וּמַעֲשֵׂר כַּהֲדָדֵי נִינְהוּ, רֵישָׁא רַבָּנַן וְסֵיפָא רַבִּי מֵאִיר?! אִין, רֵישָׁא רַבָּנַן וְסֵיפָא רַבִּי מֵאִיר. רַב אַחָא בַּר אַדָּא מַתְנֵי לַהּ בְּסֵיפָא חָמֵשׁ מַעֲלוֹת, וּמוֹקֵי לַהּ כּוּלָּהּ כְּרַבָּנַן. אָמַר רַב מָרִי: שְׁמַע מִינַּהּ חוּלִּין שֶׁנַּעֲשׂוּ עַל טׇהֳרַת הַקּוֹדֶשׁ — כְּקוֹדֶשׁ דָּמוּ. מִמַּאי —
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יט, ב. וש״נ. ראה לעיל יב, ב. יג, א.
97בגמ׳ יש כמה מלות לשון ארמי
A talk of the Rebbe that discusses at length the Aramaic words in the Talmud, citing a passage further on in Torah Ohr.
Sotah 49b:11–12סוטה מ״ט ב:י״א-י״ב
אִינִי? וְהָאָמַר רַבִּי: בְּאֶרֶץ יִשְׂרָאֵל לָשׁוֹן סוּרְסִי לָמָּה? אֶלָּא אִי לְשׁוֹן הַקּוֹדֶשׁ, אִי לְשׁוֹן יְווֹנִית. וְאָמַר רַב יוֹסֵף: בְּבָבֶל לְשׁוֹן אֲרַמִּי לָמָּה? אֶלָּא אוֹ לְשׁוֹן הַקּוֹדֶשׁ, אוֹ לָשׁוֹן פָּרְסִי! לְשׁוֹן יְווֹנִית לְחוּד, וְחׇכְמַת יְווֹנִית לְחוּד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה בארוכה בלקו״ש חכ״א ע׳ 447 שמציין מלקמן עח, ג ”מצינו בתנאים ואמוראים שדברו בלשון ארמי הכי השתא כו׳” — וצ״ע שה״ז לשון גמרא ירושלמית ובבלית רובה. וראה רש״י (סוטה מט, ב ד״ה) לשון סורסי קרוב הוא ללשון ארמי ואומר אני שזה לשון גמרת ירושלמי כו׳, ע״ש.
98ואני חומה זו תורה
“I am a wall, and my breasts like towers.” The Sages read the wall as Torah.
Song of Songs 8:10שיר השירים ח׳:י׳
אֲנִי חוֹמָה וְשָׁדַי כַּמִּגְדָּלוֹת אָז הָיִיתִי בְעֵינָיו כְּמוֹצְאֵת שָׁלוֹם:
I am a wall, And my breasts like the towers thereof; Then was I in his eyes As one that found peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Pesachim 87a:8פסחים פ״ז א:ח׳
״אֲנִי חוֹמָה וְשָׁדַי כַּמִּגְדָּלוֹת״, אָמַר רַבִּי יוֹחָנָן: ״אֲנִי חוֹמָה״ — זוֹ תּוֹרָה, ״וְשָׁדַי כַּמִּגְדָּלוֹת״ — אֵלּוּ תַּלְמִידֵי חֲכָמִים. וְרָבָא אָמַר: ״אֲנִי חוֹמָה״ — זוֹ כְּנֶסֶת יִשְׂרָאֵל, ״וְשָׁדַי כַּמִּגְדָּלוֹת״ — אֵלּוּ בָּתֵּי כְנֵסִיּוֹת וּבָתֵּי מִדְרָשׁוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Yevamot 62b:14–15יבמות ס״ב ב:י״ד-ט״ו
בְּמַעְרְבָא אָמְרִי: בְּלֹא תּוֹרָה, בְּלֹא חוֹמָה. בְּלֹא תּוֹרָה, דִּכְתִיב: ״הַאִם אֵין עֶזְרָתִי בִי וְתוּשִׁיָּה נִדְּחָה מִמֶּנִּי״. בְּלֹא חוֹמָה, דִּכְתִיב: ״נְקֵבָה תְּסוֹבֵב גָּבֶר״. רָבָא בַּר עוּלָּא אָמַר: בְּלֹא שָׁלוֹם, דִּכְתִיב: ״וְיָדַעְתָּ כִּי שָׁלוֹם אׇהֳלֶךָ וּפָקַדְתָּ נָוְךָ וְלֹא תֶחֱטָא״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשיר השירים ח, י. פסחים פז, א. יבמות סב, ב דקאי על תושבע״פ. ראה לקו״ת ואתחנן י, א. בסה״מ תקס״ח ע׳ עו ”ולכאורה אין מאמר זה מובן דמה שייכות יש לתורה להיות נקראת בשם חומה דוקא”. ושם בע׳ עז מבאר השייכות דפסוק זה לכאן.
99ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart.” The fiery love of the Shema is the “kiln” that turns the bricks into stone.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100עשה תורתך קבע
One of the places the note lists for the meaning of keva, making Torah “fixed.”
Kehot’s noteאבות פ״א מט״ו. ראה מאמרי אדה״א הנחות תקע״ז ע׳ קנז. סה״מ תרכ״ט ע׳ כז. תא. תרל״ג ע׳ קלז — בפי׳ קבע.
101עשה תורתך קבע
Shammai teaches, “Make your Torah fixed.” The Alter Rebbe uses it to show that work is only a means for Torah.
Pirkei Avot 1:15משנה אבות א׳:ט״ו
שַׁמַּאי אוֹמֵר, עֲשֵׂה תוֹרָתְךָ קֶבַע. אֱמֹר מְעַט וַעֲשֵׂה הַרְבֵּה, וֶהֱוֵי מְקַבֵּל אֶת כָּל הָאָדָם בְּסֵבֶר פָּנִים יָפוֹת:
Shammai used to say: make your [study of the] Torah a fixed practice; speak little, but do much; and receive all men with a pleasant countenance.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
102לה״ק נמשך מבחי׳ קדש העליון
A gloss of the Tzemach Tzedek on the Holy Tongue being drawn from supernal holiness, printed in Sefer HaMaamarim 5568.
Kehot’s noteראה הגהת כ״ק אדמו״ר הצ״צ בסה״מ תקס״ח ע׳ סט. בענין לשון הקודש, ראה אוה״ת פ׳ ראה ע׳ קצח ואילך בשם הפרדס ושל״ה. נ״ך כרך ב ע׳ תתקד.
Paragraph 31
103ותחת רגליו כמעשה לבנת הספיר
The maamar’s verse. The Alter Rebbe now explains that the brick of sapphire is “under His feet” because it is the refined letters of the world’s languages, below the Throne.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104ומלכותו בכל משלה
“G-d has established His Throne in the heavens, and His kingship rules over all.” The Alter Rebbe reads it as G-d’s sovereignty extending, through the Throne, to the separate worlds.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יט.
105לבנת הספיר שמאירים כספירים
The note points to these places in Or HaTorah on “the brick of sapphire,” which shines like sapphires.
Kehot’s noteראה אוה״ת פ׳ משפטים ע׳ א׳רפו. ובס׳ החקירה ע, ב ב׳ פי׳ בספיר א׳ דעת רבינו סעדי׳ גאון שהוא גוון לבן, והב׳ דעת האבן עזרא שהוא תכלת ע״ש. ועיין באוה״ת בראשית כרך א׳ קז, ב. וביאוה״ז לכ״ק אדמו״ר הצ״צ ע׳ עב.
106מקום ספיר אבני׳ לא ידע אנוש ערכה
Job says of the earth, “Its stones are the place of sapphire.” The Alter Rebbe applies it to the refined letters, which shine like sapphire.
Job 28:6איוב כ״ח:ו׳
מְקוֹם־סַפִּיר אֲבָנֶיהָ וְעַפְרֹת זָהָב לוֹ:
The stones thereof are the place of sapphires, And it hath dust of gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, ו. יג. ראה לקו״ת שה״ש כא, ב.
107לא ידע אנוש ערכה
Of wisdom Job says, “Man does not know its worth.” The Alter Rebbe joins it to the previous verse to describe the hidden value of the refined letters.
Job 28:13איוב כ״ח:י״ג
לֹא־יָדַע אֱנוֹשׁ עֶרְכָּהּ וְלֹא תִמָּצֵא בְּאֶרֶץ הַחַיִּים:
Man knoweth not the price thereof; Neither is it found in the land of the living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108אשר ברא אלקים לעשות
G-d rested from all His work “which G-d created to make.” The Midrash reads “to make” as “to rectify,” the work left for human beings.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
109לעשות לתקן בידי אדם
There “which G-d created to make,” with the Midrash’s “to make, to rectify,” is explained as serving G-d by rectifying the concealment that comes from the Name Elokim and turning darkness into light, through self-nullification, self-sacrifice in prayer, and Torah and mitzvos.
Kehot’s noteראה פרש״י לב״ר פי״א, ז. וראה לעיל יז, ד. תו״ח בראשית כ, ג. כה, ג.
110שצירוף בשר של לה״ק
The talk observes that the Alter Rebbe chose specifically the example of “flesh,” though it does not bear on the point about the Holy Tongue and other languages, to hint that the refinement of the lowest level, the seventy languages, penetrates even the flesh.
Kehot’s noteראה בשיחת ש״פ משפטים תשמ״ט הערה 121: ”שרבינו הזקן נקט דוגמא מ”בשר” דוקא . . ולכאורה אי״ז נוגע לתוכן הענין המבואר . . ע״ד החילוק שבין לה״ק לשאר הלשונות — לרמז שבירור התחתון (ע׳ לשון) הוא באופן שחודר אפילו ב”בשר” עכ״ל.
111בפרדס שער האותיות ובשל״ה
The work the Alter Rebbe himself cites for the difference between the Holy Tongue and conventional languages.
Kehot’s noteפ״א. בשל״ה בתחלתו בחלק בית נאמן, בטעם שנקרא לשון הקדש. ראה אוה״ת וארא ע׳ קצח.
Paragraph 32
112ר״ע הי׳ דורש על כל קוץ
The Talmud relates that Moshe saw G-d tying crowns to the letters and was told that Rabbi Akiva would one day expound heaps of laws from every tip. The Alter Rebbe cites it to show that the shapes of the Torah’s letters carry hidden meaning.
Menachot 29b:3–4מנחות כ״ט ב:ג׳-ד׳
אמר רב יהודה אמר רב בשעה שעלה משה למרום מצאו להקב״ה שיושב וקושר כתרים לאותיות אמר לפניו רבש״ע מי מעכב על ידך אמר לו אדם אחד יש שעתיד להיות בסוף כמה דורות ועקיבא בן יוסף שמו שעתיד לדרוש על כל קוץ וקוץ תילין תילין של הלכות אמר לפניו רבש״ע הראהו לי אמר לו חזור לאחורך הלך וישב בסוף שמונה שורות ולא היה יודע מה הן אומרים תשש כחו כיון שהגיע לדבר אחד אמרו לו תלמידיו רבי מנין לך אמר להן הלכה למשה מסיני נתיישבה דעתו
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב. ראה לעיל ו, ג. לקו״ת האזינו עג, ב.
Paragraph 33
113שו״ה רואים — להתעלות
A manuscript variant: the handwritten text adds, “according to the conditions mentioned above, that the occupation in business be with coolness and only as necessary, and through self-sacrifice.”
Kehot’s noteבגוכתי״ק נוסף: עפ״י תנאי׳ הנ״ל שיהי׳ העסק במו״מ בקרירות וכפי הכרחי: וע״י מס״נ.
114כעצם השמים לטוהר
“And like the very essence of the heavens in purity.” The Alter Rebbe identifies it with the letters of the Torah, which come from the supernal brightness.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115גליף גליפו בטה״ע
At the opening of the Zohar on Bereshis, the King “engraved engravings in the supernal brightness.” The Alter Rebbe takes these engravings as the source of the letters of the Torah.
Zohar I, 15aזח״א טו, א
Kehot’s noteזח״א טו, א. וראה בד״ה על שלשה דברים תרנ״א.
Paragraph 34
116ויראו את אלקי ישראל
The opening of the maamar’s verse. The Alter Rebbe now stresses the Name Elokei: the elders saw G-d at the level of Elokim, the Throne.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ונגש משה לבדו אל הוי״ה והם לא יגשו
G-d commands that Moshe alone approach Him and the others not approach. The Alter Rebbe reads it as Moshe reaching the level of Havayah, above the Throne.
Exodus 24:2שמות כ״ד:ב׳
וְנִגַּשׁ מֹשֶׁה לְבַדּוֹ אֶל־ה׳ וְהֵם לֹא יִגָּשׁוּ וְהָעָם לֹא יַעֲלוּ עִמּוֹ:
and Moses alone shall come near unto the L-RD; but they shall not come near; neither shall the people go up with him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ועמ״ש במ״א בפי׳ השמים כסאי
There “The heavens are My Throne” is explained: the heavens are the Torah, which became a throne for the Infinite Light, as sitting lowers a person’s stature; through the Torah G-d’s will, wisdom and understanding descend into physical things such as tefillin, tzitzis and charity, and “the earth is the stool of My feet” is a small seat under the feet.
Kehot’s noteראה לעיל א, ב.
119השמים כסאי
“The heavens are My Throne.” The Alter Rebbe refers to his interpretation of the heavens as the Torah, a throne for G-d’s will and wisdom.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120מן המים משיתיהו
Pharaoh’s daughter names Moshe, “for I drew him from the water.” The Alter Rebbe reads the water as the upper waters of Atzilus, the root of Moshe’s understanding.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
121תורה צוה לנו משה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The Alter Rebbe reads it as Moshe drawing the Torah down from Atzilus.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ד.
122ונגש אל ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיתרו כ, יח.
Paragraph 35
123כעצם השמים
“Like the very essence of the heavens.” The Alter Rebbe identifies what the elders saw with the two kinds of letters beneath the Throne.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
124ואל אצילי בני ישראל לא שלח ידו
“And to the nobles of the Children of Israel He did not send forth His hand.” The Alter Rebbe reads the “hand” as the attributes above the Throne, not revealed to the elders.
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 37
125אצילי בני ישראל
The elders are called “the nobles (atzilei) of the Children of Israel.” The Alter Rebbe connects the word to Atzilus.
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126ויאצל מן הרוח
G-d “drew from the spirit that was upon him [Moshe]” and placed it on the seventy elders. It shows the elders had a share in Moshe’s spirit, yet only as a radiance.
Numbers 11:25במדבר י״א:כ״ה
וַיֵּרֶד ה׳ בֶּעָנָן וַיְדַבֵּר אֵלָיו וַיָּאצֶל מִן־הָרוּחַ אֲשֶׁר עָלָיו וַיִּתֵּן עַל־שִׁבְעִים אִישׁ הַזְּקֵנִים וַיְהִי כְּנוֹחַ עֲלֵיהֶם הָרוּחַ וַיִּתְנַבְּאוּ וְלֹא יָסָפוּ:
And the L-RD came down in the cloud, and spoke unto him, and took of the spirit that was upon him, and put it upon the seventy elders; and it came to pass, that, when the spirit rested upon them, they prophesied, but they did so no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127והם לא יגשו
“But they shall not approach.” The elders did not reach the revelation of Havayah that Moshe reached.
Exodus 24:2שמות כ״ד:ב׳
וְנִגַּשׁ מֹשֶׁה לְבַדּוֹ אֶל־ה׳ וְהֵם לֹא יִגָּשׁוּ וְהָעָם לֹא יַעֲלוּ עִמּוֹ:
and Moses alone shall come near unto the L-RD; but they shall not come near; neither shall the people go up with him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128זרועות עולם
“Beneath are the everlasting arms.” The Patriarchs were a chariot for these supernal arms.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129דודי שלח ידו
“My beloved sent forth his hand through the opening.” The Alter Rebbe reads it as G-d’s “hand” revealed to the loftiest souls.
Song of Songs 5:4שיר השירים ה׳:ד׳
דּוֹדִי שָׁלַח יָדוֹ מִן־הַחֹר וּמֵעַי הָמוּ עָלָיו:
My beloved put in his hand by the hole of the door, And my heart was moved for him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשיר השירים ה, ד.

Torah Ohr · Parshas Mishpatim · Maamar 6
ביאור ע״פ ותחת רגליו כמעשה לבנת הספיר כו׳…
“And under His feet, like the work of a brick of sapphire”
Moshe, a soul of Atzilus, knew only “stones,” the essential self-nullification of the Name Mah, while the elders, souls of Beriah, saw “under His feet”: “the brick of sapphire,” the letters of the Name Ban, the self-nullification of beings that exist. Such bricks are made below, when the seventy languages and the speech of daily life are “fired” in the Shema and raised to holiness.
The maamar in brief
Because the lowest level of each world becomes the highest of the next, all of Beriah stands to Atzilus only as Netzach, Hod and Yesod, “legs outside the body,” removed from the intellect that moves the “arms.” Netzach, Hod and Yesod of Adam Kadmon, the primordial thought “I shall reign,” pierce the partition and reach the end of Asiyah; so even the lowliest person can give his life for G-d’s Name. Moshe, of Atzilus, approached its lights; the seventy elders, of Beriah, saw only “under His feet,” Adam Kadmon below the Throne, as Yechezkel saw only the “man” of Beriah. Mah, essential self-nullification, refines; Ban, the self-nullification of what exists, is refined. Mah’s letters are “stones” made by Heaven; bricks are made by people, as the seventy languages are raised when “burned” in the Shema. The elders saw this “brick of sapphire,” and “the essence of the heavens,” Mah’s letters reaching the Supernal Purity. They beheld only Elokim and ate and drank Beriah’s nourishment, while Moshe was nourished by Chochmah and Binah of Atzilus. Torah is eating, prayer is drinking, and the soul needs both.

Outline
	1Legs outside the bodySince Malchus of each world becomes Keser of the next, Beriah as a whole is to Atzilus only Netzach, Hod and Yesod. Chesed, the “right arm,” flows from the intellect of itself, as the hands move with joy; Netzach, the “leg,” is natural feeling removed from the intellect, as the legs dance only by deliberate thought.¶1–2
	2The feet of Adam KadmonThe configurations end above the partition between Atzilus and Beriah, but Netzach, Hod and Yesod of Adam Kadmon pierce it and reach the end of Asiyah, because Adam Kadmon is the thought “I shall reign,” which holds the purpose of all the worlds. Hence even the lowliest person can give his life for G-d’s Name.¶3
	3Moshe, the elders and YechezkelIn Atzilus lights and vessels are one with G-d; in Beriah beings are created and limited. Moshe approached the lights of Atzilus; the elders saw only “under His feet,” Adam Kadmon as enclothed in Beriah below the Throne; Yechezkel’s “appearance of a man” is likewise in Beriah.¶4–5
	4Stones and bricksMah, essential self-nullification, refines, and Ban, the self-nullification of an existing being, is refined. Mah’s letters are “stones,” made by Heaven; bricks, made by people and fired in a kiln, stand for raising the seventy languages to the holy tongue, the purpose of the exile, which happens when their letters are “burned” in the Shema.¶6–7
	5The brick and the essence of the heavensAtzilus has no “brick,” only “stones,” so Moshe saw no brick; the elders, of Beriah, saw “the brick of sapphire,” the letters of Ban. “The essence of the heavens” is the letters of Mah, which reach the Supernal Purity, because the end is wedged in the beginning.¶8–9
	6The nobles and the supernal handsThe “nobles,” Nadav, Avihu and the elders, were the Atzilus within Beriah, but they did not attain the supernal “hands” joined to the head. Moshe, Aharon and the Patriarchs, rooted in Atzilus, did.¶10
	7They beheld, and ate and drank“They beheld,” a Targum word, means they saw only Elokim, the shield over the sun of Havayah. Their eating and drinking was that of Beriah: as in the body food descends and drink lets a fine essence rise to the brain, so feminine waters must rise from below; Moshe was nourished by the eating and drinking of Atzilus, Chochmah and Binah.¶11–12
	8Bread and drinkBinah expands the point of Chochmah as an embryo grows in the womb, and it raises Z’eir Anpin from “three within three” to sixty myriads. The Written Torah is “bread,” eaten only from hunger; the Oral Torah, which gives reasons (ta’amim), is “drink,” taken even without thirst for its taste.¶13–16
	9Torah and prayerTorah is eating, the drawing down from above; prayer is drinking, the raising from below; the soul needs both. The elders received the Torah as “his bread,” as it is below; Moshe on Sinai grasped it as “My bread,” in its root above.¶17


Key concepts
	Adam Kadmonאדם קדמון
	The first, all-inclusive level above Atzilus, G-d’s primordial thought “I shall reign,” which holds the purpose of all the worlds. Its Netzach, Hod and Yesod pierce the partition and reach the end of Asiyah.

	Partition (parsa)פרסא
	The boundary between Atzilus and Beriah, called the “Throne”; read as kes alef, a covering over what is above it.

	Outside the bodyלבר מגופא
	The status of Netzach, Hod and Yesod, the “legs,” further removed from the intellect than Chesed and Gevurah, the “arms.” Beriah as a whole stands in this relation to Atzilus.

	Mah and Banמ״ה וב״ן
	Two ways of spelling out the letters of the Name Havayah, with alefs (Mah) and with hehs (Ban). Mah, which refines, is essential self-nullification; Ban, which is refined, is the self-nullification of a being that exists.

	Essential self-nullificationביטול בעצם
	Nullification with no sense of separate existence at all, as in Atzilus, where “He and His life-force and His vessels are one.”

	Self-nullification of something existent (bittul hayesh)ביטול היש
	A being that does exist and yet sets itself aside before the One who brings it into being, like the angels of Michael’s camp. It is the “brick,” which has no place in Atzilus.

	Stones and bricksאבנים ולבנים
	Stones are made “by the hands of Heaven” and stand for the letters of Mah; bricks are made by people from earth and fired until they are hard as stone, and stand for the refining of the lower world, the “brick of sapphire.”

	Supernal Purity (tehiru ila’ah)טהירו עלאה
	The level hinted at in “for purity,” which the letters of Mah reach. Emek HaMelech places it above Adam Kadmon; the Kabbalah of Rabbi Chaim Vital identifies it with Adam Kadmon.

	Feminine and masculine watersמ״ן ומ״ד
	The raising from below and the drawing down from above. Prayer, “drinking,” raises the feminine waters; Torah, “eating,” draws down the masculine waters.

	The back (achorayim)אחוריים
	The outer side of a level. The Targum word vayechezu shows that the elders saw only the “back,” the level of Elokim.


Section 1 · ¶1–2
Legs outside the body
1ביאור ע״פ ותחת רגליו1 כמעשה לבנת הספיר2 כו׳ הנה נודע בסדר השתלשלות שמל׳ דאצי׳ נעשה כתר לבריאה345 ומל׳ דבריאה ליצירה כו׳
An explanation of the verse, “And under His feet, like the work of a brick of sapphire,” etc. Now, it is known that in the order of the chain of descending worlds (hishtalshelus), Malchus (sovereignty) of the World of Atzilus (Emanation) becomes Keser (the Crown) for the World of Beriah (Creation), and Malchus of Beriah [becomes Keser] for the World of Yetzirah (Formation), etc.,
The maamar sets out to explain Exodus 24:10, which describes what Nadav, Avihu and the seventy elders saw at Sinai: “under His feet” was something like a brick of sapphire. It begins with a basic rule of the chain of worlds: the lowest level of each world, Malchus, becomes the highest level, Keser, of the world below it.


מלמעלה למטה וא״כ ממטה למעלה נחשב כלליות בריאה נגד אצי׳ רק בחי׳ נה״י [נצח הוד יסוד] לבר מגופא.6
from above to below. If so, from below to above, Beriah as a whole is considered, relative to Atzilus, only the level of Netzach, Hod and Yesod, “outside the body” (lebar migufa).
Seen from below, then, the whole World of Beriah corresponds only to the lowest part of Atzilus. It stands to Atzilus as Netzach, Hod and Yesod, the “legs,” stand to a body: “outside the body,” a phrase the following parts explain.


כי בחי׳ חסד הוא בחי׳ עצם המדה כשמאיר בה בחי׳ המוחין והוא בחי׳ אהבה שע״י התבוננות כו׳ שע״י בחי׳ מוחין נעשה ממילא התפעלות אהוי״ר [אהבה ויראה] כו׳.
For the level of Chesed (kindness) is the level of the essence of the attribute, when the level of the intellect (mochin) shines in it. It is the level of love that comes through contemplation, etc., for through the level of the intellect the stirring of love and awe comes about of itself, etc.
To show why Netzach, Hod and Yesod count as “outside the body,” the Alter Rebbe first defines Chesed. Chesed is the attribute in its own essence, lit up by the intellect: a love born of contemplation, which arises by itself once the mind has grasped its subject.




2ולכן נקרא בשם דרועא ימינא כמו הידים והזרועות שמראים תנועות השמחה בעת שמוחו טרוד בשמחה בלי שום מחשבה שיחשוב איך לעשות התנועה.
Therefore it is called by the name “the right arm” (dero’a yemina), like the hands and the arms, which show the movements of joy when a person’s mind is absorbed in joy, without his thinking any thought about how to make the movement.
Because Chesed flows directly from the mind, it is called “the right arm.” The arms and hands express a person’s joy spontaneously: when the mind is full of joy they move, without any deliberate decision about how to move.


וכמ״ש בשתים יעופף7 מאליו וממילא כו׳. וכמ״ש בזוהר פ׳ משפטים (דקכ״ב ב׳) רישא דמלכא אתתקן בחו״ג [בחסד וגבורה]89 כו׳.
As it is written, “with two he would fly,” on its own and of itself, etc. And as it says in the Zohar, Parshas Mishpatim (page 122b): “The head of the King is arrayed in Chesed (kindness) and Gevurah (restraint),” etc.
Two sources illustrate this. In Isaiah’s vision the seraphim fly with two of their wings, which the Alter Rebbe reads as a motion that happens of itself; and the Zohar says that the King’s “head” is arrayed in Chesed and Gevurah, so the “arms” belong with the head, the seat of the intellect.


משא״כ בחי׳ נצח הוא בחי׳ השפעה של המדה בלי שכל ומוחין בחי׳ נצוח שהוא בחי׳ אהבה הטבעית ברא כרעא דאבוה10 ונק׳ בחי׳ רגלים לבר מן גופא11
Netzach (victory), however, is the level of the outflow of the attribute without reason and intellect (mochin): the level of prevailing (nitzuach), which is the level of natural love, [as in] “a son is his father’s leg” (bera kar’a de’avuha). And it is called the level of “legs,” “outside the body,”
Netzach is the attribute’s outflow without the guidance of the intellect: a drive to prevail, like the natural love expressed in the saying “a son is his father’s leg.” That is why Netzach and its companions are called “legs,” outside the body; the parallel version adds that they are further removed from the intellect in the head.


ואף שגם הרגלים מראים תנועות השמחה ברקוד בעת שמחתו היינו ע״י שחושב איך לרקד ולא ממילא כמו הידים.
and although the legs, too, show the movements of joy, in dancing at the time of one’s joy, that is through one’s thinking how to dance, and not of itself, as with the hands.
The legs too can express joy, in dancing, but only when a person thinks about how to dance; they do not move of themselves as the hands do. This completes the contrast: Chesed answers the intellect directly, while Netzach is a step removed from it.




Section 2 · ¶3
The feet of Adam Kadmon
3והנה נה״י [נצח הוד יסוד] דא״ק [דאדם קדמון] מסתיימין בעשיה12 וכו׳. והפרצופים דעגולים ויושר מסתיימין לפני הפרסא שבין אצי׳ לבריאה אלא שנה״י [שנצח הוד יסוד] דא״ק [דאדם קדמון] בוקע הפרסא ומתלבשים בבי״ע כו׳
Now, Netzach, Hod and Yesod of Adam Kadmon end in the World of Asiyah (Action), etc. And the partzufim (configurations) of Iggulim (Circles) and Yosher (Uprightness) end before the partition (parsa) between the World of Atzilus (Emanation) and the World of Beriah (Creation); except that Netzach, Hod and Yesod of Adam Kadmon break through the partition and are enclothed in Beriah, Yetzirah (Formation) and Asiyah, etc.
Adam Kadmon, “Primordial Man,” is the first, all-inclusive level of emanation, above Atzilus. The configurations, in both their “circle” and “upright” forms, end above the partition that divides Atzilus from Beriah, but the lowest part of Adam Kadmon, its Netzach, Hod and Yesod, pierces that partition and reaches down through Beriah, Yetzirah and Asiyah.


כי ענין א״ק [אדם קדמון] הוא בחי׳ מחשבה אנא אמלוך1314 שבמחה״ק [שבמחשבה הקדומה] ההיא היה כל תכלית סדר השתלשלות עד סוף עשייה בכדי להיות אתכפייא ואתהפכא כו׳.
For the concept of Adam Kadmon is the level of the thought “I shall reign” (ana emloch); for in that primordial thought was the entire purpose of the order of the chain of descending worlds (hishtalshelus), down to the end of Asiyah, so that there should be subjugation (iskafya) and transformation (is’hapcha), etc.
The reason lies in what Adam Kadmon is: G-d’s primordial thought, “I shall reign,” the original intention to be King. That thought already held the goal of the whole chain of worlds down to the end of Asiyah, the subduing (iskafya) and transforming (is’hapcha) of what opposes holiness, so it reaches down to the place where its purpose is fulfilled.


ולכן יכולה בחי׳ א״ק [אדם קדמון] להתלבש בבי״ע כו׳. ולכן אפי׳ [אפילו] קל שבקלים ופחותי הערך יכול למסור נפשו על קידוש השם.
Therefore the level of Adam Kadmon is able to be enclothed in Beriah, Yetzirah and Asiyah, etc. And therefore even the lowest of the low and those of the least worth can give up their lives for the sanctification of the Name (kiddush Hashem).
This is why Adam Kadmon can be enclothed even in the lower worlds. It also explains why even the most unworthy and lowly person is capable of giving his life to sanctify G-d’s Name: the highest level reaches him too.


והיינו מפני כי נה״י [נצח הוד יסוד] דא״ק [דאדם קדמון] מסתיימין ומתלבשים שם בסוף העשיה כו׳ (ועמ״ש בד״ה למנצח על השמינית):15
That is because Netzach, Hod and Yesod of Adam Kadmon end and are enclothed there, at the end of Asiyah, etc. (See also what is written in the discourse beginning “For the conductor, on the sheminis.”)
The power for such self-sacrifice comes from Netzach, Hod and Yesod of Adam Kadmon, which end and are enclothed at the very end of Asiyah. The parenthesis sends the reader to the discourse “For the conductor, on the sheminis,” which Kehot locates in the Siddur’s section on circumcision.




Section 3 · ¶4–5
Moshe, the elders and Yechezkel
4והנה ההפרש בין אצילות לבריאה כי באצי׳ איהו וחיוהי וגרמוהי כלא חד האורות והכלים בלתי בע״ג [בעלי גבול / בעל גבול].16
Now, the difference between the World of Atzilus (Emanation) and the World of Beriah (Creation) is that in Atzilus “He and His life-force and His vessels are all one”: the lights and the vessels are not limited.
The maamar now defines the difference between Atzilus and Beriah. In Atzilus “He and His life-force and His vessels are all one”: the lights (the life-force) and the vessels (the organs) are one with G-d, and so they are not limited.


משא״כ בבריאה מלאכים ונשמות נבראים ובע״ג [ובעלי גבול / ובעל גבול]. והנה משה שהיה מבחי׳ אצילות ונגש אל הוי״ה17 בחי׳ אורות דאצי׳.18
In Beriah, however, angels and souls are created [beings] and limited. Now Moshe, who was of the level of Atzilus, “approached Havayah”: the level of the lights of Atzilus.
In Beriah, by contrast, angels and souls are created beings with real limits. Moshe, whose soul was of Atzilus, was told to “approach Havayah” alone (Exodus 24:2), and so he reached the lights of Atzilus themselves.


משא״כ הע׳ [השבעים] זקנים לא ראו ולא השיגו אלא בחי׳ תחת רגליו19 מה שיורד למטה מן הכסא בחי׳ א״ק [אדם קדמון]
The seventy elders, however, saw and grasped only the level of “under His feet”: what descends below the Throne, the level of Adam Kadmon
The seventy elders grasped only what the verse calls “under His feet”: what extends below the Throne. That is Adam Kadmon as it reaches into Beriah, its lowest part, which pierces the partition.


כמו שמתלבש בבריאה כי בחי׳ כסא הוא בחי׳ פרסא המפסיק בין אצי׳ לבריאה כסא כס א׳ כו׳.
as it is enclothed in Beriah. For the level of the Throne is the level of the partition (parsa) that separates between Atzilus and Beriah: kisei (throne) [is] kes alef [the covering of the alef], etc.
The Throne is the partition between Atzilus and Beriah. The wordplay reads kisei (throne) as kes alef, “a covering of the alef,” suggesting that the Throne covers and conceals what is above it from the world below.




5וכן יחזקאל לא ראה אלא בבריאה2021 כמ״ש ועל דמות הכסא דמות כמראה אדם22 כו׳ שהוא בבריאה בע״ג [בעלי גבול / בעל גבול].
Likewise Yechezkel saw only in the World of Beriah (Creation), as it is written, “And upon the likeness of the throne was a likeness like the appearance of a man,” etc., which is in Beriah [and] limited.
The prophet Yechezkel likewise saw only within Beriah. His vision of “a likeness like the appearance of a man” upon the throne (Ezekiel 1:26) is of something defined and limited, as everything in Beriah is.


כי הנה ז״א נק׳ בשם אדם התחלקות קוין כו׳. משא״כ חו״ב [חכמה ובינה] שהוא הארת אור א״ס לא נק׳ בשם אדם.
For Z’eir Anpin (the emotive attributes) is called by the name Adam (“man”): a division into lines, etc. Chochmah (wisdom) and Binah (understanding), however, which are a radiance of the Infinite Light (Or Ein Sof), are not called by the name Adam.
Z’eir Anpin, the emotive attributes, is called Adam, “man,” because it divides into distinct lines, like the limbs of a human form. Chochmah and Binah, a radiance of the Infinite Light itself, have no such division and are not called Adam.


ודרך כלל אצי׳ הוא חכמה וכו׳ לכן כמראה אדם היינו בחי׳ נה״י [נצח הוד יסוד] דא״ק [דאדם קדמון] כמו שהוא מלובש תוך בי״ע כו׳:
And in general, the World of Atzilus (Emanation) is Chochmah, etc. Therefore “like the appearance of a man” refers to the level of Netzach, Hod and Yesod of Adam Kadmon as it is enclothed within Beriah, Yetzirah and Asiyah, etc.
Since Atzilus as a whole is Chochmah, the “man” Yechezkel saw cannot be Atzilus itself. It is Netzach, Hod and Yesod of Adam Kadmon as they are enclothed within Beriah, Yetzirah and Asiyah, the same level the elders saw “under His feet.”




Section 4 · ¶6–7
Stones and bricks
6כמעשה לבנת הספיר וכעצם השמים לטהר. הנה ידוע23 שמ״ה [ששם מ״ה] מברר וב״ן [ושם ב״ן] מתברר כו׳. מ״ה [שם מ״ה] הוא בחי׳ הבטול בעצם. וב״ן [ושם ב״ן] הוא בחי׳ בטול היש24 ומחנה מיכאל אהבה בחי׳ יש להיות בבחי׳ בטול בעצם.25
“Like the work of a brick of sapphire, and like the essence of the heavens for purity.” Now, it is known that [the Name] Mah refines and [the Name] Ban is refined, etc. Mah is the level of essential self-nullification (bittul be’etzem), and Ban is the level of the self-nullification of something existent (bittul hayesh); and the camp of Michael, love, is the level of something existent (yesh) [that comes] to be in the level of essential self-nullification.
The maamar returns to the verse and introduces two ways of spelling out the letters of the Name Havayah: Mah, spelled out with alefs, and Ban, spelled out with hehs. Mah, which refines, is essential self-nullification, with no sense of separate existence at all; Ban, which is refined, is the self-nullification of a being that does exist and yet sets itself aside before the One who brings it into being. The angels of Michael’s camp, whose quality is love, are such beings, rising toward essential nullification.


ויש לב׳ בחי׳ בחי׳ מ״ה [שם מ״ה] ובחי׳ ב״ן [שם ב״ן] דבר המביאן לידי גילוי שם מ״ה [שם מ״ה] ושם ב״ן [שם ב״ן] הוא בחי׳26 אותיות המביא לידי גילוי הבטול בעצם או ביטול היש.
And the two levels, the level of Mah and the level of Ban, have something that brings them to revelation: the Name Mah and the Name Ban, which is the level of letters that bring to revelation the essential self-nullification or the self-nullification of something existent.
Each of these two kinds of nullification needs a means of coming into the open, as a light needs a vessel to hold it. That means is the Names themselves: the letters of Mah and of Ban reveal the essential nullification and the nullification of a being.


והנה כח אותיות שם מ״ה [שם מ״ה] נק׳ אבנים27 שני אבנים כו׳ כי אבן הוא בריאה בידי שמים.
Now, the power of the letters of the Name Mah is called “stones”: “two stones,” etc., for a stone is a creation by the hands of Heaven.
The letters of the Name Mah are called “stones,” and the text alludes to the known saying about “two stones,” in which letters are called stones. A stone is a natural creation, formed “by the hands of Heaven” and not made by people.


אב״ן א׳ ב״ן [שם ב״ן] (כי שם מ״ה [שם מ״ה] הוא מילוי אלפי״ן) הנעשים בידי שמים ולבנים בריאה בידי אדם הנעשים מטיט ועפר ונשרפים בכבשן ונעשים קשים כאבן ומוכשרים לבנין.
Even (“stone”) [is] alef [and] ban (for the Name Mah is the spelling-out with alefs), which are made by the hands of Heaven. And bricks are a creation by the hands of man: they are made from mud and earth and burned in a kiln, and they become hard as stone and fit for building.
The word even (stone) is read as alef joined to ban: the alef stands for Mah, whose letters are spelled out with alefs, and ban for the Name Ban. Bricks, in contrast, are made by people from mud and earth and must be fired in a kiln before they become hard as stone and fit for building.


והוא ענין מ״ש כי כארבע רוחות השמים פרשתי28 כו׳. ולא גלו ישראל29 אלא להוסיף כח העלאת של ע׳ [שבעים] לשון ללשון הקדש.3031
This is the meaning of what is written, “For like the four winds of the heavens I have spread [you],” etc. And Israel went into exile only in order to add the strength of raising the seventy languages to the Holy Tongue.
This is linked to G-d’s words to Israel, “like the four winds of the heavens I have spread you out” (Zechariah 2:10): the dispersion has a purpose. The Sages teach that Israel was exiled among the nations only so that converts would join them (Pesachim 87b), and the Alter Rebbe applies this to raising the seventy languages into the holy tongue.




7וכמ״ש אני חומה32 זו תורה33 שמהאותיות של ע׳ [שבעים] לשון נעשה גם מהם בחינת חומה זו תורה. וכמו שמצינו בתנאים ואמוראים שדברו בגמרא בלשון ארמי34 הכי השתא אא״ב [אי אמרת בשלמא] כו׳.
As it is written, “I am a wall” — this is the Torah: for from the letters of the seventy languages, too, there is made the level of “a wall — this is the Torah.” As we find with the Tannaim and Amoraim, who spoke in the Gemara in the Aramaic language: “Hachi hashta?” (“Is that so now?”), “I amras bishlama” (“It is well if you say”), etc.
The Sages read “I am a wall” (Song of Songs 8:10) as the Torah; here the Alter Rebbe adds that the letters of the seventy languages can also become part of this “wall.” The proof is the Gemara itself, where the Tannaim and Amoraim discuss Torah in Aramaic, with phrases such as “hachi hashta” and “i amras bishlama.”


וכן אנו מתרגמים התורה בלשוננו לשון לע״ז [לעז (לשון עם זר)] שהוא ענין העלאת הלע״ז [הלעז (לשון עם זר)] ללשון הקדש.35 אלא שצריך לשרפן תחלה בק״ש [בקריאת שמע] בכל לבבך ובכל נפשך36 כו׳.
So too, we translate the Torah into our own language, a foreign tongue (la’az), which is a matter of raising the foreign tongue to the Holy Tongue. Except that one must first burn them in the Shema: “with all your heart and with all your soul,” etc.
Translating the Torah into the language we speak, a foreign tongue, likewise raises that language to the holy tongue. But first its letters must be “burned” in the Shema, through loving G-d “with all your heart and with all your soul” (Deuteronomy 6:5).


כי מכל הדברים שמדברים בכל לשון מו״מ [משא ומתן] שנעשה מן המו״מ [המשא ומתן] מאכל ומשקה ובכח האכילה ההיא מתפלל וקורא ק״ש [קריאת שמע] כו׳ עי״ז נשרפו האותיות ועי״ז נעשו מוכשרין לבנין
For out of all the words that are spoken in every language, [there is] commerce, so that from the commerce food and drink are made, and by the strength of that eating one prays and recites the Shema, etc.; through this the letters are burned, and through this they become fit for building.
The burning works like this: the words spoken in any language in the course of business earn the food and drink a person lives on, and with the energy of that food he prays and recites the Shema. Through that devotion the letters of everyday speech are “burned” and made fit for building, as clay is fired into brick.


וכמ״ש בדור הפלגה שנפלגו לע׳ [לשבעים] לשון אמרו הבה נלבנה37 לבנים ונשרפה לשרפה ותהי להם הלבנה לאבן38 כו׳. ונקרא לבנת הספיר ספירים ומאירים כו׳.
As it is written of the generation of the Dispersion, who were split into seventy languages: they said, “Come, let us make bricks and burn them thoroughly,” “and the brick served them as stone,” etc. And it is called “a brick of sapphire”: sapphire-bright and shining, etc.
The generation of the Dispersion, split into seventy languages, said, “Come, let us make bricks and burn them thoroughly,” and “the brick served them as stone” (Genesis 11:3): fired brick becomes like the stone that Heaven made. Brick refined in this way is called “a brick of sapphire,” shining like sapphire.




Section 5 · ¶8–9
The brick and the essence of the heavens
8והנה משה היה באצי׳ ושם אין בחי׳ לבינה כלל רק הכל הוא בחי׳ אבנים כי באצי׳ איהו וחיוהי וגרמוהי כלא חד ולא שייך שם בחי׳ לבינה שהוא בחי׳ בטול היש.
Now, Moshe was in the World of Atzilus (Emanation), and there, there is no level of “brick” at all; rather, everything is the level of “stones.” For in Atzilus “He and His life-force and His vessels are all one,” and the level of “brick,” which is the level of the self-nullification of something existent (bittul hayesh), has no place there.
Moshe’s level was Atzilus, where there is no “brick” at all, only “stones”: everything there is one with G-d, so there is no being that first exists and then nullifies itself. The self-nullification of a being, which the brick stands for, has no place in Atzilus.


אבל נדב ואביהוא וע׳ זקנים שהיו מבריאה ראו איך שלבנת הספיר אותיות של שם ב״ן [שם ב״ן]39 בטול היש.
But Nadav and Avihu and the seventy elders, who were from the World of Beriah (Creation), saw how “the brick of sapphire” [is] the letters of the Name Ban, the self-nullification of something existent.
Nadav, Avihu and the seventy elders belonged to Beriah, so what they saw was “the brick of sapphire”: the letters of the Name Ban, the self-nullification of beings that exist. Their vision was of the refining that comes from below.




9ועצם השמים אותיות של שם מ״ה [שם מ״ה] כי שמים בחינת ז״א שם מ״ה [שם מ״ה] ועצם השמים הוא בחי׳40 האותיות של שם מ״ה [שם מ״ה] באים לטהירו עלאה שהוא לפי
And “the essence of the heavens” [is] the letters of the Name Mah. For “heavens” is the level of Z’eir Anpin (the emotive attributes), the Name Mah; and “the essence of the heavens” is the level of the letters of the Name Mah coming to the Supernal Purity (tehiru ila’ah), which, according to
“The essence of the heavens” is the letters of the Name Mah: “heavens” stand for Z’eir Anpin, associated with Mah, and their “essence” is the letters of Mah, which reach up to the “Supernal Purity” hinted at in the verse’s words “for purity.” The text then gives two views of where that Supernal Purity stands.


פי׳ עמק המלך41 למעלה מבחי׳ א״ק [אדם קדמון] כמ״ש בזהר42 גליף גליפו בטהירו עלאה43 כו׳. ולפי קבלת מהרח״ו [מהרבי חיים ויטאל]44 הוא א״ק [אדם קדמון] והיינו לפי שנעוץ סופן בתחלתן4546 וסוף מעשה במחשבה כו׳:47
the explanation of Emek HaMelech, is above the level of Adam Kadmon, as it says in the Zohar, “He engraved engravings in the Supernal Purity,” etc. And according to the Kabbalah of Rabbi Chaim Vital, it is Adam Kadmon. That is because “their end is wedged in their beginning,” and “the end of the deed is in the thought,” etc.
According to Emek HaMelech the Supernal Purity is above Adam Kadmon, as in the Zohar’s “He engraved engravings in the Supernal Purity” at the very start of creation; according to the Kabbalah of Rabbi Chaim Vital it is Adam Kadmon itself. The letters, the last and outermost expression, reach so high because “their end is wedged in their beginning”: what comes last in deed was first in thought.




Section 6 · ¶10
The nobles and the supernal hands
10ואל אצילי בני ישראל לא שלח ידו.48 כי הנה נדב ואביהוא495051 וע׳ זקנים525354 היו מעולם הבריאה ככל ישראל שהיו באותו הדור אלא שהיו החשובים שבאותו הדור לשון ומאציליה קראתיך55 בחי׳ אצילות שבבריאה.
“And against the nobles of the Children of Israel He did not send forth His hand.” For Nadav and Avihu and the seventy elders were from the World of Beriah (Creation), like all of Israel who were in that generation, except that they were the distinguished ones of that generation: [“nobles” is] an expression [as in] “and from its nobles I called you,” the level of Atzilus within Beriah.
The maamar moves to the next words of the verse: “And against the nobles of the Children of Israel He did not send forth His hand.” Nadav, Avihu and the seventy elders were souls of Beriah like the rest of their generation, but its most distinguished; the word for “nobles,” atzilei, is the word in “from its nobles I called you,” and it hints at the level of Atzilus within Beriah.


לא שלח ידו שלא זכו להשיג56 את בחינת הידים העליונים למעלה מן הכסא כמו שהם מחוברים וסמוכים לראש. כמ״ש בזהר57 רישא דמלכא אתתקן בחו״ג [בחסד וגבורה]58 וכו׳.
“He did not send forth His hand”: they did not merit to grasp the level of the supernal hands above the Throne, as they are joined to and adjacent to the head, as it says in the Zohar, “The head of the King is arrayed in Chesed (kindness) and Gevurah (restraint),” etc.
“He did not send forth His hand” is read to mean that they did not attain the “supernal hands” above the Throne, Chesed and Gevurah as they are joined to the “head,” the intellect. This is the Zohar passage cited in paragraph 2, “the head of the King is arrayed in Chesed and Gevurah.”


משא״כ משה ואהרן שהיו שרשם מאצי׳. הוא אהרן ומשה59 הוא משה ואהרן60 מז׳ רועים כו׳. וכן האבות הן המרכבה61 שהיו מבחינת אצילות השיגו גם את בחינת הידים העליונים כו׳:
Moshe and Aharon, however, whose root was from the World of Atzilus (Emanation) — “This is Aharon and Moshe,” “This is Moshe and Aharon” — are of the seven shepherds, etc. And likewise the Patriarchs, who are the Chariot (merkavah), being of the level of Atzilus, grasped the level of the supernal hands as well, etc.
Moshe and Aharon were rooted in Atzilus; the Torah names them in both orders, “Aharon and Moshe” and “Moshe and Aharon,” and they are counted among the “seven shepherds.” The Patriarchs, who are the “Chariot” of G-d, were also of Atzilus, so they too attained the supernal hands.




Section 7 · ¶11–12
They beheld, and ate and drank
11ויחזו את האלקים ויאכלו וישתו.62 ויחזו לשון תרגום6364 בחי׳ אחוריים שלא ראו והשיגו אלא בחי׳ אלקים.
“And they beheld Elokim, and they ate and drank.” “They beheld” (vayechezu) is a term of the Targum [language], the level of the back (achorayim), for they saw and grasped only the level of Elokim.
Next comes “And they beheld Elokim, and they ate and drank.” Vayechezu, “they beheld,” is an Aramaic (Targum) word rather than the Hebrew vayiru, and the Aramaic denotes the “back” (achorayim), the outer side of a thing; so what they saw was only the level of Elokim, G-d as concealed.


כי שמש ומגן65 הוי״ה אלקים ולע״ל [ולעתיד לבוא] מוציא חמה מנרתקה6667 כו׳. ויאכלו וישתו הוא בחי׳ אכילה ושתיה שבבריאה מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] מ״ה [שם מ״ה] וב״ן [ושם ב״ן] כו׳
For “a sun and a shield is Havayah Elokim,” and in the Time to Come He will take the sun out of its sheath, etc. “And they ate and drank” is the level of the eating and drinking that is in the World of Beriah (Creation): feminine waters (mayin nukvin) and masculine waters (mayin duchrin), Mah and Ban, etc.
Havayah is likened to the sun and Elokim to the shield or sheath that screens it so that its light can be borne; only in the Time to Come will G-d take the sun out of its sheath. “They ate and drank” refers to eating and drinking as they are in Beriah, which correspond to the “feminine waters” that rise from below and the “masculine waters” drawn down from above, and to the Names Mah and Ban.


כי החיות של האכילה היא מלמעלה למטה שיורד המאכל לאצטמוכא ומתבשל בכבד ועולה ללב ומוח ומשם מחיה בדרך ירידה שיורד כח מן המוח ללב להפתח ולהסגר להתפשט הדם בכל האברים בדרך רצוא ושוב68 כו׳.
For the life-force from eating is from above to below: the food goes down to the stomach and is cooked in the liver and rises to the heart and the brain, and from there it gives life by way of descent, for a power descends from the brain to the heart, to open and to close, so that the blood spreads through all the limbs in the manner of running and returning (ratzo vashov), etc.
The Alter Rebbe describes the body’s nourishment, in the medical terms of his time, as a parable. Food gives life from above to below: it descends to the stomach, is digested in the liver and rises to the heart and brain, and from there a power descends from the brain to the heart, making it open and close so that the blood spreads through the limbs in a rhythm of “running and returning.”


אך הנה הדם עצמו אינו עולה למוח מחמת גסותו ועבותו וגידי ועורקי המוח דקים מאד.
But the blood itself does not rise to the brain, because of its coarseness and thickness, while the sinews and vessels of the brain are very fine.
The blood itself, being coarse and thick, cannot rise into the brain, whose vessels are very fine. Something else is needed for nourishment to rise, and the next paragraph identifies it as drinking.




12וזה פעולת השתיה לרכך הדם ולקלשו ואז עולה מן הדם רק דבר דק וכח בלבד לחלוחית למוח לחזקו שהוא חיות דרך עלייה והוא בחי׳ מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין]
This is the action of drinking: to soften the blood and thin it, and then there rises from the blood only something fine, a mere power, a moisture, to the brain, to strengthen it. This is life-force by way of ascent, and it is the level of feminine waters and masculine waters,
Drinking thins the blood, so that only a fine essence, a moisture, rises from it to the brain and strengthens it. This life-force that comes by way of ascent is, the text says, the level of feminine and masculine waters: the raising from below that calls forth the flow from above.


וכמ״ש בזוהר ע״פ אני ישנה6970 בגלותא שהוא ענין הסתלקות מוחין מז״א לפי שאין העלאת מ״ן [מיין נוקבין] מלמטה.
as it says in the Zohar on [the verse] “I am asleep”: in exile, which is the matter of the departure of the intellect (mochin) from Z’eir Anpin (the emotive attributes), because there is no raising of feminine waters from below.
The Zohar reads “I am asleep” (Song of Songs 5:2) as the voice of the Congregation of Israel in exile. The Alter Rebbe explains this “sleep” as the departure of the intellect from Z’eir Anpin, because no feminine waters are raised from below, just as the brain weakens without the fine moisture that drinking sends up.


ולכן יכול אדם למות בצמא אף שאוכל. והיינו לפי שאין הדם יכול להתפשט באברים (וע׳ בפי׳ המשניות להרמב״ם [להרבי משה בן מימון] רפ״ג [ריש פרק ג׳] דעירובין והמים כו׳)7172
Therefore a person can die of thirst even though he eats. That is because the blood cannot spread through the limbs. (See the Rambam’s Commentary on the Mishnah, beginning of chapter 3 of Eruvin, [on the words] “and the water,” etc.)
This is why a person can die of thirst even while eating: without drink the blood cannot spread through the limbs. The Rambam, explaining the Mishnah that one may not make an eruv with water or salt, says that they are not foods but carry the food to its places in the body.


משא״כ במשה כתיב לחם לא אכל ומים לא שתה73 וכו׳ שהיה ניזון מבחי׳ אכילה ושתיה שבאצילות.74
Of Moshe, however, it is written, “Bread he did not eat and water he did not drink,” etc., for he was nourished from the level of the eating and drinking that is in the World of Atzilus (Emanation).
Moshe, during his forty days on the mountain, ate no bread and drank no water (Exodus 34:28). He was nourished instead by the eating and drinking of Atzilus.


כמ״ש אכלתי יערי עם דבשי75 כו׳. אכלו רעים שתו ושכרו שהם בחי׳ חו״ב [חכמה ובינה] שנקרא אכילה ושתיה. חכמה בחי׳ אכילה בחי׳ נקודה ויצא כברק חצו.76
As it is written, “I have eaten my honeycomb with my honey,” etc., “Eat, friends; drink and become drunk,” these being the level of Chochmah (wisdom) and Binah (understanding), which are called eating and drinking. Chochmah is the level of eating, the level of a point: “and His arrow shall go forth like lightning.”
This higher eating and drinking is the one in “I have eaten my honeycomb with my honey ... eat, friends; drink and become drunk” (Song of Songs 5:1), which refers to Chochmah and Binah. Chochmah is “eating” because it is a point, a flash, like the lightning in “His arrow shall go forth like lightning” (Zechariah 9:14).




Section 8 · ¶13–16
Bread and drink
13ובחי׳ בינה נק׳ שתיה לפי שמרחיב ומגדל בהרחבה שמדבור א׳ נעשה הרחבה והתפשטו׳ [והתפשטות] וכמשל הטפה היא בחי׳ נקודה ומתגדל בבטן האם ע״י שהייה בבטן האם תשעה חדשים להיות בציור אברים כו׳.
And the level of Binah (understanding) is called drinking because it broadens and enlarges with breadth, so that from one statement there comes breadth and expansion. It is like the analogy of the drop, which is the level of a point, and it grows in the mother’s womb through remaining in the mother’s womb for nine months, so as to be in the form of limbs, etc.
Binah is “drinking” because it broadens and expands: from a single statement it draws out a wide, detailed understanding. The parable is the drop, a mere point, which grows over nine months in the mother’s womb until it takes the form of a body with limbs.




14וכנודע בחי׳ ז״א הוא תלת כליל גו תלת7778 ואח״כ מתגדל להיות ו׳ קצוות וכ״א [וכל אחד / וכל אחת] כלול מכולם להיות אלה אותיות לאה. לאה ילדה ששה בנים כו׳. ואח״כ מתגדל להיות כלול מיו״ד הרי ששים.
As is known, the level of Z’eir Anpin (the emotive attributes) is “three included within three,” and afterward it grows to be six extremities, and each one is included of all of them, so as to be “eleh,” the letters of “Leah”: “Leah bore six sons,” etc. And afterward it grows to be included of ten, which makes sixty.
The same growth is seen in Z’eir Anpin, the emotive attributes: it begins in a compact state, “three included within three,” then grows into six extremities, each containing all six, making thirty-six, the numerical value of eleh and of Leah, who bore six sons. Then each grows to contain ten, making sixty.




15ומתגדל עוד להיות כלול יו״ד מיו״ד עד ס׳ רבוא והוא ע״י בחי׳ בינה אימא המגדלם כמבואר במ״א.
And it grows further, to be included ten of ten, up to sixty myriads. This is through the level of Binah (understanding), Imma (the Mother), who makes them grow, as is explained elsewhere.
It grows further, each containing ten of ten, until it reaches sixty myriads, six hundred thousand. This growth is the work of Binah, the “Mother” (Imma), who raises the attributes as a mother raises her child, as explained elsewhere.


והיא בחי׳ תושב״כ [תורה שבכתב] ותושבע״פ [ותורה שבעל פה]. שהתורה שבכתב נק׳ לחם. לכו לחמו בלחמי79 תרין יודין נקטא וכו׳.
And this is the level of the Written Torah and the Oral Torah: for the Written Torah is called bread: “Come, eat of my bread”; “it holds two yuds,” etc.
This pair, Chochmah and Binah, corresponds to the Written Torah and the Oral Torah. The Written Torah is called “bread,” as in “Come, eat of my bread” (Proverbs 9:5), followed by a brief Aramaic phrase, “it holds two yuds,” which the text leaves unexplained.




16ובחי׳ תושבע״פ [תורה שבעל פה] בחי׳ בינה טעמי המצות כמ״ש ועשו להם ציצית80 כו׳. כי בתורה הוא בלא טעם ובאו חז״ל [חכמינו זכרונם לברכה] ופירשו בה הטעם.
And the level of the Oral Torah is the level of Binah (understanding), the reasons (ta’amei) of the mitzvos, as it is written, “and they shall make for themselves tzitzis,” etc. For in the Torah it is without a reason, and our Sages, of blessed memory, came and explained the reason for it.
The Oral Torah corresponds to Binah: it gives the reasons (ta’amim) of the mitzvos. The Written Torah commands, for instance, “they shall make for themselves tzitzis” without a reason, and the Sages came and explained its reason.


וכן מאי טעמא דר׳ [דרבי] מאיר מ״ט דר״ע [דרבי עקיבא] כו׳. ולכן נקרא בשם שתיה כי השתיה יכול לשתות אף שאינו צמא
And so too, “What is the reason of Rabbi Meir?” “What is the reason of Rabbi Akiva?” etc. Therefore it is called by the name “drinking,” for with drinking, one can drink even when he is not thirsty,
The Talmud’s constant question, “What is the reason of Rabbi Meir? Of Rabbi Akiva?”, shows the Oral Torah’s concern with reasons. That is why it is called “drinking”: a person can drink even when he is not thirsty.


והיינו מחמת טעם המשקה. משא״כ האכילה אינו יכול לאכול כ״א כשהוא רעב. שבלחם אין טעם.
and that is because of the taste (ta’am) of the drink. With eating, however, one can eat only when he is hungry, for in bread there is no taste.
One drinks without thirst because a drink has taste (ta’am, the same word as “reason”), whereas bread has no taste of its own and is eaten only out of hunger. So the Oral Torah, full of reasons, is “drink,” and the Written Torah, which does not state its reasons, is “bread.”




Section 9 · ¶17
Torah and prayer
17וזהו חו״ב [חכמה ובינה] אכילה היא חכמה שהיא רק נקודה ושתיה נק׳ בינה שהיא הרחבה וד״ל [ודי למבין]. ודרך כלל התורה נקרא אכילה בחי׳ המשכת מ״ד [מיין דוכרין].
This is [the meaning of] Chochmah (wisdom) and Binah (understanding): eating is Chochmah, which is only a point, and drinking is called Binah, which is breadth; and this suffices for one who understands. And in general, the Torah is called eating, the level of drawing down masculine waters (mayin duchrin).
To sum up: eating is Chochmah, a mere point, and drinking is Binah, its broad expansion. In general, all of Torah is “eating,” the drawing down of “masculine waters” from above to below.


והתפלה היא בחי׳ שתיה בחי׳ העלאת מ״ן [מיין נוקבין]. וכתיב שפכי כמים לבך81 נכח פני הוי״ה. וע׳ בזהר ויקרא (דף ד׳ ע״א).82
And prayer is the level of drinking, the level of raising feminine waters (mayin nukvin). And it is written, “Pour out your heart like water before the face of G-d.” And see the Zohar, Vayikra (page 4a).
Prayer, by contrast, is “drinking,” the raising of “feminine waters” from below, as in “Pour out your heart like water before the face of G-d” (Lamentations 2:19). The text also refers the reader to the Zohar on Vayikra, which speaks of eating above and drinking below.


ולכן התורה והתפלה צריכים זה לזה כמו במזון הגוף אין די באכילה בלי שתיה. וכן בשתיה בלא אכילה.
Therefore the Torah and prayer need each other, just as with the food of the body, eating without drinking is not enough, and likewise drinking without eating.
So Torah and prayer each need the other, just as the body is not sustained by food without drink, or by drink without food.


כך הוא במזון הנפש צ״ל ב׳ הבחי׳ (והנה כתיב לכו לחמו בלחמי83 שהתורה כמו שהיא למטה היא בחינת מזון לנפש ונקרא לחמו והיא גם כן לחמי כביכול בשרשה למעלה.
So it is with the food of the soul: there must be both levels. (Now, it is written, “Come, eat of my bread”: the Torah as it is below is the level of food for the soul, and it is called “lachamu” [his bread], and it is also, as it were, “lachmi” [My bread], in its root above.
The soul’s food likewise needs both. The parenthesis notes that “Come, eat of my bread” has two words for bread: the Torah as it is below, food for the soul, is lachamu, “his bread,” while in its root above it is, as it were, lachmi, “My bread,” G-d’s own.


וזהו החילוק בין ויאכלו וישתו שהיא בחינת בי״ע לחמו כו׳. ומשה בהר סיני השיג כמו שהיא בחינת לחמי כו׳):84
And this is the difference between “and they ate and drank,” which is the level of Beriah, Yetzirah and Asiyah, “lachamu,” etc., and Moshe, who on Mount Sinai grasped [the Torah] as it is the level of “lachmi,” etc.)
This is the difference between the elders and Moshe: they “ate and drank” at the level of Beriah, Yetzirah and Asiyah, the Torah as “his bread,” while Moshe on Mount Sinai grasped the Torah as “My bread,” as it is in its root above.



In one’s avodah
The maamar draws its lesson from the bricks: the words a person speaks in business, in any language, earn the food and drink that give him strength to pray and recite the Shema, and when he prays “with all your heart and with all your soul” those letters are “burned” and become fit for building, a “brick of sapphire.” Torah study, “eating,” and prayer, “drinking,” must go together, for the soul is not sustained by one without the other. And because the “feet” of Adam Kadmon reach the end of Asiyah, even the lowliest person has the strength to give his life for G-d’s Name.
Questions for discussion
	Why is Chesed compared to the arms, which move with joy of themselves, while Netzach is compared to the legs, which dance only by deliberate thought? What does this say about feelings born of understanding?
	How does Adam Kadmon’s being the thought “I shall reign” explain why its “feet” reach the end of Asiyah, and why even the lowliest person can give his life for G-d’s Name?
	What is the difference between “stones,” made by Heaven, and “bricks,” made by people and fired in a kiln? Why did the elders see a brick, while Moshe knew only stones?
	How do everyday business conversations, in any language, become “bricks fit for building” through prayer and the Shema?
	Why is Torah compared to eating and prayer to drinking, and why is neither enough without the other?

Sources and references
Notes
Paragraph 1
1ביאור ע״פ ותחת רגליו
Kehot points to another version of this discourse, the transcript of the Mitteler Rebbe printed in Sefer HaMaamarim 5568 with glosses by the Tzemach Tzedek.
Kehot’s noteהנחת כ״ק אדה״א בסה״מ תקס״ח ע׳ ע עם הגהות הצ״צ.
2“And they saw the G-d of Israel, and under His feet, like the work of a brick of sapphire, and like the essence of the heavens for purity.” The whole maamar explains this verse and the next one, about what Nadav, Avihu and the seventy elders saw at Sinai.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3שמל׳ דאצי׳ נעשה כתר לבריאה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שער מו פ״ב. פ״ה. פ״ו. ועוד.
4שמל׳ דאצי׳ נעשה כתר לבריאה
Etz Chaim states that “this is the order always: the Malchus of this one is in the Keser of that one,” the Malchus of Beriah descending into the highest chamber of Yetzirah, and so on. Kehot gives this sha’ar (chapters 2, 5 and 6) as the source of the rule the maamar opens with.
Sefer Etz Chaim 46:2עץ חיים מ״ו:ב׳
… ומציאות הב׳ שהוא היכל ז׳ דק״ק אינו כך אמנם הוא נכלל למעלה והוא חוזר ממש כמציאותו של עולם העליון שלמעלה ממנו. המשל בזה כי מבריאה נעשה אצילות ומיצירה בריאה אמנם נבאר עתה ענין ז׳ היכלין דבריאה מה ענינם ותחלה צריך שתבין מ״ש בזוהר פ׳ בראשית וז״ל בההוא זמנא מתפתחין ז׳ היכלין כו׳ ותחלה צריך שתדע כי יש ז׳ היכלות באצילות והם אלו ההיכלות הנזכר כאן באומרו בהאי זמנא אתפתחין ז׳ היכלין ויש ס׳ היכלין בבריאה והם אותם הנזכר פ׳ פקודי ויש ס׳ היכלות ביצירה והם אותן ההיכלות הנזכר בפרקי …
Sefer Etz Chaim (Public Domain)
5שמל׳ דאצי׳ נעשה כתר לבריאה
Here too Etz Chaim says that “the Malchus of this one is Keser for that one,” and that the whole of Malchus of Atzilus is enclothed in the “Throne” at the head of Beriah. It is one of the chapters Kehot cites for the opening rule.
Sefer Etz Chaim 46:5עץ חיים מ״ו:ה׳
… בהיכל ק״ק דיצירה כן מלכות דיצירה בהיכל ק״ק דעשיה אלא שיש הפרש א׳ ביניהן בין מלכות דאצילות לשאר מלכיות דבי״ע כי מלכות דאצי׳ כל חלקיה יורדין בבריאה אך מל׳ דבי״ע אינן יורדין כל חלקיה רק חלק הי׳ לבד ודי בזה:
Sefer Etz Chaim (Public Domain)
6נה״י לבר מגופא
On Yaakov’s struggle with the angel the Zohar says that “the thigh is outside the body,” for Yaakov was the body, and so the angel touched the hollow of his thigh. Kehot cites it for the phrase “outside the body” that the Alter Rebbe applies to Netzach, Hod and Yesod.
Zohar I, 21bזח״א כא, ב
Kehot’s noteזח״א כא, ב.
Paragraph 2
7בשתים יעופף
Isaiah sees seraphim with six wings each: “with two he would cover his face, and with two he would cover his feet, and with two he would fly.” The Alter Rebbe cites the flying as an example of movement that comes of itself.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
8וכמ״ש בזוהר פ׳ משפטים . . רישא דמלכא אתתקן בחו״ג
The parallel version explains “arrayed” as the revealing of lights in vessels, “for through His hands everything is revealed as action and an actual drawing-down from nothing to something.” This supports reading the “hands” as the place where the attributes come into open expression.
Kehot’s note”פי׳ איתתקן בבחי׳ גילוי אורות בכלים שהרי בידי׳ מתגלה הכל בבחי׳ פעולה והמשכה ממש מאין ליש” — סה״מ תקס״ח ע׳ עא.
9רישא דמלכא אתתקן בחו״ג
In Parshas Mishpatim the Zohar teaches, “the head of the King is arrayed in Chesed and in Gevurah.” The maamar takes this to show that the “arms,” Chesed and Gevurah, are joined to the head, the seat of the intellect.
Zohar, Mishpatim 21:519ספר הזהר, משפטים כ״א:תקי״ט
10ברא כרעא דאבוה
Kehot notes that the saying is sourced earlier in Torah Ohr.
Kehot’s noteנסמן לעיל א, ב.
11משא״כ בחי׳ נצח . . ונק׳ בחי׳ רגלים לבר מן גופא
The parallel version gives the reason for the name: Netzach is called “outside the body” “because it is further removed from the radiance of the intellect in the head.”
Kehot’s note”כלומר מפני שנבדל יותר מן בחי׳ הארת המוחין שבראש נק׳ לבר מגופא” — סה״מ תקס״ח ע׳ עא.
Paragraph 3
12נה״י דא״ק מסתיימין בעשי׳
Kehot finds the statement puzzling, since partitions are known to separate the worlds, and points to this discourse: Adam Kadmon, being a general light from which Asiyah comes into being just as Atzilus does, extends into the World of Asiyah as well in order to bring it into being.
Kehot’s noteלכאורה תמוה דהלא ידוע שיש פרסאות המפסקת — ראה בד״ה והי׳ אמונת עתיך תרנ״ב שבחי׳ א״ק להיותו בחי׳ אור כללי שממנו נמשך התהוות העשי׳ כמו האצי׳ ולזאת הוא נמשך בעולם העשי׳ ג״כ להוותו. ע״ש בארוכה. בסה״מ תקס״ח ע׳ עב מציין הצ״צ ”עמ״ש בענין רגלי א״ק באג״ה בד״ה איהו וחיוהי גבי ואין זה אלא משום דרגלי א״ק מסתיימים בתחתית העשי׳ ותחת רגליו מאיר אור א״ס ב״ה הסוכ״ע בלי הפסק רב ביניהם רק עיגולי א״ק לבדו” עכ״ל. ומשם יש להעיר להדרוש דכאן בענין ותחת רגליו כמעשה לבנת הספיר”. ראה גם אוה״ת ענינים ע׳ פט. סה״מ תרל״ח ע׳ תעח בהנחת כ״ק מהורש״ב.
13והפרצופים . . אנא אמלוך
Kehot cites these places for the point that elsewhere it is explained that the Netzach, Hod and Yesod of Arich Anpin are enclothed in Beriah, Yetzirah and Asiyah.
Kehot’s noteראה באוה״ת בראשית כרך ו תתרלה, ב בהביאור לד״ה השמים כסאי סעי׳ ד. לקו״ת לג״פ שם ח, ב. [ובסה״מ תרל״ח ע׳ רסו] שבמ״א מבואר שנה״י דא״א מתלבשים בבי״ע. ע״ש. ובאוה״ת בלק ע׳ תתקעג.
14ענין א״ק הוא בחי׳ מחשבה אנא אמלוך
Kehot refers to this encyclopedia of Chassidic concepts, whose entry on Adam Kadmon gathers the sources for describing Adam Kadmon as the thought “I shall reign.”
Kehot’s noteראה ס׳ הערכים-חב״ד ערך אדם קדמון. וש״נ. אוה״ת ענינים ע׳ פז.
15בד״ה למנצח על השמינית
Kehot locates the discourse “For the conductor, on the sheminis,” to which the text refers, in the Siddur’s section on circumcision.
Kehot’s noteבסידור שער המילה. וראה בלקו״ת פ׳ תזריע.
Paragraph 4
16והכלים בלתי בע״ג
This letter opens with “He and His life-force are one, He and His vessels are one,” explaining that in the ten Sefiros of Atzilus the life-force is the lights and the organs are the vessels, all of them G-dliness, unlike Beriah, Yetzirah and Asiyah.
Kehot’s noteראה אגה״ק סי׳ כ. אוה״ת ענינים ע׳ רסג ואילך. ובד״ה והי׳ אמונת עתיך תרנ״ב בענין כלים דאצי׳.
17ונגש אל הוי״ה
“And Moshe alone shall approach Havayah, but they shall not approach.” The maamar reads Moshe’s approach as reaching the lights of Atzilus, which the elders could not reach.
Exodus 24:2שמות כ״ד:ב׳
וְנִגַּשׁ מֹשֶׁה לְבַדּוֹ אֶל־ה׳ וְהֵם לֹא יִגָּשׁוּ וְהָעָם לֹא יַעֲלוּ עִמּוֹ:
and Moses alone shall come near unto the L-RD; but they shall not come near; neither shall the people go up with him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18משה שהי׳ מבחי׳ אצילות
Kehot refers here, and to note 7 there, on Moshe being of the level of Atzilus.
Kehot’s noteראה לקו״ש ח״ט ע׳ 204. וראה שם הערה 7.
19תחת רגליו
The verse says that “under His feet” there was something like a brick of sapphire. The maamar identifies “under His feet” as the level below the Throne that the elders saw: Adam Kadmon as enclothed in Beriah.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
20יחזקאל לא ראה אלא בבריאה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער ק״נ שמ״ט פ״ב. ובכ״מ מובא: יחזקאל ביצירה.
21יחזקאל לא ראה אלא בבריאה
In Sha’ar Kelipas Nogah, Etz Chaim speaks of “the chariot of Yechezkel, which is in Yetzirah.” Kehot cites it and adds that many places say “Yechezkel in Yetzirah,” while the maamar here says Beriah.
Sefer Etz Chaim 49:2עץ חיים מ״ט:ב׳
מרכבת יחזקאל ונבאר עתה מרכבת יחזקאל שהיא ביצירה וממנו תקיש אל השאר. דע כי הנה נתבאר שבכל העולמות יש בהם או״פ ואו״מ והכלים של כל העולמות מפסיקין הם באמצע בין אורות מקיפים ובין אוה״פ והנה האו״פ וכליהם הם היותר עליונים בפנים והיותר תחתונים בחוץ כי הרי עתיק הפנימי וכלי שלו בפנים מן הכל ועליו או״פ וכלי דא״א וכן כיוצא עד העשיה שאו״פ שלה וכלי שלה הם מלבישים כל העולמות כולם ואורות הקיפין הם להיפך כי התחתונים יותר פנימים כי מקיף דעשיה ע״ג כלים דעשיה ועליו מקיף דיצירה וכו׳ ונמצא א״כ …
Sefer Etz Chaim (Public Domain)
22“And above the firmament ... was the likeness of a throne, and upon the likeness of the throne a likeness like the appearance of a man upon it above.” The Alter Rebbe identifies this “man” with Netzach, Hod and Yesod of Adam Kadmon as enclothed in Beriah.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
23הנה ידוע דמ״ה מברר וב״ן מתברר
The parallel version notes that “Mah refines and Ban is refined” is found in Etz Chaim in several places.
Kehot’s noteבתקס״ח ע׳ עד מציין שכ״ה בע״ח בכמה דוכתי. באוה״ת בשלח ע׳ תרכה מציין ”(ע׳ בהביאור ע״פ מי מנה)”.
24ב״ן הוא בחי׳ ביטול היש
It defines Ban, the nullification of a being: what is a being and a thing nevertheless becomes nullified to the Nothing that brings it into being.
Kehot’s noteדהיינו מה שהוא יש ודבר מ״מ יתבטל לאין המהווה אותו — ד״ה דרש ר׳ לוי בר סיסי תרל״א.
25ומחנה מיכאל אהבה . . להיות ביטול בעצם
Or HaTorah comments that this is the refinement of Ban, and refers to the discourse “Ve’eileh shemos” on Michael, who stands and offers up the souls of the tzaddikim.
Kehot’s noteבאוה״ת בשלח ע׳ תרכה: ”(ר״ל זהו בירור ב״ן וע׳ בד״ה ואלה שמות בענין מיכאל עומד ומקריב נשמות הצדיקים)”. בלקו״ת מטות פב, ג. מציין לכאן בענין אותיות דמ״ה וב״ן.
26דבר המביאן לידי גילוי . . הוא בחי׳ האותיות
It explains why letters are needed: there must be some vessel in which the light is held, and that is the letters of the intellect, the vessel in which the light is enclothed.
Kehot’s noteבהכרח שיהי׳ בו איזה כלי שיאחז בו האור והוא בחי׳ אותיות שבשכל שהם הנק׳ כלי שבהם מלובש האור — ד״ה דרש ר׳ לוי בר סיסי תרל״א.
27אותיות שם מ״ה נק׳ אבנים
The parallel version cites the Zohar, vol. 2, 187b, for the letters being called “stones.”
Kehot’s noteבסה״מ תקס״ח ע׳ עה מציין לזח״ב קפז, ב. וראה ביאוה״ז לאדה״א נב, ד ואילך. וביאוה״ז להצ״צ ע׳ ערה ואילך.
28כי כארבע רוחות השמים פרשתי
“Ho, ho, flee from the land of the north, says G-d, for like the four winds of the heavens I have spread you out.” The Alter Rebbe reads Israel’s dispersion as having a purpose: raising the languages of the nations.
Zechariah 2:10זכריה ב׳:י׳
הוֹי הוֹי וְנֻסוּ מֵאֶרֶץ צָפוֹן נְאֻם־ה׳ כִּי כְּאַרְבַּע רוּחוֹת הַשָּׁמַיִם פֵּרַשְׂתִּי אֶתְכֶם נְאֻם־ה׳
Ho, ho, flee then from the land of the north, saith the L-RD; for I have spread you abroad as the four winds of the heaven, saith the L-RD.
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Kehot’s noteזכרי׳ ב, י.
29ולא גלו ישראל
Rabbi Elazar teaches that the Holy One, blessed be He, exiled Israel among the nations only so that converts would be added to them. The Alter Rebbe applies the same “only” to raising the seventy languages to the holy tongue.
Pesachim 87bפסחים פ״ז ב
Kehot’s noteפסחים פז, ב. ראה תו״ח ר״פ חיי שרה. ביאוה״ז לאדה״א קלה, ד ואילך.
30מ״ה . . הבטול בעצם . . וב״ן . . ביטול היש
Or HaTorah sends the reader to the Siddur, to the discourse on Birkas HaMazon concerning blessing and thanksgiving, for more on these two kinds of nullification.
Kehot’s noteבאוה״ת בשלח ע׳ תרכה: ”(וע׳ מזה בסדור בדרוש בהמ״ז בענין ברכה והודאה)”. ענין שם מ״ה — מבואר בדא״ח בכ״מ שם מ״ה הוא בחכמה שעל שם זה נקרא חכמה כח מ״ה, וענין בחי׳ מ״ה הוא בחי׳ הביטול לאלקות שזה בא מצד החכמה שהוא בחי׳ מהות הביטול — ד״ה דרש ר׳ לוי בר סיסי תרל״א.
31אב״ן א׳ ב״ן
Kehot refers to this work for the reading of even, “stone,” as alef and ban.
Kehot’s noteראה מאו״א א, ד.
Paragraph 7
32אני חומה
“I am a wall, and my breasts are like towers.” The Sages read “I am a wall” as the Torah, and the Alter Rebbe adds that the letters of the seventy languages, too, can become this “wall.”
Song of Songs 8:10שיר השירים ח׳:י׳
אֲנִי חוֹמָה וְשָׁדַי כַּמִּגְדָּלוֹת אָז הָיִיתִי בְעֵינָיו כְּמוֹצְאֵת שָׁלוֹם:
I am a wall, And my breasts like the towers thereof; Then was I in his eyes As one that found peace.
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33אני חומה זו תורה
Rabbi Yochanan expounds: “‘I am a wall’ — this is the Torah; ‘and my breasts are like towers’ — these are the Torah scholars.” The Alter Rebbe adds that the letters of the seventy languages, too, can become this “wall” of Torah.
Bava Batra 7b:15–16בבא בתרא ז׳ ב:ט״ו-ט״ז
אֶלָּא הָכִי קָאָמַר: אֶסְפְּרֵם לְמַעֲשֵׂיהֶם שֶׁל צַדִּיקִים, מֵחוֹל יִרְבּוּן. וְקַל וָחוֹמֶר: וּמָה חוֹל, שֶׁמּוּעָט – מֵגֵין עַל הַיָּם; מַעֲשֵׂיהֶם שֶׁל צַדִּיקִים, שֶׁהֵם מְרוּבִּים – לֹא כׇּל שֶׁכֵּן שֶׁמְּגִינִּים עֲלֵיהֶם. כִּי אֲתָא לְקַמֵּיהּ דְּרַבִּי יוֹחָנָן, אֲמַר לֵקהּ: מַאי טַעְמָא לָא תֵּימָא לֵקהּ מֵהָא: ״אֲנִי חוֹמָה וְשָׁדַי כַּמִּגְדָּלוֹת״; ״אֲנִי חוֹמָה״ – זוֹ תּוֹרָה, ״וְשָׁדַי כַּמִּגְדָּלוֹת״ –
William Davidson, Vocalized Aramaic (CC-BY-NC)
34וכמו שמצינו בתנאים ואמוראים שדברו בגמרא בלשון ארמי
Kehot notes that the Sages’ speaking Aramaic in the Gemara is explained at length in this talk.
Kehot’s noteנת׳ בארוכה בשיחת ש״פ וישב תשמ״ח. באוה״ת נ״ך כרך ב ע׳ תתקה ”בא״י היו מדברים בלה״ק ובבבל בלשון ארמי׳”. וראה שם ע׳ תתקד שתרגום שהוא לשון ארמי הוא בק״נ, לכן קדוש הוא משאר לשונות של עו״ג. בסה״מ תקס״ח ע׳ עו ”דברו בלשון ערבי ובלשון ארמי”.
35שהוא ענין העלאת הלע״ז ללשון הקודש
Kehot refers to this letter for the raising of a foreign language to the holy tongue.
Kehot’s noteראה אגה״ק סי׳ כה (קמא, א). לקו״ת שה״ש יג, ד. אוה״ת נ״ך כרך ב ע׳ תתקד ואילך. ובשיחת ש״פ וישב שם.
36בכל לבבך ובכל נפשך
“And you shall love G-d your G-d with all your heart and with all your soul and with all your might,” from the first paragraph of the Shema. The letters are “burned” through this wholehearted love in the Shema.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
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37אמרו הבה נלבנה
It quotes “my master” as explaining that this was the rectification brought about through “mortar and bricks,” and that through it the level of “the brick of sapphire” came about.
Kehot’s noteבס׳ החקירה עא, א ”ואדמ״ו נ״ע פי׳ . . שזה הי׳ התיקון ע״י בחומר ובלבנים כו׳ ועי״ז נעשה בחי׳ לבנת הספיר”. ע״ש.
38הבה נלבנה לבנים ונשרפה לשרפה ותהי להם הלבנה לאבן
The builders of Babel said, “Come, let us make bricks and burn them thoroughly,” and the brick served them as stone. The Alter Rebbe uses this image of brick fired until it is like stone for the refining of the seventy languages.
Genesis 11:3בראשית י״א:ג׳
וַיֹּאמְרוּ אִישׁ אֶל־רֵעֵהוּ הָבָה נִלְבְּנָה לְבֵנִים וְנִשְׂרְפָה לִשְׂרֵפָה וַתְּהִי לָהֶם הַלְּבֵנָה לְאָבֶן וְהַחֵמָר הָיָה לָהֶם לַחֹמֶר:
And they said one to another: ‘Come, let us make brick, and burn them thoroughly.’ And they had brick for stone, and slime had they for mortar.
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Paragraph 8
39לבנת הספיר אותיות של שם ב״ן . . ועצם השמים . . שם מ״ה
On Mishpatim, Or HaTorah adds that “the essence of the heavens” is essential self-nullification and not the nullification of a being, which is why it is called “essence,” and refers to the discourses on “This time, bone of my bones” and “Vayikchu lahem ish.” On Chayei Sarah it notes that this passage needs to be reconciled with Likkutei Torah, Bechukosai, on Moshe’s request to see G-d’s glory.
Kehot’s noteבאוה״ת משפטים כרך ז ע׳ ב׳תשלז מוסיף ע״ז ”(שהוא הביטול בעצם ולא ביטול היש ולכן נק׳ עצם השמים, ועמ״ש ע״פ זאת הפעם עצם מעצמי ובד״ה ויקחו לכם איש יעו״ש)”. ועיין בביאוה״ז לכ״ק אדמו״ר הצ״צ ע׳ עג. ובאוה״ת חיי שרה קח, א, שמציין שצ״ע מכאן למ״ש בלקו״ת פ׳ בחוקותי מז, ג ”דבקשת משה הראני נא את כבודך פי׳ שיראה א״ס שלא בבחי׳ כלי והשיבו כי לא יראני כו׳ . . ואם ע״י הכלי רואי׳ עצם האור א״כ הרי הראה”. ע״ש. ובס׳ החקירה עא, א מציין לכאן ”פי׳ דכעצם השמים הוא בחי׳ עליונה יותר מבחי׳ לבנת הספיר, ולדבריו י״ל דבחי׳ שמים אלו זהו ענין השמים כסאי”. ע״ש.
Paragraph 9
40ועצם השמים הוא בחי׳ אותיות של שם מ״ה
Likkutei Torah refers back to this maamar, summarizing that “like the essence of the heavens for purity” means the letters of the Written Torah, whose root is in the Supernal Purity.
Kehot’s noteבלקו״ת ויקרא נג, ב ”ועמ״ש בת״א פ׳ משפטים בפי׳ כעצם השמים לטהר שהם אותיות דתשב״כ ששרשם מטהירו עילאה כו׳”.
41לפי פי׳ עמק המלך
As Kehot summarizes it, Emek HaMelech teaches that from the reshimu left after the tzimtzum, in the vacated space, came the letters of the 231 gates, front and back, revealed in the Supernal Purity.
Kehot’s noteעמק המלך שער א׳ שמבחי׳ הרשימו שנשאר אחר הצמצום ומקום פנוי נתהוו בחי׳ אותיות רל״א שערים פנים ואחור שנתגלה בטהירו עילאה. בסה״מ תקס״ח ע׳ עח ”כי הורמנא דמלכא הוא בחי׳ רצון הפשוט הנק׳ רעוא דכל רעוין והוא בחי׳ מחשבה הקדומה דא״ק ושם גליף גליפו בחי׳ חקיקה תוך חקיקה דהיינו רק בחי׳ הארה דהארה להמשיך מבחי׳ טהירו עילאה כו׳ א״כ בחי׳ טהירו עילאה למעלה מבחי׳ א״ק” ע״ש. ראה ד״ה ציון במשפט תרס״ב ע׳ שסא. הערת כ״ק אדמו״ר זי״ע לד״ה החלצו תרנ״ט פכ״ז.
42כמ״ש בזהר
Or HaTorah refers to Likkutei Torah, in the explanation on “Zos chukas haTorah,” for more on “He engraved engravings in the Supernal Purity.”
Kehot’s noteח״א טו, א. באוה״ת משפטים ע׳ ב׳תשלז מציין ”ועמ״ש מענין גליף גליפו בטהירו עילאה בלקו״ת בביאור ע״פ זאת חוקת התורה”.
43גליף גליפו בטהירו עלאה
The Zohar opens its account of creation: “At the head of the King’s authority, He engraved engravings in the Supernal Purity.” The text cites it for Emek HaMelech’s view that the Supernal Purity is above Adam Kadmon.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
44ולפי קבלת מהרח״ו
Kehot refers to this encyclopedia’s entry on Adam Kadmon for the view of Rabbi Chaim Vital.
Kehot’s noteראה ספר הערכים-חב״ד ערך אדם קדמון. ראי׳ זו מקבלת מהרח״ו לא מובא בסה״מ תקס״ח.
45לפי שנעוץ סופן בתחלתן
Or HaTorah explains the point: through the study of the Written and Oral Torah below, which are the letters of Mah and of Ban, the refinements are included as high as the Supernal Purity, because their end is wedged in their beginning.
Kehot’s noteבאוה״ת שם ע׳ ב׳תשל״ז ”ר״ל שלכן ע״י עסק תושב״כ ותושבע״פ למטה שהם אותיות דמ״ה ואותיות דב״ן עי״ז נכללו הבירורים עד בחי׳ טהירו עילאה לפי שנעוץ סופן בתחלתן כו׳”. וראה באוה״ת ענינים ע׳ צ.
46שנעוץ סופן בתחלתן
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe uses it to explain how the letters, the last expression, reach up to the Supernal Purity.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
47לבנת הספיר אותיות של שם ב״ן . . ועצם השמים . . שם מ״ה
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת משפטים כרך ז ע׳ ב׳תשלז מוסיף ע״ז ”(שהוא הביטול בעצם ולא ביטול היש ולכן נק׳ עצם השמים, ועמ״ש ע״פ זאת הפעם עצם מעצמי ובד״ה ויקחו לכם איש יעו״ש)”. ועיין בביאוה״ז לכ״ק אדמו״ר הצ״צ ע׳ עג. ובאוה״ת חיי שרה קח, א, שמציין שצ״ע מכאן למ״ש בלקו״ת פ׳ בחוקותי מז, ג ”דבקשת משה הראני נא את כבודך פי׳ שיראה א״ס שלא בבחי׳ כלי והשיבו כי לא יראני כו׳ . . ואם ע״י הכלי רואי׳ עצם האור א״כ הרי הראה”. ע״ש. ובס׳ החקירה עא, א מציין לכאן ”פי׳ דכעצם השמים הוא בחי׳ עליונה יותר מבחי׳ לבנת הספיר, ולדבריו י״ל דבחי׳ שמים אלו זהו ענין השמים כסאי”. ע״ש.
Paragraph 10
48ואל אצילי בני ישראל לא שלח ידו
“And against the nobles of the Children of Israel He did not send forth His hand.” The Alter Rebbe reads “nobles” as the level of Atzilus within Beriah and “His hand” as the supernal hands that they did not attain.
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ואל אצילי . . נדב ואביהוא
Kehot’s note points to Zohar II, 126b for these words.
Zohar II, 126bזח״ב קכו, ב
Kehot’s noteתרגום יונתן ב״ע. ראה זח״ב קכו, ב.
50נדב ואביהוא
Targum Yonasan identifies the nobles as Nadav and Avihu, against whom He did not send forth His hand at that time, and says that they “saw the glory of the Shechinah of G-d.” Kehot cites it for both points.
Targum Jonathan on Exodus 24:11תרגום יונתן על שמות כ״ד:י״א
וּלְוַת נָדָב וַאֲבִיהוּא עוּלֵמַיָא שַׁפִּירַיָא לָא שָׁדַר מַחְתֵּיהּ בְּהַהוּא שַׁעְתָּא בְּרַם אִתְנַטְרָא לְהוֹן לְיוֹם תְּמִינַיָא לְאַשְׁלָמוּתָא לְאַסְעָרָא עֲלֵיהוֹן וְחָמוֹן יַת אִיקַר שְׁכִינְתָּא דַיְיָ וַהֲווֹן חָדָן בְּקוּרְבָּנֵיהוֹן דְּאִתְקַבָּלוּ בְּרַעֲוָא הֵי כְאָכְלִין וְהֵי כְשַׁתְיָין
But upon Nadab and Abihu, the comely young men, was the stroke not sent in that hour, but it awaited them on the eighth day for a retribution to destroy them; but they saw the glory of the Shekinah of the L-rd, and rejoiced that their oblations were received with favour, [as if they] did eat and drink.
Targum Jonathan on Exodus (Public Domain) · The Targum of Jonathan ben Uzziel, trans. J. W. Etheridge, London, 1862 (Public Domain)
51נדב ואביהוא
The Zohar says that “the nobles of the Children of Israel” are Nadav and Avihu, and that when Nadav, Avihu and the seventy elders saw “the G-d of Israel,” the Shechinah was revealed to them. Kehot cites it on the identity of the “nobles.”
Zohar, Mishpatim 29:574–30:581ספר הזהר, משפטים כ״ט:תקע״ד-ל׳:תקפ״א
52וע׳ זקנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י ורמב״ן כאן.
53נדב ואביהוא וע׳ זקנים
Rashi explains that “the nobles” are Nadav, Avihu and the elders, and that atzilei means “great ones,” as in “from its nobles I called you.” The Alter Rebbe likewise calls them the distinguished ones of their generation.
Rashi on Exodus 24:11רש"י על שמות כ״ד:י״א
ואל אצילי. הֵם נָדָב וַאֲבִיהוּא וְהַזְּקֵנִים: לא שלח ידו. מִכְּלָל שֶׁהָיוּ רְאוּיִים לְהִשְׁתַּלֵּחַ בָּהֶם יָד (תנחומא, ויקרא רבה כ׳): ויחזו את האלקים. הָיוּ מִסְתַּכְּלִין בּוֹ בְּלֵב גַּס מִתּוֹךְ אֲכִילָה וּשְׁתִיָּה, כָּךְ מִדְרַשׁ תַּנְחוּמָא, וְאֻנְקְלוֹס לֹא תִרְגֵּם כֵּן. אצילי. לְשׁוֹן גְּדוֹלִים, כְּמוֹ וּמֵאֲצִילֶיהָ קְרָאתִיךָ (ישעיהו מ״א), וַיָּאצֶל מִן הָרוּחַ (במדבר י״א), שֵׁשׁ אַמּוֹת אַצִּילָה (יחזקאל מ״א):
ואל אצילי AND UPON THE NOBLES — these were Nadab and Abihu and the elders — לא שלח ידו HE LAID NOT HIS HAND — This implies that they well deserved that G-d should stretch forth His hand against them (Midrash Tanchuma, Beha'alotcha 16). ויחזו את האלהים AND THEY BEHELD GOD [AND DID EAT AND DRINK] — They gazed at him intimately as though their association with Him were a matter of eating and drinking. Thus does the Midrash Tanchuma, Beha'alotcha 16 explain it. Onkelos, however, does not translate the …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
54נדב ואביהוא וע׳ זקנים
Ramban identifies the nobles as Nadav, Avihu and the elders, called so because the spirit of G-d was emanated (ne’etzal) upon them, and cites “from its nobles I called you.” This sheds light on the maamar’s link between atzilei and Atzilus.
Ramban on Exodus 24:11רמב"ן על שמות כ״ד:י״א
55ומאצילי׳ קראתיך
“You whom I took hold of from the ends of the earth, and called from its nobles.” The Alter Rebbe cites it to show that atzilei means the distinguished ones.
Isaiah 41:9ישעיהו מ״א:ט׳
אֲשֶׁר הֶחֱזַקְתִּיךָ מִקְצוֹת הָאָרֶץ וּמֵאֲצִילֶיהָ קְרָאתִיךָ וָאֹמַר לְךָ עַבְדִּי־אַתָּה בְּחַרְתִּיךָ וְלֹא מְאַסְתִּיךָ:
Thou whom I have taken hold of from the ends of the earth, And called thee from the uttermost parts thereof, And said unto thee: ‘Thou art My servant, I have chosen thee and not cast thee away’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מא, ט.
56לא שלח ידו שלא זכו להשיג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תרגום יונתן ב״ע ”איקר שכינתא”.
57כמ״ש בזהר
Kehot refers to the parallel version on this Zohar passage.
Kehot’s noteפ׳ משפטים קכב, א. ראה במאמרי אדה״ז תקס״ח ע׳ עא.
58רישא דמלכא אתתקן בחו״ג
The Zohar’s “the head of the King is arrayed in Chesed and in Gevurah,” cited again here: the supernal “hands,” Chesed and Gevurah, as they are joined to the head. These are what the elders did not attain.
Zohar, Mishpatim 21:519ספר הזהר, משפטים כ״א:תקי״ט
59הוא אהרן ומשה
“This is Aharon and Moshe, to whom G-d said: Bring the Children of Israel out of the land of Egypt.” The Torah names them here as “Aharon and Moshe”; the maamar cites it with the next verse for the two brothers whose root was in Atzilus.
Exodus 6:26שמות ו׳:כ״ו
הוּא אַהֲרֹן וּמֹשֶׁה אֲשֶׁר אָמַר ה׳ לָהֶם הוֹצִיאוּ אֶת־בְּנֵי יִשְׂרָאֵל מֵאֶרֶץ מִצְרַיִם עַל־צִבְאֹתָם:
These are that Aaron and Moses, to whom the L-RD said: ‘Bring out the children of Israel from the land of Egypt according to their hosts.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60הוא משה ואהרן
“They are the ones who spoke to Pharaoh, king of Egypt, to bring the Children of Israel out of Egypt; this is Moshe and Aharon.” Here the order is reversed, “Moshe and Aharon.”
Exodus 6:27שמות ו׳:כ״ז
הֵם הַמְדַבְּרִים אֶל־פַּרְעֹה מֶלֶךְ־מִצְרַיִם לְהוֹצִיא אֶת־בְּנֵי־יִשְׂרָאֵל מִמִּצְרָיִם הוּא מֹשֶׁה וְאַהֲרֹן:
These are they that spoke to Pharaoh king of Egypt, to bring out the children of Israel from Egypt. These are that Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61האבות הן המרכבה
Reish Lakish teaches, “The Patriarchs are themselves the Chariot,” drawing it from verses that describe G-d as standing over them. The Alter Rebbe cites it for the Patriarchs, who were of Atzilus and grasped the supernal hands.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 11
62ויחזו את האלקים ויאכלו וישתו
The end of the verse: “and they beheld Elokim, and they ate and drank.” The maamar explains both what they saw and what their eating and drinking was.
Exodus 24:11שמות כ״ד:י״א
וְאֶל־אֲצִילֵי בְּנֵי יִשְׂרָאֵל לֹא שָׁלַח יָדוֹ וַיֶּחֱזוּ אֶת־הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ:
And upon the nobles of the children of Israel He laid not His hand; and they beheld G-d, and did eat and drink.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ויחזו לשון תרגום
There the Alter Rebbe explains “from my flesh I shall see (echezeh)” as the level of Daas: echezeh is the Targum word for seeing, and so it is only the “back” of actual sight.
Kehot’s noteראה לקו״ת ואתחנן ז, א. שער האמונה פכ״ה. ועוד. וראה זח״א (ס״ת) פח, סע״ב. לקו״ש חט״ז ע׳ 209. במאמרי אדה״ז תקס״ח ע׳ עט מבאר הקושיא ”מה שאמר ויחזו בלשון תרגום [הוספת הצ״צ] ולא אמר וראו”. לסעיף זה — ראה באוה״ת פ׳ פינחס ע׳ א׳עב ואילך.
64ויחזו לשון תרגום
On Avram’s vision (machazeh), the Zohar explains that mar’eh and machazeh are one, “this one Targum and this one the holy tongue,” and that this language is hidden from the supernal angels. Kehot cites it for the Alter Rebbe’s point that vayechezu is a Targum word.
Zohar, Lech Lecha 26:283–290ספר הזהר, לך לך כ״ו:רפ״ג-ר״צ
65כי שמש ומגן ה׳ אלקים
“For a sun and a shield is Havayah Elokim; He gives grace and glory.” Havayah is like the sun and Elokim like the shield that screens it, so the elders, who saw Elokim, saw only the screen.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
66ולע״ל מוציא חמה מנרתקה
Reish Lakish teaches that in the future the Holy One, blessed be He, will take the sun out of its sheath. The maamar uses the image for the revelation of Havayah without the concealing shield of Elokim.
Zohar III, 17aזח״ג יז, א
Nedarim 8b:6נדרים ח׳ ב:ו׳
וּפְלִיגָא דְּרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר: אֵין גֵּיהִנָּם לָעוֹלָם הַבָּא, אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹצִיא חַמָּה מִנַּרְתִּיקָהּ, צַדִּיקִים מִתְרַפְּאִין בָּהּ וּרְשָׁעִים נִידּוֹנִין בָּהּ. שֶׁנֶּאֱמַר: ״וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ וְגוֹ׳״. וְלֹא עוֹד, אֶלָּא שֶׁמִּתְעַדְּנִין בָּהּ, שֶׁנֶּאֱמַר: ״וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteזח״ג יז, א. נדרים ח, ב. ב״ר ו, י.
67ולע״ל מוציא חמה מנרתקה
The Zohar identifies the “sun” with the Name Havayah and its “sheath” with Ado-nai, quoting the teaching that in the Time to Come the Holy One, blessed be He, will take the sun out of its sheath. The maamar uses this for the revelation that will come without the screen.
Zohar, Vayikra 40:278–41:285ספר הזהר, ויקרא מ׳:ער״ח-מ״א:רפ״ה
68רצוא ושוב
In Yechezkel’s vision, “the living creatures ran and returned (ratzo vashov), like the appearance of a flash.” The Alter Rebbe borrows the phrase for the rhythm of the heart’s opening and closing that spreads the blood.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
69וכמ״ש בזהר ע״פ אני ישנה
The Zohar reads “I am asleep, but my heart is awake” as the Congregation of Israel saying, “I am asleep in the exile of Egypt,” while her heart stays awake to guard her children. The Alter Rebbe cites it for the “sleep” of exile, the departure of the intellect when no feminine waters are raised.
Zohar III, 95aזח״ג צה, א
Kehot’s noteזח״ג צה, א.
70אני ישנה
“I am asleep, but my heart is awake; the voice of my beloved knocks.” The verse the Zohar interprets.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71רפ״ג דעירובין והמים כו׳
A place Kehot cites for further use of the Rambam’s point that water and salt carry the food.
Kehot’s noteשם: והמים והמלח אינם מהמזונות אבל הם מוליכין המזון. וראה סה״מ תר״ל ע׳ יז. סה״מ תרנ״ה ע׳ לג.
72והמים כו׳
On the Mishnah that one may make an eruv with any food except water and salt, the Rambam explains that water and salt are not foods, but they carry the food to its places. The Alter Rebbe cites it for the role of drink in letting the blood reach the limbs.
Rambam on Mishnah Eruvin 3:1רמב"ם על משנה עירובין ג׳:א׳
73לחם לא אכל ומים לא שתה
Moshe was there with G-d forty days and forty nights; “bread he did not eat and water he did not drink.” The Alter Rebbe explains that he was nourished by the eating and drinking of Atzilus.
Exodus 34:28שמות ל״ד:כ״ח
וַיְהִי־שָׁם עִם־ה׳ אַרְבָּעִים יוֹם וְאַרְבָּעִים לַיְלָה לֶחֶם לֹא אָכַל וּמַיִם לֹא שָׁתָה וַיִּכְתֹּב עַל־הַלֻּחֹת אֵת דִּבְרֵי הַבְּרִית עֲשֶׂרֶת הַדְּבָרִים:
And he was there with the L-RD forty days and forty nights; he did neither eat bread, nor drink water. And he wrote upon the tables the words of the covenant, the ten words.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, כד.
74שהיה ניזון מבחי׳ אכילה ושתיה שבאצילות
Or HaTorah quotes this point and adds the Midrash Rabbah on Ki Sisa (ch. 47): “bread he did not eat, but he ate the bread of Torah; water he did not drink, but he drank the water of Torah.” So Moshe’s nourishment was the Torah itself as it is above.
Kehot’s noteמובא באוה״ת פ׳ פינחס ע׳ א׳עג ומוסיף: ”והיינו כמ״ש במד״ר פ׳ כי תשא פמ״ז לחם לא אכל אבל לחמה של תורה אכל, מים לא שתה אבל מימיה של תורה שתה”. וכ״ה באוה״ת דרושים ליוהכ״פ ע׳ א׳תקפו.
75אכלתי יערי עם דבשי
“I have eaten my honeycomb with my honey, I have drunk my wine with my milk; eat, friends; drink and become drunk, beloved ones.” The maamar reads this eating and drinking as Chochmah and Binah.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
76ויצא כברק חצו
“And G-d will appear over them, and His arrow shall go forth like lightning.” The flash of lightning illustrates Chochmah as a point.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ט, יד.
Paragraph 14
77תלת כליל גו תלת
Kehot’s note points to Zohar II, 50a for these words.
Zohar II, 50aזח״ב נ, א
Kehot’s noteראה זח״ב נ, א.
78תלת כליל גו תלת
Among the hidden beginnings it describes, the Zohar speaks of “three winds included in three.” Kehot cites it for the phrase “three included within three.”
Zohar, Beshalach 11:134ספר הזהר, בשלח י״א:קל״ד
Paragraph 15
79לכו לחמו בלחמי
Wisdom calls: “Come, eat of my bread, and drink of the wine I have mixed.” The Alter Rebbe reads the “bread” as the Written Torah.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
Paragraph 16
80ועשו להם ציצית
“Speak to the Children of Israel and say to them that they shall make for themselves tzitzis on the corners of their garments.” The Alter Rebbe gives it as an example of a command stated in the Written Torah whose reason the Sages explained.
Numbers 15:38במדבר ט״ו:ל״ח
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם וְעָשׂוּ לָהֶם צִיצִת עַל־כַּנְפֵי בִגְדֵיהֶם לְדֹרֹתָם וְנָתְנוּ עַל־צִיצִת הַכָּנָף פְּתִיל תְּכֵלֶת:
’Speak unto the children of Israel, and bid them that they make them throughout their generations fringes in the corners of their garments, and that they put with the fringe of each corner a thread of blue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לח.
Paragraph 17
81שפכי כמים לבך
“Arise, cry out in the night ... pour out your heart like water before the face of G-d.” Prayer is likened to pouring out water, the “drinking” that raises feminine waters.
Lamentations 2:19איכה ב׳:י״ט
קוּמִי רֹנִּי בַלַּיְלָה לְרֹאשׁ אַשְׁמֻרוֹת שִׁפְכִי כַמַּיִם לִבֵּךְ נֹכַח פְּנֵי אֲדֹ־נָי שְׂאִי אֵלָיו כַּפַּיִךְ עַל־נֶפֶשׁ עוֹלָלַיִךְ הָעֲטוּפִים בְּרָעָב בְּרֹאשׁ כׇּל־חוּצוֹת:
Arise, cry out in the night, At the beginning of the watches; Pour out thy heart like water Before the face of the L-rd; Lift up thy hands toward Him For the life of thy young children, That faint for hunger At the head of every street.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יט.
82וע׳ בזהר ויקרא (דף ד׳ ע״א)
Kehot refers to Or HaTorah on Pinchas in connection with this Zohar reference.
Kehot’s noteראה אוה״ת פ׳ פינחס ע׳ א׳עג.
83לכו לחמו בלחמי
“Come, eat of my bread.” The maamar reads its two forms of the word, lachamu and lachmi, as the Torah as it is below and the Torah in its root above.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84On “eat, friends; drink and become drunk, beloved ones,” the Zohar teaches that of the upper ones, the “friends,” eating is written without drinking, while of the lower ones, the “beloved,” who need watering from the deep stream, drinking is written. The text refers to it for eating and drinking as two distinct kinds of nourishment, above and below.
Zohar, Vayikra 2:29–3:41ספר הזהר, ויקרא ב׳:כ״ט-ג׳:מ״א
Note that those in the higher realm are bidden only to eat and not to drink. For he who already has a cask of wine needs something to eat with it, and since in that realm is the precious “wine of creation”, they are invited to eat, whereas those below who require liquid are invited to drink, for all shoots require to be watered from the deep stream.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
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לא תהיה משכלה ועקרה בארצך את מספר ימיך אמלא
“None shall lose her young or be barren in your land”
Love and awe of G-d cannot be manufactured: they grow as G-d’s gift from a supernal “land of life,” while a person’s part is to plow and sow, by contemplating G-d until He becomes “your G-d,” by making himself an empty, clean vessel, and by prayer that reaches above the Name of creation. Feelings produced “in your land,” from one’s own self, either die at once or never come.
The maamar in brief
The maamar reads the promise “None shall lose her young or be barren in your land” as speaking of the soul. Above is a “land of life,” Knesses Yisrael above, from which love of G-d and the life of the mitzvos grow as food grows from the earth: the growth is G-d’s, while a person must plow and sow. Love is “light sown for the tzaddik,” that is, for every upright Jew. So one should not try to love G-d by oneself, but contemplate Havayah, before whom all is nothing, until He becomes “your G-d.” Then love and awe are born and endure; feelings forced “in your land” die at once (“loses her young”) or never come (“barren”). A second barrenness is the lack of a vessel: the ego blocks the mind, so one must be hollowed by a broken heart and rinsed even of permitted pleasures. Next is Chanah’s prayer “upon Havayah,” above the Name that creates worlds, and her weeping, which arouses His great compassion. A person makes the “days,” the garments of Torah and mitzvos; G-d fills their “number,” their light. Last, G-d promises to remove the serpent’s “sickness,” the self-awareness born with the first sin.

Outline
	1The land of lifeAbove is a “land of life,” Knesses Yisrael above, from which love of G-d and the mitzvos grow as food grows from the earth; the growth is G-d’s, and a person’s task is to plow and sow.¶1–2
	2Light sown for the tzaddikThe sown “light” is the love of G-d, sown for every upright Jew; all love and awe are G-d’s gift, not the worshiper’s own product.¶3–4
	3Serving Havayah your G-dRather than forcing love, a person contemplates Havayah, before whom all is nothing, until He becomes “your G-d,” grasped as if seen; G-d’s greatness toward the worlds is His humility, and this descent into the mind is where service begins.¶5–6
	4Losing young and barrennessLove and awe born of such contemplation endure, awe coming first; feelings produced “in your land” die at once or are never born.¶7
	5The empty, clean vesselA second barrenness is the lack of a vessel: the sense of self blocks the mind. A broken heart hollows the vessel, and detachment even from permitted pleasures rinses it clean.¶8–10
	6Chanah’s prayer and weepingChanah prays “upon Havayah,” binding herself with self-sacrifice to G-d above the Name that brings worlds into being; her weeping arouses the great compassion that flows from His exaltation above all worlds and shields us from sinking into this world.¶11–15
	7The number of your daysService must be steady and settled, every day whole and accounted for; the days are the garments of Torah and mitzvos that a person makes, and G-d fills their “number,” the light within them.¶16–18
	8Removing the sicknessG-d also promises to remove the serpent’s contamination, the awareness of one’s own lack and good that was born with the sin of the Tree of Knowledge.¶19–20


Key concepts
	The land of lifeארץ החיים
	The supernal source, Knesses Yisrael above, from which the souls of Israel receive love of G-d and the life of the mitzvos, as living things are fed from the earth.

	Knesses Yisraelכנסת ישראל
	The collective soul of Israel, above (rooted in G-d’s thought) and below; called Leah when she gives birth to love and awe, and Chanah when she is barren.

	Love and aweאהבה ויראה
	The “son” and “daughter” born of contemplating G-dliness, awe first; true love and awe endure because they grow from above, while self-made feelings fade.

	Empty vesselכלי ריקן
	A heart hollowed by humility and rinsed of attachment to the world, able to receive the contemplation of G-dliness.

	The Name Havayahשם הוי׳
	The Name that signifies bringing everything into being from nothing; it applies only in relation to the worlds, while Chanah’s prayer reaches above it.

	Great compassion (rachamim rabim)רחמים רבים
	The compassion that flows from G-d’s infinite exaltation above all worlds, before whom even the highest worlds are lowly; it is aroused by weeping in prayer.

	The number of your daysמספר ימיך
	The light within the days, which are the garments of Torah and mitzvos; a person makes the days, and G-d fills their light.


Section 1 · ¶1–2
The land of life
1לא תהיה משכלה ועקרה בארצך את מספר ימיך אמלא. הנה מודעת זאת כי יש למעלה1 בחינת ארץ החיים שממנה נשפע חיים ומזון לכללות נשמות ישראל
“None shall lose her young or be barren in your land; the number of your days I will fill.” Now, it is well known that above there is the level of the “land of life,” from which life and sustenance flow to the souls of Israel as a whole,
The maamar opens with Exodus 23:26, one of the blessings promised to those who serve G-d: no woman will lose her young or be barren, and their days will be full. The Alter Rebbe begins with a premise: above there is a spiritual “land of life,” from which life and nourishment flow to all the souls of Israel together.


לאהבה את ה׳ לעשות כל מצותיו אשר יעשה אותם האדם וחי בהם חיים אמיתיים2 דוגמת ארץ הלזו התחתונה הגשמית שמצמחת כל מיני מגדים להחיות בהם נפש כל חי חיים גשמיים.34
to love G-d, to do all His mitzvos, “which a person shall do and live by them,” a true life; just like this lower, physical earth, which grows all kinds of choice fruits to give the soul of every living thing physical life by them.
The “life” that flows from this land is the ability to love G-d and keep His mitzvos, which the verse calls living by them and the Alter Rebbe calls “a true life.” It is modeled on the physical earth, which grows the food that keeps every living creature alive.




2וזולתה אין קיום וחיות לכל הדרים עליה כי לא יועיל הון ועושר זהב וכסף אם לא5 יהיה צמח האדמה ח״ו [חס ושלום].
Without it, there is no existence or life-force for any who dwell on it; for wealth and riches, gold and silver, are of no avail if there is no growth from the soil, G-d forbid.
The comparison is pressed further: without the earth’s produce no one can survive, and all the gold and silver in the world are useless if nothing grows. The point being prepared is that spiritual life depends on its source in the same way.


וכך כל חיות רוחני הנמשך לאדם לתורה ולעבודה הכל הוא ע״י ארץ החיים העליונה6 וכמ״ש בארצות החיים.7
So too, all the spiritual life-force that is drawn to a person for Torah and for [divine] service all comes through the supernal land of life, as it is written, “in the lands of life.”
All the spiritual vitality a person has for Torah study and for serving G-d comes through the supernal “land of life.” The Alter Rebbe finds this land in the Psalmist’s phrase “the lands of life.”


(ומ״ש בארצות היינו כי יש ארץ עלאה וארץ תתאה. דהיינו כנ״י [כנסת ישראל] דלעילא וכנ״י [וכנסת ישראל] דלתתא כי גם למעלה יש בחי׳ כנ״י [כנסת ישראל] כי ישראל עלו במחשבה)8 ונק׳ בשם ארץ.
(And when it says “lands,” this is because there is a higher land and a lower land, that is, Knesses Yisrael above and Knesses Yisrael below; for above, too, there is the level of Knesses Yisrael, since Israel arose in [G-d’s] thought.) And it is called by the name “land.”
The parenthesis explains the plural “lands”: there is a higher and a lower land, Knesses Yisrael (the collective soul of Israel) as it exists above and as it exists below. Knesses Yisrael exists above too because Israel “arose in [G-d’s] thought”: the souls have a root in the divine thought itself, and that higher root is what is called “land.”


כי כמו ארץ הלזו הגשמית אין כח צמיחתה מצד עצמה9 אלא מן הזריעה וכח הצומח אשר ניתן בה להיות ממנה ועל ידה נגדל ונצמח כל הזרעים שבתוכה.
For just as this physical earth does not have its power of growth from itself, but from the sowing and the power of growth that was placed in it, so that from it and through it all the seeds within it are grown and sprout,
Why “land”? Because the physical earth has no power of growth of its own; things grow from it only through the seed sown in it and the power of growth placed in it.


כך החיים הרוחניים10 הנמשכים ונשפעים מארץ החיים הם נמשכים ממקור וחיי החיים ב״ה כי הוא הנותן כח בארץ להוציא צמחה. אך זאת עבודת האדם לחרוש ולזרוע בה.11
so the spiritual life that is drawn and flows from the land of life is drawn from the Source and the Life of life, blessed be He, for it is He who gives the land the power to bring forth its growth. But this is the service of man: to plow and to sow in it.
Spiritual life likewise flows through the “land of life” but comes from G-d, the Source of all life, who gives that land its power to grow. The human part is to plow and sow, preparing the ground; the next paragraphs explain what that work is.




Section 2 · ¶3–4
Light sown for the tzaddik
3והיינו כמ״ש אור זרוע לצדיק12 כי ועמך כלם צדיקים13 כתיב. ואינו שם התואר דהיינו מדרגת צדיק אמיתי שנתבאר במ״א.14 אלא ר״ל [רוצה לומר] מדרגת אדם כשר שאינו רשע ח״ו [חס ושלום] וכמ״ש צדיק ורשע לא קאמר.1516
This is as it is written, “Light is sown for the tzaddik,” for it is written, “And your people are all tzaddikim.” And this is not the title, that is, the rank of a true tzaddik, which is explained elsewhere; rather, it means the rank of an upright person who is not wicked (rasha), G-d forbid, as it is said, “‘Tzaddik’ and ‘rasha’ it does not say.”
The “sowing” is linked to the verse “Light is sown for the tzaddik,” and since “your people are all tzaddikim,” the light is sown for every Jew. “Tzaddik” here is not the title of the true tzaddik discussed elsewhere (the Kehot note points to Tanya), but an upright person who is not wicked. The saying “‘Tzaddik’ and ‘rasha’ it does not say,” which Tanya, ch. 1, also cites, teaches that righteousness and wickedness are not fixed in advance, so the “tzaddik” meant here is what any person can choose to be.




4והאור היא אהבת ה׳ ותשוקתו אליו ית׳ הנמשך לאדם הנה הוא זרוע בארץ החיים לצדיק.17
And the “light” is the love of G-d and the longing for Him, blessed be He, that is drawn to a person: it is sown in the land of life “for the tzaddik.”
The “light” that is sown is the love of G-d and the longing for Him that come to a person. It is planted in the supernal “land of life,” and from there it grows “for the tzaddik.”


פי׳ להיות צדיק ומקושר בה׳ לדבקה בו.18 וזאת ישים האדם אל לבו וידע נאמנה ויאמין באמונה שלימה
That is, to be a tzaddik and bound to G-d, to cleave to Him. And a person should take this to heart, and know with certainty, and believe with complete faith,
“For the tzaddik” means: so that the person becomes a tzaddik, bound to G-d and cleaving to Him. The Alter Rebbe then asks the reader to take the point that follows to heart, with knowledge and complete faith.


כי כל אהבה ויראה הנמשכים אליו הוא מתת אלקים שנותן כח הצומח בארץ העליונה להצמיח אהבת ה׳ ויראתו על פניו ואינם נמשכים מכח האדם העובד עצמו.
that all love and awe that are drawn to him are a gift of G-d, who gives the power of growth in the supernal land to make the love of G-d and the awe of Him grow upon his face; and they are not drawn from the power of the worshiper himself.
All the love and awe a person feels are G-d’s gift: He gives the supernal land the power to make them grow “upon his face,” and the worshiper does not produce them by his own strength. This prepares the next paragraph’s warning against trying to generate love by oneself.




Section 3 · ¶5–6
Serving Havayah your G-d
5וע״כ כל עיקר עבודתו לא תהיה לאהוב ה׳ מעצמו שיהיה הוא העובד והוא האוהב כו׳. כ״א כמ״ש ועבדתם את19 הוי״ה אלקיכם.
Therefore the whole essence of his service should not be to love G-d on his own, so that he is the one who serves and he is the one who loves, etc.; but rather as it is written, “And you shall serve Havayah your G-d.”
Since love and awe come from above, a person’s main service should not be an effort to love G-d by himself, as if he were the one who serves and loves. It should follow the verse just before the maamar’s verse, “And you shall serve Havayah your G-d.”


ופי׳ לפי פשוטו אינו מובן וכי הוא יתברך לעבודתנו הוא צריך וכלום חסר ח״ו [חס ושלום] ואם צדקת מה תתן לו.20
Now, according to its plain sense, its meaning is not understood: does He, blessed be He, need our service? Does He lack anything, G-d forbid? “If you are righteous, what do you give Him?”
Taken simply, the command to serve G-d is puzzling, since G-d lacks nothing and needs nothing from us. As Elihu tells Job, “If you are righteous, what do you give Him?”


אלא הענין21 כי הוי״ה פי׳ היה הוה ויהיה ואני ה׳ לא שניתי22 וכולא קמיה כלא חשיב ותהיה עבודתכם כ״כ [כל כך] עד שבחי׳ זו תהי׳ [תהיה] אצליכם בבחי׳ אלהיכם כאלו הוא אלקים שלכם.
Rather, the point is this: Havayah means “He was, He is and He will be,” and “I, G-d, have not changed,” and “before Him all is considered as nothing.” And your service should be so [intense] that this level becomes, for you, in the mode of “your G-d,” as though He were your own G-d.
The answer reads the verse through the Name Havayah, which means “He was, He is and He will be”: G-d unchanging and beyond time, before whom all is as nothing. The service asked of us is to make this transcendent Havayah into “your G-d,” something truly one’s own.


דהיינו שיהיה שורה וקבוע במוח ומחשבה ומורגש ונתפס בשכלו באמת לאמתו כאלו עיניו רואות גילוי אלהותו ית׳ ממש.
That is, that it rest and be fixed in the mind and thought, and be felt and grasped in his intellect in utter truth, as though his eyes actually saw the revelation of His G-dliness, blessed be He.
Making Havayah “your G-d” means that this truth settles firmly in the mind and is felt and grasped as vividly as if one saw G-dliness with one’s own eyes. The “service” is the work of bringing the infinite into human understanding.




6ועד״ז הוא סדר כל השבחים23 אלהי אברהם כו׳ הגדול כו׳.24 כי במקום שאתה מוצא גדולתו25 שם אתה מוצא ענותנותו כי באמת כולא קמיה כלא חשיב והתלבשותו בבחי׳ גדולה כביכול ענוה היא.
In this way, too, is the order of all the praises: “G-d of Avraham,” etc., “the great,” etc. For “where you find His greatness, there you find His humility”; for in truth “before Him all is considered as nothing,” and His investing Himself in the level of greatness is, so to speak, humility.
The praises at the start of the Amidah, “G-d of Avraham... the great...,” follow the same pattern of joining the transcendent to the personal. As the Talmud says, “where you find His greatness, there you find His humility”: since all is as nothing before Him, His appearing as “great” toward the worlds is itself an act of humility.


והוא באמת עיקר העבודה ומכאן עיקר ההתחלה מלמעלה למטה. וזהו באמת עבודה גדולה שיוכל מוחו הגשמי לקבל ולתפוס בו גילוי אלהותו ית׳.
And this is truly the essence of [divine] service, and from here comes the essential beginning, from above to below. And this is truly a great service: that his physical brain can receive and grasp within it the revelation of His G-dliness, blessed be He.
This descent from above to below, G-d making Himself graspable, is the true starting point of service. Hence it is a great service for a physical brain to receive and grasp a revelation of G-dliness.




Section 4 · ¶7
Losing young and barrenness
7והנה בכאן נולדה ונתעוררה26 מדת אוי״ר [אהבה ויראה] ונק׳ בשם הולדה. כי אהוי״ר [אהבה ויראה] הם בחי׳ בן ובת. שאהבה היא בחי׳ בן כמ״ש זכר חסדו.27 והיראה היא בחי׳ בת.
Now, here the attributes of love and awe are born and aroused, and this is called “birth.” For love and awe are the aspects of a son and a daughter: love is the aspect of a son, as it is written, “He remembered (zachar) His kindness,” and awe is the aspect of a daughter.
When the mind truly grasps G-dliness, love and awe are “born” and aroused, so this stage is called “birth.” Love is a “son” and awe a “daughter”; love is male because of the verse “He remembered (zachar, a word that also means ‘male’) His kindness,” kindness being the attribute of love.


וזהו בת תחלה סימן יפה לבנים2829 שצריך לעורר יראת ה׳ ופחדו תחלה כי זה השער לה׳30 כמ״ש במ״א.
And this is “A daughter first is a good sign for sons”: one must first arouse the awe of G-d and the dread of Him, for “this is the gate to G-d,” as is explained elsewhere.
This is the Talmud’s “A daughter first is a good sign for sons”: awe must be aroused first, because awe is “the gate to G-d” through which one enters to love.


משא״כ כשאין עבודתו עד״ז ובחי׳ זו רק שרוצה לאחוז במדות אהוי״ר [אהבה ויראה] להיות אוהב וירא כו׳
This is not so when his service is not in this way and on this level, but he only wants to take hold of the attributes of love and awe, to be one who loves and fears, etc.;
The Alter Rebbe contrasts a person whose service skips this contemplation and who simply wants to seize the feelings of love and awe, to become a person who loves and fears G-d.


הנה היא לא תצלח בידו ולעולם לא יוליד שום אהבה ויראה אמיתיים כ״א דמיונות שוא שהוא דבר שאין לו קיום
then it will not succeed in his hands, and he will never beget any true love and awe, but only false imaginings, which are a thing that has no permanence
Such an effort will not succeed: it will never produce real love and awe, only empty imaginings that have no staying power.


אלא לפי שעה ונק׳ בחי׳ זו משכלה שיולדת וקוברת. ועקרה היינו שאינה יולדת אהוי״ר [אהבה ויראה] כלל.
except for the moment. And this level is called “one who loses her young” (meshakelah), who gives birth and buries; and “barren” means one who does not give birth to love and awe at all.
Feelings that last only a moment are the meshakelah, the mother who gives birth and then buries her children. The “barren” one is the person in whom love and awe are not born at all.


וזהו לא תהיה משכלה ועקרה בארצך כי סבת היות בחינות אלו משכלה ועקרה הוא מחמת כי הם בארצך ואינם באים מארץ עליונה:
And this is “None shall lose her young or be barren in your land”: for the reason these levels are “one who loses her young” and “barren” is that they are “in your land” and do not come from the supernal land.
This explains the verse: both failures happen “in your land,” when love and awe are generated from a person’s own ground rather than coming from the supernal land. The promise that none will lose her young or be barren is fulfilled when love and awe are drawn from above.




Section 5 · ¶8–10
The empty, clean vessel
8אך הנה יש עוד31 בחי׳ עקרה. והוא כענין מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ אין לה ולד אפי׳ [אפילו] בית ולד32 אין לה33 ושהיו טומטומים פי׳ שנסתם כ״כ [כל כך] עד שאין לה כלי קבול לקבל הריון.
But there is yet another level of barrenness. It is like what our Sages, of blessed memory, said on the verse “She had no child”: “She did not even have a womb”; and that they were tumtumim, meaning that she was so closed up that she had no receptacle to receive a pregnancy.
A second, deeper barrenness is introduced. On “She had no child,” said of Sarai, the Sages said that she did not even have a womb, and that Avraham and Sarah were tumtumim, closed up; there was no receptacle in which a child could be conceived.


ועד״ז הנה יש באדם ג״כ בחי׳ זו לעבודת ה׳ שאינו תופס במוחו ושכלו האמת כאשר הוא מחמת שאין לו כלי מחזיק.34
In the same way, there is also this level in a person with regard to the service of G-d: he does not grasp in his mind and intellect the truth as it is, because he has no vessel that holds [it].
The parallel in divine service is a person who cannot grasp the truth as it is, not for lack of contemplation, but because he has no “vessel” to hold it.


כי כנ״י [כנסת ישראל] נק׳ כוס ישועות3536 שהוא כלי קבול לקבל החסדים העליונים ונק׳ כוס של ברכה שמקבלת יין המשמח דהיינו בחי׳ התבוננות הנ״ל.
For Knesses Yisrael is called “the cup of salvations,” for it is a receptacle to receive the supernal kindnesses; and it is called “the cup of blessing,” for it receives the wine that gladdens, that is, the level of the contemplation mentioned above.
The vessel is illustrated from Knesses Yisrael, called “the cup of salvations,” a receptacle for the supernal kindnesses, and “the cup of blessing,” which receives “the wine that gladdens.” That wine is the contemplation described above, and it needs a vessel to hold it.




9והיינו כשהוא כלי ריקן. משא״כ אם מחזיק מקום לעצמו ונחשב בעצמו ליש ודבר בפ״ע [בפני עצמו].
That is, when it is an empty vessel. This is not so if he holds a place for himself and considers himself a “something” (yesh), a thing in its own right.
The vessel receives only when it is empty. A person who “holds a place for himself,” regarding himself as a separate somebody, is a full vessel with no room for G-dliness.


ולכן הוא עוסק ברצונותיו לומר כך אני רוצה וכך טוב לי זה איני יכול לעשות וכיוצא בדברים ויש בזה פרטים ופרטי פרטים עד אין מספר.
Therefore he is occupied with his desires, saying, “This is what I want,” and “This is good for me,” “This I cannot do,” and things of that sort; and there are details and fine details in this without number.
Such a person is taken up with his own wishes: what he wants, what is good for him, what he cannot do. The forms this takes are endless.


אך דרך כלל יש בחי׳ זו לכל או״א [אחד ואחד] למצוא בנפשו. הן העוסקים במו״מ [במשא ומתן]. הן יושבי אוהלים בכל דבר שאומר אני כו׳ ומחמת זה נטמטם ונסתם מוחו:
But in general, each and every person can find this quality in his soul, both those engaged in business and those who sit in the tents [of Torah], in every matter in which he says “I,” etc.; and because of this his mind becomes stopped up and closed.
Everyone can find this trait in himself, the businessman and the scholar alike, whenever he says “I.” This self-assertion is what blocks the mind, the inner counterpart of being tumtum, closed up.




10והנה העצה לעשות כלי ריקן37 הוא כמ״ש לב נשבר ונדכה38 כו׳ אשכון את דכא39 וגו׳.
Now, the advice for making an empty vessel is as it is written, “A broken and crushed heart,” etc., [and] “I dwell with the crushed,” etc.
The remedy for the blocked vessel is “a broken and crushed heart,” which G-d does not despise, for G-d says, “I dwell... with the crushed and lowly of spirit.” Brokenness turns a person into the empty vessel in which G-d can dwell.


והוא כמשל אומן העושה כלי קבול שצריך להכותה בפטיש סביב סביב עד שנעשה חלל בתוכה וכך יהיה האדם ידכה וישוח להיות שפל רוח שלא יתפוס מקום כלל שיהיה מקומו פנוי וחלל כאלו אין ואפס ממש.
It is like the analogy of a craftsman who makes a receptacle: he must strike it with a hammer all around until a hollow is formed inside it. So should a person be: he should crush himself and bow low, to be lowly of spirit, so that he takes up no space at all, so that his place is empty and hollow, as though he were truly nothing and naught.
A craftsman makes a vessel by hammering the material all around until a hollow forms inside. So a person must crush and humble himself until he takes up no room at all, as though he were nothing.


אך עוד אחת היא משארז״ל [מה שאמרו רבותינו זכרונם לברכה] כוס של ברכה40 צריך הדחה מבפנים41 והענין הוא כי אפילו מי שהוא נדכה בטבע כגון שהוא עני ואין לו מצח להרים ראש.
But there is one more thing, from what our Sages, of blessed memory, said: “The cup of blessing requires rinsing on the inside.” The point is that even someone who is crushed by nature, for example, one who is poor and has not the face to lift up his head,
A second requirement comes from the law that “the cup of blessing requires rinsing on the inside.” It applies even to someone who is humble by nature or circumstance, such as a poor man who would not dare to raise his head.


עוד צריך הוא שלא יטה לבו אפילו לדברים המותרים להיות מקושר בהם בכל לב ונפש
still needs not to incline his heart even toward permitted things, to be bound up in them with all his heart and soul;
Even such a person must not give his heart to permitted things, becoming bound to them with all his heart and soul.


כי אפשר לעולם שיתקיים עשיית דברים המותרים בלא לב42 ג״כ ואם הטה לבו ונקשר להיות בהבלי העולם א״א להיות כלי קבול עד שיטהר והוא
for it is always possible for permitted things to be done without the heart as well. And if he has inclined his heart and become bound up in the vanities of the world, he cannot be a receptacle until he is purified. This is
Permitted things can be done without the heart being in them. But if the heart attaches itself to the world’s vanities, the person cannot be a receptacle for G-dliness until he is purified.


כמו למשל כוס המלוכלך שא״א להטיל בו יין עד שירחצנו וכן האשה לא תוכל לקבל הריון אפילו יש לה בית ולד אם לא נטהרה מטומאתה:
like, for example, a soiled cup, into which one cannot put wine until he washes it; and likewise a woman cannot conceive, even if she has a womb, if she has not been purified of her impurity.
A dirty cup cannot hold wine until it is washed, and a woman cannot conceive, even with a womb, until she has become pure. Humility makes the hollow; detachment from worldly desire cleans it.




Section 6 · ¶11–15
Chanah’s prayer and weeping
11והנה אחר שעשה כלי קבול נקיה ומודחת הנה הוא עוד צריך לשית עצות בנפשו. והוא ענין מ״ש ותתפלל חנה על43 ה׳ ובכה תבכה.
Now, after he has made a receptacle, clean and rinsed, he still needs to take counsel in his soul. This is the meaning of what is written, “And Chanah prayed upon G-d, and wept sorely.”
With a clean, rinsed vessel ready, one more inner step is needed, to “take counsel in one’s soul.” It is found in Chanah’s story: “And Chanah prayed upon G-d, and wept sorely.”


כי הנה כנ״י [כנסת ישראל]44 יש לה כמה בחי׳ ושמות וכשהיא בבחי׳ הולדה נק׳ בשם לאה אם הבנים.
For Knesses Yisrael has several aspects and names; when she is in the state of giving birth, she is called by the name Leah, the mother of children.
Knesses Yisrael, the collective soul of Israel, appears under several names. When she is “giving birth” to love and awe, she is called Leah, the mother of many children.




12וכשהיא בבחי׳ עקרה שאינה מולדת אהבה ויראה45 נק׳ בשם חנה כמ״ש ולחנה אין ילדים.46 והעצה היא ותתפלל חנה על הוי״ה.
And when she is in the state of barrenness, not giving birth to love and awe, she is called by the name Chanah, as it is written, “But Chanah had no children.” And the advice is: “And Chanah prayed upon Havayah.”
When Knesses Yisrael is barren, with no love and awe, she is called Chanah, of whom it is written, “But Chanah had no children.” The remedy is “And Chanah prayed upon Havayah,” which the Alter Rebbe now explains.


והענין כי הנה שם הוי״ה מורה ע״ש שמהווה את הכל מאין ליש ושם זה הוא בכל עולמות אצילות בי״ע שאין חילוק ביניהם אלא שזה ברא וזה יצר כו׳.
The explanation is that the Name Havayah signifies that He brings everything into being (mehaveh) from nothing to something. This Name is in all the worlds, Atzilus, Beriah, Yetzirah and Asiyah, for there is no difference between them except that this one He created and this one He formed, etc.
The Name Havayah signifies bringing into being (mehaveh) from nothing to something. It is at work in all four worlds alike; their differences, “this one He created, that one He formed,” are only matters of detail.


אבל דרך כלל הנה הוא מחיה את כולם ומהוה אותם מאין ליש. אך אמתות שם זה אינו אלא לגבי העולמות הנאצלים והנבראים והנוצרים והנעשים.
But in general, He gives life to them all and brings them into being from nothing to something. However, the truth of this Name applies only in relation to the worlds that are emanated, created, formed and made.
Havayah gives life to all the worlds and brings them into being. But this Name is true only in relation to the worlds that are emanated, created, formed and made, since it describes G-d as their Creator.


אבל לגבי הקב״ה בכבודו ובעצמו לא שייך כלל לומר שם זה דכולא קמיה כלא חשיב ואינם נתפסים אצלו בגדר מציאות כלל כמ״ש אני הוי״ה לא שניתי.47
But in relation to the Holy One, blessed be He, in His glory and His essence, it is not at all relevant to speak of this Name, for “before Him all is considered as nothing,” and in relation to Him they do not register within the bounds of existence at all, as it is written, “I, Havayah, have not changed.”
From the standpoint of G-d Himself, the Name Havayah does not apply at all, since before Him all is nothing and the worlds do not count as existing. This is “I, Havayah, have not changed”: creation makes no change in Him.


ואתה הוא קודם שנברא כו׳. ואתה הוא לאחר שנברא כו׳. וזהו מ״ש בפרקי דר״א [דרבי אליעזר] (פ״ג [פרק ג׳]) עד שלא נברא העולם48 היה49 הקב״ה50 ושמו בלבד.
“And You are He before [the world] was created,” etc.; “and You are He after it was created,” etc. This is what is said in Pirkei deRabbi Eliezer (chapter 3): “Before the world was created, there was the Holy One, blessed be He, and His Name alone.”
“You are He before [the world] was created... You are He after it was created”: G-d is the same before and after creation. Pirkei deRabbi Eliezer says the same: before creation there was only “the Holy One, blessed be He, and His Name alone.”


פי׳ שמו לבד ששמו אינו בגדר מהווה ומחיה כלל אלא הוא לבד וכענין נשגב שמו לבדו.51
The meaning of “His Name alone” is that His Name is not at all in the category of bringing into being and giving life, but [there was] He alone. This is like “His Name alone is exalted.”
“His Name alone” means that the Name was not yet acting as Creator and Life-giver; there was only G-d Himself. This is also the sense of “His Name alone is exalted.”


ונשגב הוא מורה על הפלגה יתירה שהוא מופלג הרבה מעולמות הנאצלים כו׳ רק כי הודו על ארץ ושמים. פי׳ שנמשך הוד וזיו משמו לחיות ארץ ושמים.
“Exalted” denotes an exceeding remoteness: He is far removed from the emanated worlds, etc.; only “His radiance is upon earth and heaven,” meaning that a radiance and splendor is drawn from His Name to give life to earth and heaven.
“Exalted” implies vast distance: G-d is far removed even from the emanated worlds. What reaches “earth and heaven” is only His “radiance,” a glow from His Name that gives them life.


אך וירם קרן לעמו52 כתיב להיות לו לעם קרובו להיות קרבים אליו בעצמו כדי לקרבם אליו ליכלל ביחודו ית׳ כמ״ש חמלה גדולה ויתירה כו׳ כמ״ש במ״א.
But it is written, “And He has raised up a horn for His people”: that they should be to Him “a people near to Him,” to be near to Him, to His very self, in order to bring them near to Him, to be absorbed into His unity, blessed be He, as it says, “Great and exceeding compassion,” etc., as is explained elsewhere.
Yet the next verse says, “And He has raised up a horn for His people... a people near to Him”: Israel are meant to be near to G-d Himself, beyond the level that gives life to worlds, and to be absorbed into His unity. This comes from His “great and exceeding compassion.”




13ומזה תתלהט נפשו להשליך נפשו מנגד למסור נפשו על קדוש השם בפועל ממש להיות נפש צמאה וכלתה לה׳ לאתדבקא רוחא ברוחא.
From this his soul will blaze up to cast away his life, to give his life over for the sanctification of the Name in actual deed; to be a soul that thirsts and pines away for G-d, so that spirit may cleave to spirit.
Contemplating that Israel is drawn to G-d’s very self sets the soul aflame with readiness to give up life itself for the sanctification of G-d’s Name. The soul thirsts and pines for G-d, to cleave to Him “spirit to spirit.”


דהיינו שיהיה כל מחשבה דבור ומעשה שלו במחדו״מ [במחשבה דבור ומעשה] של הקב״ה ומצות מעומקא דלבא בדביקה וחשיקה כו׳ כמ״ש בזהר ע״פ נפשי אויתיך53 כו׳ כמ״ש במ״א.54
That is, that all his thought, speech and action be in the thought, speech and action of the Holy One, blessed be He, and in the mitzvos, from the depths of the heart, with cleaving and passionate desire, etc., as is said in the Zohar on the verse “My soul, I yearn for You,” etc., as is explained elsewhere.
In practice this means that all of a person’s thought, speech and action are absorbed into G-d’s “thought, speech and action” and into the mitzvos, performed from the depths of the heart with attachment and passion. The Zohar on “My soul, I yearn for You” describes this love.


וזהו ותתפלל חנה על הוי״ה כי תפלה הוא מלשון התקשרות שהתקשרה עצמה על ה׳ פי׳ למעלה מעלה מבחי׳ שם הוי״ה המורה על התהוות העולמות וחיותן כ״א ליבטל וליכלל ביחודו ית׳ במסירת נפש בפ״ע [בפני עצמו].55
And this is “And Chanah prayed upon Havayah”: for tefillah (prayer) is a term for attachment; she attached herself “upon” G-d, meaning far, far above the level of the Name Havayah, which denotes the coming into being of the worlds and their life-force; rather, [she sought] only to be nullified and absorbed into His unity, blessed be He, through self-sacrifice (mesirus nefesh) in its own right.
Now “prayed upon Havayah” is clear: tefillah (prayer) means attachment, and “upon” means above. Chanah bound herself to G-d far above the Name Havayah, which brings the worlds into being and gives them life, seeking only to dissolve into His unity with self-sacrifice.




14והנה משם נמשך בחי׳ ר״ר [רחמים רבים] על נצוץ אלהות שבנפשו. וזהו בכה תבכה56 לעורר רחמים רבים. וזהו המלך המרומם לבדו57 כו׳ והמתנשא מימות עולם.
Now, from there the level of great compassion (rachamim rabim) is drawn upon the spark of G-dliness in his soul. This is “and wept sorely”: to arouse great compassion. And this is “The King who alone is exalted,” etc., “and who is uplifted beyond the days of the world.”
From that level above the worlds, “great compassion” is drawn upon the spark of G-dliness in the soul. That is why Chanah “wept sorely”: weeping arouses great compassion. The same idea is in the prayer “The King who alone is exalted... uplifted beyond the days of the world.”


פי׳ שהוא רם ונשא מגדר ובחי׳ עולם ולפיכך ברחמיך הרבים שמחמת התנשאותו מימות עולם עד אין חקר גדלה בעיניו הרחמנות
That is, He is high and uplifted beyond the bounds and level of “world”; and therefore, “in Your great compassion”: for because He is uplifted beyond the days of the world to an unsearchable degree, compassion is great in His eyes
G-d is “uplifted” above the very category of “world.” Precisely because He is infinitely beyond the worlds, compassion for them is great in His eyes, which is why the prayer continues “in Your great compassion.”


על כל העולם ואפי׳ [ואפילו] על עולמות עליונים אפי׳ [אפילו] על בחי׳ ג״ע [גן עדן] העליון ולמעלה מעלה עד רום כל המעלות שייך אצלו רחמנות כי כולם שפלים אצלו.
for the whole world, and even for the higher worlds; even for the level of the upper Gan Eden, and higher and higher, up to the summit of all heights, compassion applies with Him, for they are all lowly before Him.
From His vantage point, compassion applies to every world, even the upper Gan Eden and the highest levels of all, since all are lowly compared to Him.


משא״כ בעולמות הנאצלים והנבראים כו׳ כל מה שיורד מטה מטה מתמעט בחי׳ רחמים עד שבבחינת ארץ הלזו הגשמית אין אנו משיגים הרחמנות אפילו שעל עוה״ז הגשמי כיון שאנחנו בתוכה כי הרחמנות הוא אצל גדול על הקטן.
This is not so in the emanated and created worlds, etc.: the further down it descends, the more the level of compassion diminishes, until at the level of this physical earth we do not grasp the compassion even over this physical world, since we are within it; for compassion is [felt] by the great for the small.
Within the chain of worlds, compassion diminishes the lower one goes, until here, in the physical world, we cannot even perceive how much this world needs compassion, because we are inside it. Compassion is felt by the great toward the small, so only one far above can feel it.


כי כמו שהוא מתנשא עד אין חקר כך רחמיו מרובים אף כי נשגב שמו לבדו58 מ״מ הרי אלהי עולם כו׳.
For just as He is uplifted to an unsearchable degree, so is His compassion abundant. Though “His Name alone is exalted,” nevertheless He is indeed “G-d of the world,” etc.
The greater His exaltation, the greater His compassion: though “His Name alone is exalted,” He is nevertheless “G-d of the world,” who has compassion on it.




15וזהו אלהי עולם ברחמיך. ובקשתנו הוא שלפי שאין אנו משיגים בשכלנו הרחמנות אתה תעורר רחמיך הרבים שלא נטבע ונשקע בזה העולם. ותהי׳ [ותהיה] מגן ישענו משגב בעדנו.59
And this is “G-d of the world, in Your compassion.” Our request is that, since we do not grasp the compassion with our intellect, You arouse Your great compassion, so that we not be drowned and sunk in this world; and that You be “the shield of our salvation, a stronghold for us.”
The prayer “G-d of the world, in Your compassion” therefore asks: since our minds cannot grasp this compassion, may You arouse Your great compassion so that we do not drown in this world. It continues by asking G-d to be “the shield of our salvation, a stronghold for us.”


פי׳ משגב כמו חומה נשגב׳ [נשגבה] ומוקפת. וכן מגן הוא מחסה להסתיר בפני האויבים (כי בחי׳ המקיף מסמא עיני החיצונים60 שלא ישלטו):61
“Stronghold” (misgav) is like a lofty, encircling wall; and likewise a shield is a shelter to hide [one] from the enemies (for the level of the encompassing [light] blinds the eyes of the external forces, so that they do not hold sway).
A “stronghold” (misgav, from the same root as nisgav, “exalted”) is a high, encircling wall, and a “shield” hides one from enemies. Both describe the encompassing light (makif), which blinds the external forces of kelipah so that they cannot rule.




Section 7 · ¶16–18
The number of your days
16והנה כתיב ואברהם זקן בא בימים.62 פי׳ זקן זה שקנה חכמה.6364 ואמרו ע״פ בישישים חכמה שדעתם מתיישבת עליהם.6566
Now, it is written, “And Avraham was old, advanced in days.” “Old” (zaken) means “one who has acquired wisdom.” And [the Sages] said on the verse “With the aged is wisdom” that “their minds become settled upon them.”
The maamar now turns to the second half of its verse, “the number of your days I will fill,” beginning with “Avraham was old, advanced in days.” The Sages read zaken (old) as zeh shekanah chochmah, “one who has acquired wisdom,” and on “With the aged is wisdom” the Mishnah says that the minds of Torah scholars grow more settled as they age.


דהיינו שתהיה עבודה בקביעות ובישוב הדעת ולא יהיה פעם כך ופעם כך כי צריך להיות כל הימים שלמים
That is, the service should be with constancy and a settled mind, and not one time this way and another time that way; for all the days must be whole,
Applied to service, it should be steady and settled, not one way today and another way tomorrow. Every one of a person’s days must be “whole.”


כמ״ש בזוהר והימים שנתנו לו מן השמים לחיות בהם כימי שנותיו לא ניתנו לבטלה אפילו שעה אחת יתירה על השיעור ששיערו כמה הוא צריך להשלים את נפשו.
as is said in the Zohar. And the days that were given to him from heaven to live in, like the days of his years, were not given in vain, not even one hour beyond the measure that was set: how much he needs in order to complete his soul.
Citing the Zohar, the Alter Rebbe explains that a person’s days are allotted from heaven according to exactly what his soul needs to be completed, without a single extra hour. Hence no day, and no hour, may be wasted.


ומזה יתבונן המשכיל להיות ממארי דחושבנא לחשוב כל המחשבות והדבורים והמעשים דבר יום ביומו.
From this the thoughtful person will reflect, to be one of the “masters of accounting,” reckoning all his thoughts, words and deeds, each day’s matter on its day.
From this the thoughtful person will learn to be one of the “masters of accounting,” reviewing every thought, word and deed of each day on that day.




17והנה הימים הם בחינת לבושים והם לבושי התורה והמצות שלומד ועושה בכל יום. ובלבושים אלו יכול האדם לקבל גלוי אלהותו ית׳ ואהוי״ר [ואהבה ויראה] הנמשכים מארץ עליונה בתוספת אורה
Now, the days are the level of garments: they are the garments of the Torah and the mitzvos that he learns and does each day. In these garments a person can receive the revelation of His G-dliness, blessed be He, and the love and awe that are drawn from the supernal land, with added light.
The “days” are garments: they are the Torah a person learns and the mitzvos he does each day. Through these garments he can receive a revelation of G-dliness, and love and awe from the supernal land, with added light.


כי אף שלומד פשטי התורה ואינו מגיע לו מזה שום אהוי״ר [אהבה ויראה] בשעת מעשה מ״מ הרי התורה אור זרוע67 בארץ עליונה ומשם תצמיח צדקה ורב חסד דהיינו בחי׳ אהבה רבה על נפשות ישראל להאיר להם בלבושים אלו.
For even though he learns the plain meaning of the Torah and no love or awe at all comes to him from it at the time, nevertheless the Torah is “light sown” in the supernal land, and from there will sprout righteousness and abundant kindness, that is, the level of a great love for the souls of Israel, to shine for them in these garments.
Even when a person studies the plain meaning of Torah and feels no love or awe at the time, the Torah is “light sown” in the supernal land. From there grow “righteousness and abundant kindness,” G-d’s great love for the souls of Israel, which later shines into these garments.




18וזהו את מספר ימיך אמלא.6869 פי׳ כי הנה בחי׳ הימים עצמן שהן הלבושים מוטל עליך לעשותן ומספר ימיך הוא אור שבתוך הימים70 כמ״ש בזהר ע״פ השמים מספרים.717273
And this is “The number of your days I will fill.” That is: the level of the days themselves, which are the garments, is incumbent upon you to make; and “the number (mispar) of your days” is the light within the days, as is said in the Zohar on the verse “The heavens declare (mesaprim).”
Now the end of the verse is explained. Making the “days” themselves, the garments of Torah and mitzvos, is a person’s own task; but “the number (mispar) of your days” is the light within those days, as the Zohar explains “The heavens declare (mesaprim).”


ופי׳ מנהרין ומנצצין כספירין ובחי׳ מספר זה עלי למלאותו שיאיר עליך מכח הצומח שבארץ החיים.
Its meaning is “they shine and sparkle like sapphires.” And this level of “number,” it is upon Me to fill it, so that it shines upon you from the power of growth in the land of life.
The Zohar reads mesaprim as “they shine and sparkle like sapphires (sapirin).” This inner light, the “number,” is what G-d promises to fill (“I will fill”), making it shine on the person from the power of growth in the land of life.




Section 8 · ¶19–20
Removing the sickness
19וכן בענין סור מרע אמר והסירותי מחלה מקרבך.74 פי׳ המחלה אשר נדבקה ונשרשה בקרבך.
Likewise, regarding “turning from evil,” He said, “And I will remove sickness from your midst,” meaning the sickness that has clung to you and taken root within you.
Having explained the promises about love, awe and the days, which concern doing good, the Alter Rebbe turns to “turning from evil,” found in the verse before: “And I will remove sickness from your midst.” The sickness meant is one that has clung to a person and taken root inside him.


והוא ענין מארז״ל [מאמר רבותינו זכרונם לברכה] ד׳ מתו בעטיו של נחש7576 שאע״פ [שאף על פי] שהם צדיקים גמורים מ״מ נשאר בם עדיין איזה שמץ מזוהמת הנחש שלא יכלו להסירו מכל וכל.
This is what our Sages, of blessed memory, said: “Four died through the counsel of the serpent”: even though they were complete tzaddikim, nevertheless there still remained in them some trace of the contamination of the serpent, which they could not remove entirely.
This is the contamination of the serpent that remained even in the four who “died through the counsel of the serpent,” complete tzaddikim who died only because death entered the world through the serpent’s advice. Even in them some trace of it remained, which they could not remove entirely.




20והוא עיקר נקודת קליפת גסות הרוח שנעשה בטבע האדם בחטאו מעץ הדעת טוב ורע דהיינו שרואה א״ע [את עצמו] ומכיר חסרונו77 או יודע שזה טוב לו.
This is the essential point of the kelipah of arrogance that entered human nature through man’s sin with the Tree of Knowledge of Good and Evil, that is, that he sees himself, and recognizes his lack, or knows that this is good for him.
This residue is the core of the kelipah of arrogance that entered human nature with the sin of the Tree of Knowledge: a person sees himself, aware of what he lacks or of what is good for him.


כמ״ש ותרא האשה כי טוב78 העץ למאכל וגו׳ וזהו שרש הזוהמא ומקור לכל התאוות והעבירות כי בוחר בזה לטובתו או לרעתו.
As it is written, “And the woman saw that the tree was good for food,” etc. And this is the root of the contamination and the source of all desires and sins, for by this he chooses for his own good or his own harm.
Its source is “And the woman saw that the tree was good for food”: for the first time, something was judged by whether it was good for oneself. This self-reference is the root of the contamination and the source of all desires and sins, since a person then chooses by what benefits or harms him.


משא״כ קודם החטא היו ערומים כדכתיב מי הגיד לך79 כו׳ כי לא80 היו מרגישים שום הרגש חסרונם או טובה לעצמו רק שהיו משיגים גלוי אלהותו ית׳ וד״ל [ודי למבין]:
This was not so before the sin: they were naked, as it is written, “Who told you,” etc.; for they did not feel any sense of their lack, or of good for themselves; they only perceived the revelation of His G-dliness, blessed be He. And this is enough for one who understands.
Before the sin Adam and Chavah were “naked,” as G-d’s question “Who told you...?” implies, for they felt no lack and no good of their own; they perceived only the revelation of G-dliness. The maamar closes with “enough for one who understands”; the self-awareness described here is the same “I” that blocked the vessel in paragraph 9.



In one’s avodah
Do not try to manufacture love and awe: contemplate G-d, before whom all is nothing, until this is fixed and felt in your own mind, and know that true feeling is G-d’s gift from above. Make yourself an empty vessel: notice every “I want” and “I,” break your sense of self, and do even permitted things without your heart in them. Pray with self-sacrifice and tears for G-d’s great compassion. Keep your service steady, with every day whole: be one of the “masters of accounting,” reviewing each day’s thoughts, words and deeds, and keep learning even when you feel nothing, for that Torah is light sown above.
Questions for discussion
	Why does the maamar insist that love and awe are G-d’s gift, and how does that change what a person should actually do in prayer and study?
	What is the difference between “one who loses her young” and the “barren” one, and what does each look like in a person’s inner life?
	How can someone who is already humble by circumstance still fail to be an empty vessel, and what does it mean to do permitted things “without the heart”?
	Why should G-d’s exaltation above all worlds make His compassion greater rather than more distant?
	If Torah study without feeling is “light sown” above, what does that mean for days when learning feels dry?

Sources and references
Notes
Paragraph 1
1יש למעלה בחי׳ ארץ החיים
In his Or HaTorah on the Prophets and Writings, the Tzemach Tzedek adds here that the “land of life” is Malchus of Atzilus, noting that three things are called “life.”
Kehot’s noteבאוה״ת נ״ך כרך א ע׳ תיד מוסיף ”שהיא מל׳ דאצי׳ . . כי ג׳ דברים נקראים חיים”.
2וחי בהם חיים אמיתיים
In Ki Seitzei the Alter Rebbe reads “which a person shall do and live by them”: the person “makes” them into mitzvos, and “lives by them” by drawing into them life from the Life of life; this is “doing the will of the Omnipresent,” drawing His will, which is above “place,” down into place.
Song of Songs 2:1שיר השירים ב׳:א׳
אֲנִי חֲבַצֶּלֶת הַשָּׁרוֹן שׁוֹשַׁנַּת הָעֲמָקִים:
I am a rose of Sharon, A lily of the valleys.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקו״ת תצא מ, ג. שה״ש ב, א. באוה״ת מג״א ע׳ ע׳ מא ואילך בפי׳ הפסוק. ובאוה״ת אחרי ע׳ עט. אוה״ת שמות כרך ז ע׳ ב׳תשכט.
3לא תהי׳ משכלה
The Kehot note dates the maamar to Shabbos Parshas Mishpatim, Shabbos Mevarchim Adar, 5557 (1797), and refers to this collection of the Alter Rebbe’s short maamarim, p. 618.
Kehot’s noteהמאמר נאמר בשבת משפטים ש״מ אדר תקנ״ז — ראה מאמרי אדה״ז הקצרים ע׳ תריח. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות באוה״ת משפטים ע׳ א׳רמח. א׳רסב. ב׳תשכט. ב׳תשלב. המאמר נזכר בלקו״ת במדבר ו, ג. אוה״ת פנחס ע׳ א׳רא בענין השמים מספרים.
4לא תהי׳ משכלה
“None shall lose her young or be barren in your land; the number of your days I will fill.” The maamar reads the first half as a promise of love and awe that endure (paragraph 7) and the second as the light within a person’s days (paragraph 18).
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, כו.
Paragraph 2
5אם לא יהי׳ צמח האדמה ח״ו
There the Tzemach Tzedek cites the Midrash (Vayikra Rabbah, beginning of chapter 22) on “a king is subject to the field”: even a king who rules from one end of the world to the other depends on the field; if the land is worked, there is something, and if not, nothing.
Kehot’s noteבאוה״ת שמות שם ע׳ ב׳תשכט מציין ”וכמ״ש במד״ר פ׳ אחרי ר״פ כב ע״פ מלך לשדה נעבד אפילו הוא מלך ושליט מסוף העולם עד סופו לשדה נעבד עבדת ארעא או לא עבדת ארעא ולא כלום”. ע״ש.
6ארץ החיים העליונה
On “Let the earth sprout grass,” the Alter Rebbe refers to this maamar: “the earth” is the supernal land, which, as the physical earth reveals its power of growth each day, reveals the power of bringing into being within it, creating each day angels who sing and are nullified into their source.
Kehot’s noteבלקו״ת פינחס עט, ב מציין לכאן.
7בארצות החיים
“I will walk before G-d in the lands of life.” The plural “lands” is read as the higher and the lower Knesses Yisrael.
Psalms 116:9תהילים קט״ז:ט׳
אֶתְהַלֵּךְ לִפְנֵי ה׳ בְּאַרְצוֹת הַחַיִּים:
I shall walk before the L-RD In the lands of the living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קטז, ט.
8(ומ״ש . . במחשבה)
In this manuscript the passage is part of the running text, not in parentheses.
Kehot’s noteבבוך 2061 נכתב בלא מוסגר. באוה״ת שם: עכ״ל הרי״ל.
9אין כח צמיחתה מצד עצמה
Iggeres HaKodesh 20 explains that the earth’s power to grow plants from nothing, year after year, flows from the Infinite Light; what grows through sowing and planting is far superior to what grows by itself, and from this one understands how man’s service draws higher lights into the worlds.
Kehot’s noteראה אגה״ק סי׳ כ (קלב, א). ובלקו״ת פינחס עט, סע״ב.
10כך החיים הרוחניים
This passage is quoted by the Tzemach Tzedek in Or HaTorah on Parshas Shemos.
Kehot’s noteמובא באוה״ת פ׳ שמות ע׳ פז.
11“Wealth will not avail on the day of wrath, but righteousness saves from death.” The Alter Rebbe borrows its opening words: wealth is of no use if the land yields nothing.
Proverbs 11:4משלי י״א:ד׳
לֹא־יוֹעִיל הוֹן בְּיוֹם עֶבְרָה וּצְדָקָה תַּצִּיל מִמָּוֶת:
Riches profit not in the day of wrath; But righteousness delivereth from death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
12אור זרוע לצדיק
“Light is sown for the tzaddik, and joy for the upright in heart.” The Alter Rebbe reads the “light” as the love of G-d sown in the supernal land (paragraph 4).
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
13ועמך כולם צדיקים
“And your people are all tzaddikim; they shall inherit the land forever.” It shows that “the tzaddik” for whom light is sown includes every Jew.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, כא.
14מדרגת צדיק אמיתי שנתבאר במ״א
Or HaTorah’s text reads “explained in Likkutei Amarim” (the Tanya) in place of “explained elsewhere.”
Kehot’s noteבאוה״ת משפטים ע׳ א׳רנב: ”שנתבאר בלק״א”. פ״א.
15ואינו שם התואר . . ורשע לא קאמר
In this manuscript the sentence about the title of tzaddik is written in parentheses, as an aside.
Kehot’s noteבבוך 1174 נכתב זה בתוך סוגריים.
16צדיק ורשע לא קאמר
The Talmud there explains “a tzaddik who suffers” as “a tzaddik who is not complete,” so the name tzaddik is used even short of the full rank. The Kehot edition cites it here and also points to the commentaries on Tanya, ch. 1, where the saying “‘Tzaddik’ and ‘rasha’ it does not say” is quoted.
Berakhot 7a:25–26ברכות ז׳ א:כ״ה-כ״ו
… מֹשֶׁה, צַדִּיק וְטוֹב לוֹ — צַדִּיק בֶּן צַדִּיק. צַדִּיק וְרַע לוֹ — צַדִּיק בֶּן רָשָׁע. רָשָׁע וְטוֹב לוֹ — רָשָׁע בֶּן צַדִּיק. רָשָׁע וְרַע לוֹ — רָשָׁע בֶּן רָשָׁע. אָמַר מָר: צַדִּיק וְטוֹב לוֹ — צַדִּיק בֶּן צַדִּיק, צַדִּיק וְרַע לוֹ — צַדִּיק בֶּן רָשָׁע. אִינִּי? וְהָא כְּתִיב: ״פֹּקֵד עֲוֹן אָבוֹת עַל בָּנִים״, וּכְתִיב: ״וּבָנִים לֹא יוּמְתוּ עַל אָבוֹת״, וְרָמֵינַן קְרָאֵי אַהֲדָדֵי,
"Show me now Thy ways" (ibid. 5:13). Moses said before Him, "L-rd of the Universe, why is there a righteous man enjoying prosperity and a righteous man afflicted with adversity ? Why is there a wicked man enjoying prosperity and a wicked man afflicted with adversity?" He answered him, "Moses, the righteous man who enjoys prosperity is the son of a righteous father ; the righteous man who is afflicted with adversity is the son of a wicked father ; the wicked man who enjoys prosperity is the son of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ז, א. וראה בליקוט פי׳ — חיטריק לתניא פרק א.
Paragraph 4
17זרוע בארץ החיים לצדיק
The version in Or HaTorah reads “sown in the land for the tzaddik,” without “of life.”
Kehot’s noteבאוה״ת ע׳ ב׳תשל (הנדפס מגוכתי״ק הצ״צ): ”זרוע בארץ לצדיק”.
18פי׳ להיות צדיק ומקושר בה׳ לדבקה בו
There the Tzemach Tzedek offers another explanation of “for the tzaddik”: this sowing of love and awe is drawn into the supernal land through Yosef the tzaddik, and from there to the human soul.
Kehot’s noteבאוה״ת ע׳ ב׳תשל: ”פי׳ לצדיק י״ל שזריעה אה״ר זו נמשך בארץ העליונה ע״י יוסף הצדיק ומשם נמשך לנפש האדם”. ע״ש.
Paragraph 5
19ועבדתם את הוי׳ אלקיכם
“And you shall serve Havayah your G-d, and He will bless your bread and your water, and I will remove sickness from your midst.” It is the verse just before the maamar’s; its last words are taken up in paragraph 19.
Exodus 23:25שמות כ״ג:כ״ה
וַעֲבַדְתֶּם אֵת Havayah אֱלֹקֵיכֶם וּבֵרַךְ אֶת־לַחְמְךָ וְאֶת־מֵימֶיךָ וַהֲסִרֹתִי מַחֲלָה מִקִּרְבֶּךָ:
And ye shall serve the L-RD your G-d, and He will bless thy bread, and thy water; and I will take sickness away from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, כה.
20ואם צדקת מה תתן לו
Elihu’s words to Job: “If you are righteous, what do you give Him, or what does He receive from your hand?” They show that G-d needs nothing from our service.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
21אלא הענין . . גילוי אלקותו ית׳ ממש
The Kehot note points to a related discussion in the Tzemach Tzedek’s Or HaTorah on Shemos for this explanation of serving “Havayah your G-d.”
Kehot’s noteראה אוה״ת שמות כרך ו ע׳ א׳רלב.
22ואני ה׳ לא שניתי
“For I, G-d, have not changed.” It shows that Havayah is beyond all change, so that creation adds nothing to Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
Paragraph 6
23סדר כל השבחים אלקי אברהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבתפלת שמו״ע.
24אלהי אברהם כו׳ הגדול כו׳
The first blessing of the Amidah: “...G-d of Avraham, G-d of Yitzchak and G-d of Yaakov, the great, mighty and awesome G-d....” The Alter Rebbe reads its praises as G-d’s greatness coming down to relate to man.
Siddur Ashkenaz, Weekday, Shacharit, Amidah, Patriarchs 3סידור אשכנז, ימי חול, תפילת שחרית, עמידה, אבות ג׳
בָּרוּךְ אַתָּה ה׳ אֱלֹקֵינוּ וֵאלֹקֵי אֲבוֹתֵינוּ אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב הָאֵל הַגָּדוֹל הַגִּבּוֹר וְהַנּוֹרָא אֵל עֶלְיוֹן גּוֹמֵל חֲסָדִים טוֹבִים וְקוֹנֵה הַכֹּל וְזוֹכֵר חַסְדֵי אָבוֹת וּמֵבִיא גוֹאֵל לִבְנֵי בְנֵיהֶם לְמַעַן שְׁמוֹ בְּאַהֲבָה:
Blessed contains eighteen expressions of praise which parallel the Eighteen Benedictions. are You, Adonoy, our G-d, and G-d of our fathers, G-d of Abraham, G-d of Isaac, and G-d of Jacob, the Almighty, the Great, the Powerful, the Awesome, most high Almighty, Who bestows beneficent kindness, Who possesses everything, Who remembers the piety of the Patriarchs, and Who brings a redeemer to their children’s children, for the sake of His Name, with love.
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
25במקום שאתה מוצא גדולתו
Rabbi Yochanan: “Wherever you find the might of the Holy One, blessed be He, there you find His humility,” shown from the Torah, the Prophets and the Writings. The Alter Rebbe applies it to G-d’s “greatness” toward the worlds being itself 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. נסמן לעיל טז, א.
Paragraph 7
26נולדה ונתעוררה
Chapter 4 describes awe and love, with their “branches and offspring,” as the soul’s emotions, clothed in the practice of the mitzvos: love is the root of the positive commands and awe of the prohibitions.
Kehot’s noteראה תניא פרק ד.
27זכר חסדו
“He remembered His kindness and His faithfulness to the house of Israel.” Zachar (“remembered”) also means “male,” so the verse links kindness, love, with the masculine.
Psalms 98:3תהילים צ״ח:ג׳
זָכַר חַסְדּוֹ וֶאֱמוּנָתוֹ לְבֵית יִשְׂרָאֵל רָאוּ כׇל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
He hath remembered His mercy and His faithfulness toward the house of Israel; All the ends of the earth have seen the salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צח, ג.
28בת תחלה סימן יפה לבנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבבא בתרא קמא, א.
29בת תחלה סימן יפה לבנים
Rav Chisda: “A daughter first is a good sign for sons.” The Alter Rebbe applies it to awe, the “daughter,” which must come before love, the “son.”
Bava Batra 141a:4בבא בתרא קמ״א א:ד׳
וּשְׁמוּאֵל אָמַר: הָכָא בִּמְבַכֶּרֶת עָסְקִינַן, וְכִדְרַב חִסְדָּא – דְּאָמַר רַב חִסְדָּא: בַּת תְּחִלָּה – סִימָן יָפֶה לְבָנִים. אִיכָּא דְּאָמְרִי: דִּמְרַבְּיָא לַאֲחָהָא, וְאִיכָּא דְאָמְרִי: דְּלָא שָׁלְטָא בֵּקהּ עֵינָא בִּישָׁא. אָמַר רַב חִסְדָּא: וּלְדִידִי – בְּנָתָן עֲדִיפָן לִי מִבְּנֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
30זה השער לה׳
“This is the gate to G-d; the righteous shall enter through it.” Awe is the gate through which one enters to love.
Psalms 118:20תהילים קי״ח:כ׳
זֶה־הַשַּׁעַר לַה׳ צַדִּיקִים יָבֹאוּ בוֹ:
This is the gate of the L-RD; The righteous shall enter into it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
31אך הנה יש עוד . . אם לא נטהרה מטומאתה
The Kehot note points to these places in Or HaTorah as parallel discussions of the whole passage on the second barrenness and the making of an empty, clean vessel (paragraphs 8–10).
Kehot’s noteראה אוה״ת דרושים לר״ה ע׳ א׳שכד. אוה״ת שה״ש ע׳ תפט. סה״מ תרל״ג ח״א ע׳ עג.
32אין לה ולד אפי׳ בית ולד
“And Sarai was barren; she had no child.” The Sages read the added words “she had no child” as saying more than barrenness.
Genesis 11:30בראשית י״א:ל׳
וַתְּהִי שָׂרַי עֲקָרָה אֵין לָהּ וָלָד:
And Sarai was barren; she had no child.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Yevamot 64aיבמות ס״ד א
Kehot’s noteבראשית יא, ל. יבמות סד, א. בלקו״ת חקת סב, ד מציין לכאן. ראה אוה״ת בראשית כרך ד תשנח, א.
33אפי׳ בית ולד אין לה
Rav Nachman, citing Rabbah bar Avuha, reads “she had no child” as “she did not even have a womb”; just before this (64a), Rabbi Ami says that Avraham and Sarah were tumtumin.
Yevamot 64b:2–3יבמות ס״ד ב:ב׳-ג׳
אָמַר רַב נַחְמָן אָמַר רַבָּה בַּר אֲבוּהּ: שָׂרָה אִמֵּנוּ אַיְלוֹנִית הָיְתָה, שֶׁנֶּאֱמַר: ״וַתְּהִי שָׂרַי עֲקָרָה אֵין לָהּ וָלָד״, אֲפִילּוּ בֵּית וָלָד אֵין לָהּ. אָמַר רַב יְהוּדָה בְּרֵיהּ דְּרַב שְׁמוּאֵל בַּר שִׁילַת מִשְּׁמֵיהּ דְּרַב: לֹא שָׁנוּ אֶלָּא בְּדוֹרוֹת הָרִאשׁוֹנִים, שֶׁשְּׁנוֹתֵיהֶן מְרוּבּוֹת. אֲבָל בְּדוֹרוֹת הָאַחֲרוֹנִים, שֶׁשְּׁנוֹתֵיהֶן מוּעָטוֹת — שְׁתֵּי שָׁנִים וּמֶחֱצָה, כְּנֶגֶד שְׁלֹשָׁה עִיבּוּרִים. רַבָּה אָמַר רַב נַחְמָן: שָׁלֹשׁ שָׁנִים, כְּנֶגֶד שָׁלֹשׁ פְּקִידוֹת. דְּאָמַר מָר: בְּרֹאשׁ הַשָּׁנָה נִפְקְדוּ שָׂרָה רָחֵל וְחַנָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
34שאין לו כלי מחזיק
The Tzemach Tzedek’s explanations of the Zohar, to which the note points for the idea of a person who lacks a vessel to hold the truth.
Kehot’s noteראה ביאוה״ז להצ״צ כרך א ע׳ רצה.
35כנ״י נק׳ כוס ישועות
A maamar of the Mitteler Rebbe to which the note points as another place where Knesses Yisrael is called “the cup of salvations.”
Kehot’s noteראה גם מאמרי אדה״א בראשית ע׳ רפ.
36כוס ישועות
“I will raise the cup of salvations and call upon the name of G-d.” The Alter Rebbe applies “the cup” to Knesses Yisrael as a vessel for the supernal kindnesses.
Psalms 116:13תהילים קט״ז:י״ג
כּוֹס־יְשׁוּעוֹת אֶשָּׂא וּבְשֵׁם ה׳ אֶקְרָא:
I will lift up the cup of salvation, And call upon the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
37והנה העצה לעשות כלי ריקן
The Kehot note points to Or HaTorah on the Prophets and Writings for this advice of making oneself an empty vessel.
Kehot’s noteראה אוה״ת נ״ך ע׳ תשנז.
38לב נשבר ונדכה
“A broken and crushed heart, O G-d, You will not despise.” The Alter Rebbe makes the broken heart the way to become an empty vessel.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, יט.
39אשכון את דכא
“I dwell on high and in holiness, and with the crushed and lowly of spirit.” G-d dwells with the one who has made himself crushed and empty.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, טו.
40כוס של ברכה
Among the things said of the cup of blessing is that it requires rinsing and washing, and it was taught: rinsing on the inside, washing on the outside. The Alter Rebbe reads the inner rinsing as cleansing the heart.
Berakhot 51a:13ברכות נ״א א:י״ג
אָמַר רַבִּי יִשְׁמָעֵאל בֶּן אֱלִישָׁע: שְׁלֹשָׁה דְּבָרִים סָח לִי סוּרִיאֵל שַׂר הַפָּנִים: אַל תִּטּוֹל חֲלוּקְךָ בְּשַׁחֲרִית מִיַּד הַשַּׁמָּשׁ וְתִלְבַּשׁ. וְאַל תִּטּוֹל יָדֶיךָ מִמִּי שֶׁלֹּא נָטַל יָדָיו. וְאַל תַּחֲזִיר כּוֹס אִסְפָּרָגוֹס אֶלָּא לְמִי שֶׁנְּתָנוֹ לְךָ — מִפְּנֵי שֶׁתַּכְסְפִית, וְאָמְרִי לַהּ, אִסְתַּלְגָּנִית שֶׁל מַלְאֲכֵי חַבָּלָה מְצַפִּין לוֹ לָאָדָם, וְאוֹמְרִים: אֵימָתַי יָבֹא אָדָם לִידֵי אֶחָד מִדְּבָרִים הַלָּלוּ וְיִלָּכֵד.
R. Ishmael b. Elisha said : Three things Suriel, the Prince of the Presence, related to me: Do not take thy shirt in the morning from the hand of the attendant and put it on; do not let thy hands be washed by one who has not washed his own ; and do not return the cup of asparagus-beverage except to him who handed it to thee, because a band of demons (another version : a company of angels of destruction) lies in wait for a man, saying, "When will …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נא, א. שו״ע או״ח סי׳ קפג.
41כוס של ברכה צריך הדחה מבפנים
The law of the cup over which Grace after Meals is said: it requires rinsing on the inside and washing on the outside, unless it is already clean.
Shulchan Arukh, Orach Chayim 183:1שולחן ערוך, אורח חיים קפ״ג:א׳
המברך איך יתנהג בכוס של בהמ״ז. ובו יב סעיפים: כוס של ברכה טעון הדחה מבפנים ושטיפה מבחוץ ואם הוא נקי ואין בו שיורי כוסות אינו צריך:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
42אפשר — בלא לב
The Tzemach Tzedek explains: although a person must eat, drink and attend to other physical things, it must be “without heart,” that is, his knowing of them should not move him at his core.
Kehot’s note”היינו הגם שהאדם מוכרח לאכילה ושתי׳ ושארי דברים הגשמיים אלא שצ״ל בלא לב ולב, היינו שהידיעה לא תפעול בו הזזה עצמית” — אוה״ת בראשית כרך ו תתרנז, ב.
Paragraph 11
43ותתפלל חנה על ה׳
“She was bitter of soul, and she prayed upon G-d and wept sorely.” Chanah, childless, prays for a son at Shiloh; the maamar reads her prayer and weeping as the remedy for a barren soul.
I Samuel 1:10שמואל א א׳:י׳
וְהִיא מָרַת נָפֶשׁ וַתִּתְפַּלֵּל עַל־ה׳ וּבָכֹה תִבְכֶּה:
and she was in bitterness of soul—and prayed unto the L-RD, and wept sore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א א, י.
44כי הנה כנ״י
The Kehot note points to Or HaTorah on Eikev for the several aspects and names of Knesses Yisrael.
Kehot’s noteעי׳ אוה״ת פ׳ עקב ע׳ תרג.
Paragraph 12
45שאינה מולדת אהבה ויראה
Before explaining “I will betroth you to Me forever,” the Alter Rebbe refers to this maamar: when Knesses Yisrael is barren and does not give birth to love and awe, the advice is “And Chanah prayed upon Havayah,” above the level of the Name Havayah.
Kehot’s noteבלקו״ת במדבר ח, ד מציין לכאן.
46ולחנה אין ילדים
“Peninah had children, but Chanah had no children.” Chanah, the barren wife, stands for Knesses Yisrael when she does not give birth to love and awe.
I Samuel 1:2שמואל א א׳:ב׳
וְלוֹ שְׁתֵּי נָשִׁים שֵׁם אַחַת חַנָּה וְשֵׁם הַשֵּׁנִית פְּנִנָּה וַיְהִי לִפְנִנָּה יְלָדִים וּלְחַנָּה אֵין יְלָדִים:
And he had two wives: the name of the one was Hannah, and the name of the other Peninnah; and Peninnah had children, but Hannah had no children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א א, ג.
47אני ה׳ לא שניתי
“For I, Havayah, have not changed.” The worlds’ coming into being makes no change in G-d, before whom they do not count as existing.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
48עד שלא נברא העולם
On “I am Havayah, that is My Name,” the Alter Rebbe explains that before creation there was “He and His Name alone,” “alone” meaning in concealment; for Havayah to be revealed, His goodness and great compassion were drawn forth, a compassion from before Atzilus, far above the chain of descending worlds, without measure or comparison.
Kehot’s noteראה גם לעיל סג, ב ובמ״מ לשם.
49“Before the world was created, there was the Holy One, blessed be He, and His great Name alone” (so the text on Sefaria). The Alter Rebbe reads it to mean that before creation the Name was not acting as Creator; there was G-d alone.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
50הי׳ הקב״ה
The Kehot note observes that Pardes Rimonim also quotes this saying with the words “the Holy One, blessed be He, was,” as this maamar does.
Kehot’s noteכ״ה גם בפרדס שער עצמות וכלים פ״ח. וראה הלשון לעיל יד, א: ”הי׳ הוא ושמו בלבד”. וכן הלשון ברוב המקומות. ובלקו״ת בהר מא, ג: ושמו הגדול בלבד.
51נשגב שמו לבדו
“Let them praise the Name of G-d, for His Name alone is exalted; His radiance is upon earth and heaven.” “Exalted” is read as utter remoteness from the worlds, which receive only His radiance.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52וירם קרן לעמו
“And He has raised up a horn for His people... the children of Israel, a people near to Him.” The Alter Rebbe reads it as Israel’s closeness to G-d Himself, beyond the radiance that gives life to the worlds.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
53נפשי אויתיך
“My soul, I yearn for You in the night; my spirit within me seeks You at dawn.” The Zohar reads it as the love of one who loves G-d as his own soul.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54כמ״ש בזהר ע״פ ונפשי אויתיך כו׳ כמ״ש במ״א
The Zohar’s discussion of “My soul, I yearn for You,” to which the Kehot note points: loving G-d with the love of soul and spirit, cleaving to Him.
Zohar III, 67aזח״ג סז, א
Tanya, Likkutei Amarim 44:4תניא, חלק ראשון; ליקוטי אמרים מ״ד:ד׳
וְהַיְינוּ, מַה שֶּׁכָּתַב הַזֹּהַר עַל פָּסוּק: ״נַפְשִׁי אִוִּיתִיךָ בַּלַּיְלָה וְגוֹ׳״ – ״דְּיַרְחִים לְקוּדְשָׁא־בְּרִיךְ־הוּא רְחִימוּתָא דְנַפְשָׁא וְרוּחָא כְּמָה דְאִתְדַּבְּקוּ אִילֵּין בְּגוּפָא וְגוּפָא רָחִים לוֹן וְכוּ׳״. וְזֶהוּ שֶׁכָּתוּב: ״נַפְשִׁי אִוִּיתִיךָ״, כְּלוֹמַר, מִפְּנֵי שֶׁאַתָּה ה׳ ״נַפְשִׁי״ וְחַיַּי הָאֲמִתִּים, לְכָךְ – ״אִוִּיתִיךָ״, פֵּירוּשׁ, שֶׁאֲנִי מִתְאַוֶּה וְתָאֵב לְךָ כְּאָדָם הַמִּתְאַוֶּה לְחַיֵּי נַפְשׁוֹ, וּכְשֶׁהוּא חַלָּשׁ וּמְעוּנֶּה – מִתְאַוֶּה וְתָאֵב שֶׁתָּשׁוּב נַפְשׁוֹ אֵלָיו, וְכֵן כְּשֶׁהוּא הוֹלֵךְ לִישֹׁן – מִתְאַוֶּה וְחָפֵץ שֶׁתָּשׁוּב נַפְשׁוֹ אֵלָיו …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה זח״ג סז, א ואילך. ראה שער היחוד והאמונה בחנוך לנער. וראה תניא פמ״ד. וראה גם לעיל לז, ב.
55במסירת נפש בפ״ע
Or HaTorah reads “with self-sacrifice in actual deed” where this text has “in its own right.”
Kehot’s noteבאוה״ת משפטים ע׳ א׳רנט: במס״נ בפ״מ.
Paragraph 14
56בכה תבכה
“And she prayed upon G-d, and wept sorely.” The doubled verb of weeping is read as arousing great compassion.
I Samuel 1:10שמואל א א׳:י׳
וְהִיא מָרַת נָפֶשׁ וַתִּתְפַּלֵּל עַל־ה׳ וּבָכֹה תִבְכֶּה:
and she was in bitterness of soul—and prayed unto the L-RD, and wept sore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57המלך המרומם לבדו
From the first blessing before the morning Shema: “The King who alone is exalted from of old... and uplifted from the days of the world; G-d of the world, in Your great compassion, have compassion on us.” The Alter Rebbe reads its order: because G-d is exalted beyond the worlds, His compassion for them is great.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 2–3סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ב׳-ג׳
הַמֵּאִיר לָאָרֶץ וְלַדָּרִים עָלֶיהָ בְּרַחֲמִים וּבְטוּבוֹ מְחַדֵּשׁ בְּכָל־יוֹם תָּמִיד מַעֲשֵׂה בְרֵאשִׁית: מָה־רַבּוּ מַעֲשֶׂיךָ | ה׳ כֻּלָּם בְּחָכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ: הַמֶּלֶךְ הַמְרוֹמָם לְבַדּוֹ מֵאָז. הַמְשֻׁבָּח וְהַמְפֹאָר וְהַמִּתְנַשֵּׂא מִימוֹת עוֹלָם: אֱלֹקֵי עוֹלָם בְּרַחֲמֶיךָ הָרַבִּים רַחֵם עָלֵינוּ אֲדוֹן עֻזֵּנוּ צוּר מִשְׂגַּבֵּנוּ מָגֵן יִשְׁעֵנוּ מִשְׂגָּב בַּעֲדֵנוּ: אֵל בָּרוּךְ גְּדוֹל דֵּעָה הֵכִין וּפָעַל זָהֳרֵי חַמָּה: טוֹב יָצַר כָּבוֹד לִשְׁמוֹ מְאוֹרוֹת נָתַן סְבִיבוֹת עֻזּוֹ: פִּנּוֹת צְבָאָיו קְדוֹשִׁים רוֹמְמֵי שַׁ־דַּי תָּמִיד מְסַפְּרִים כְּבוֹד־אֵל …
He illuminates the earth [and provides light] for those who dwell on it, with compassion; and in His goodness renews every day, continually, the work of creation. How many are Your works, Adonoy; You made them all with wisdom, the earth is full of Your possessions. The King Who alone is exalted from then, Who is praised and glorified and uplifted, from the beginning of time. Eternal G-d, in Your abundant mercy, have compassion on us, Master, Who is our strength, Rock, Who is our stronghold Shield, of our deliverance, …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
58נשגב שמו לבדו
“For His Name alone is exalted; His radiance is upon earth and heaven.” Here it shows that the higher G-d is exalted, the greater His compassion.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג. ראה לעיל נז, ב. ובסה״מ תש״א ע׳ יא.
Paragraph 15
59מגן ישענו משגב בעדנו
The same blessing continues: “Master of our strength, Rock of our stronghold, Shield of our salvation, a stronghold for us.” The Alter Rebbe reads the “stronghold” and the “shield” as the encompassing light that protects us from the external forces.
Siddur Ashkenaz, Weekday, Shacharit, Blessings of the Shema, First Blessing before Shema 2סידור אשכנז, ימי חול, תפילת שחרית, ברכות קריאת שמע, יוצר אור ב׳
… הַמְשֻׁבָּח וְהַמְפֹאָר וְהַמִּתְנַשֵּׂא מִימוֹת עוֹלָם: אֱלֹקֵי עוֹלָם בְּרַחֲמֶיךָ הָרַבִּים רַחֵם עָלֵינוּ אֲדוֹן עֻזֵּנוּ צוּר מִשְׂגַּבֵּנוּ מָגֵן יִשְׁעֵנוּ מִשְׂגָּב בַּעֲדֵנוּ: אֵל בָּרוּךְ גְּדוֹל דֵּעָה הֵכִין וּפָעַל זָהֳרֵי חַמָּה: טוֹב יָצַר כָּבוֹד לִשְׁמוֹ מְאוֹרוֹת נָתַן סְבִיבוֹת עֻזּוֹ: פִּנּוֹת צְבָאָיו קְדוֹשִׁים רוֹמְמֵי שַׁ־דַּי תָּמִיד מְסַפְּרִים כְּבוֹד־אֵל וּקְדֻשָּׁתוֹ: תִּתְבָּרַךְ ה׳ אֱלֹקֵינוּ עַל־שֶׁבַח מַעֲשֵׂה יָדֶיךָ וְעַל־מְאוֹרֵי אוֹר שֶׁעָשִׂיתָ יְפָאֲרוּךָ סֶּלָה:
He illuminates the earth [and provides light] for those who dwell on it, with compassion; and in His goodness renews every day, continually, the work of creation. How many are Your works, Adonoy; You made them all with wisdom, the earth is full of Your possessions. The King Who alone is exalted from then, Who is praised and glorified and uplifted, from the beginning of time. Eternal G-d, in Your abundant mercy, have compassion on us, Master, Who is our strength, Rock, Who is our stronghold Shield, of our deliverance, …
The Metsudah siddur, 1981 (CC-BY) · Translation based on the Metsudah linear siddur, by Avrohom Davis, 1981 (CC-BY)
60המקיף מסמא עיני החיצונים
There, in the context of Torah study, the Alter Rebbe says that one must also draw down encompassing lights, “for the encompassing light blinds the eyes of the external forces”; Torah draws down “food,” while acts of kindness draw down a “garment” and encompassing light.
Kehot’s noteראה לעיל לד, א. לקו״ת קרח נג, ד. ובכ״מ.
61ברחמיך הרבים
Kehot’s note points to where this is explained further: Imrei Binah.
Kehot’s noteראה לעיל בשלח, סג, ב. אמרי בינה שער הציצית ס״ט בסופו. אוה״ת וארא ע׳ ב׳תקעא. סה״מ תש״א ד״ה אלקי עולם (ע׳ 27 ואילך). ובכ״מ. לקו״ש חכ״ב ע׳ 321.
Paragraph 16
62ואברהם זקן בא בימים
“And Avraham was old, advanced in days, and G-d blessed Avraham in all things.” The Alter Rebbe reads “old” as acquired, settled wisdom, which brings steadiness to all of one’s days.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, א.
63זקן זה שקנה חכמה
Kehot’s note points to Kiddushin 32a for these words.
Kiddushin 32aקידושין ל״ב א
Kehot’s noteקידושין לב, א.
64זקן זה שקנה חכמה
Rabbi Yose HaGelili: “Zaken (an elder) means only one who has acquired wisdom.” The Alter Rebbe uses it to read “Avraham was old” as acquired, settled wisdom.
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
65בישישים חכמה שדעתם מתיישבת עליהם
“With the aged is wisdom, and length of days is understanding.” The Mishnah reads it as Torah scholars whose minds grow more settled with age.
Job 12:12איוב י״ב:י״ב
בִּישִׁישִׁים חׇכְמָה וְאֹרֶךְ יָמִים תְּבוּנָה:
Is wisdom with aged men, And understanding in length of days?—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, יב. קנים ספ״ג.
66בישישים חכמה שדעתם מתיישבת עליהם
Rabbi Shimon ben Akashya: the elders of the unlearned grow more confused as they age, but the elders of Torah grow more settled in mind, as it says, “With the aged is wisdom.” The Alter Rebbe applies this settledness to steady, unwavering service.
Mishnah Kinnim 3:6משנה קינים ג׳:ו׳
… אֲבָל זִקְנֵי תוֹרָה אֵינָן כֵן, אֶלָּא כָל זְמַן שֶׁמַּזְקִינִין, דַּעְתָּן מִתְיַשֶּׁבֶת עֲלֵיהֶן, שֶׁנֶּאֱמַר (שם), בִּישִׁישִׁים חָכְמָה וְאֹרֶךְ יָמִים תְּבוּנָה:
If a woman says: "I vow a pair of birds if I give birth to a male child," and she does give birth to a male child, then she must offer up two pairs one for her vow and one for her obligation. If [before she assigned them] she gave them to the priest, and the priest who ought to offer three birds above and one below does not do so, but offers two above and two below, and does not seek guidance, she must she bring another bird and …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 17
67אור זרוע
“Light is sown for the tzaddik.” Here the sown light is the Torah a person studies, which grows in the supernal land even when he feels nothing at the time.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
68את מספר ימיך אמלא
The Tzemach Tzedek refers to this maamar: “From all this one can also understand what is said in Torah Ohr on ‘The number of your days I will fill.’”
Kehot’s noteבאוה״ת פנחס ע׳ א׳רא מציין לכאן: ”ומכ״ז יובן ג״כ ענין הנז׳ בתו״א ע״פ את מספר ימיך אמלא”.
69את מספר ימיך אמלא
“...the number of your days I will fill.” The “days” are the garments of Torah and mitzvos that a person makes; their “number” is the light within them, which G-d fills.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70אור שבתוך הימים
These passages refer to this maamar.
Numbers 6:3במדבר ו׳:ג׳
מִיַּיִן וְשֵׁכָר יַזִּיר חֹמֶץ יַיִן וְחֹמֶץ שֵׁכָר לֹא יִשְׁתֶּה וְכׇל־מִשְׁרַת עֲנָבִים לֹא יִשְׁתֶּה וַעֲנָבִים לַחִים וִיבֵשִׁים לֹא יֹאכֵל:
he shall abstain from wine and strong drink: he shall drink no vinegar of wine, or vinegar of strong drink, neither shall he drink any liquor of grapes, nor eat fresh grapes or dried.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבלקו״ת צו יא, ב. במדבר ו, ג. שה״ש יז, ב. לז, ג — מציין לכאן.
71כמ״ש בזהר ע״פ השמים מספרים
The Zohar on “The heavens declare,” cited in the Kehot notes, which the maamar reports as reading mesaprim as shining and sparkling like sapphires.
Zohar I, 8aזח״א ח, א
Zohar II, 136aזח״ב קלו, א
Kehot’s noteזח״א ח, א. זח״ב קלו, א.
72השמים מספרים
“The heavens declare the glory of G-d.” The Zohar connects mesaprim (“declare”) with shining like sapphire, and the maamar applies it to the mispar, the “number,” of a person’s days.
Psalms 19:2תהילים י״ט:ב׳
הַשָּׁמַיִם מְסַפְּרִים כְּבוֹד־אֵל וּמַעֲשֵׂה יָדָיו מַגִּיד הָרָקִיעַ:
The heavens declare the glory of G-d, and the firmament showeth His handiwork;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73השמים מספרים
A further Zohar passage on “The heavens declare,” cited in the Kehot notes.
Zohar, Terumah 15:182–16:192ספר הזהר, תרומה ט״ו:קפ״ב-ט״ז:קצ״ב
Paragraph 19
74והסירותי מחלה מקרבך
“...and I will remove sickness from your midst.” The Alter Rebbe reads the “sickness” as the serpent’s contamination rooted within a person, which G-d promises to remove.
Exodus 23:25שמות כ״ג:כ״ה
וַעֲבַדְתֶּם אֵת Havayah אֱלֹקֵיכֶם וּבֵרַךְ אֶת־לַחְמְךָ וְאֶת־מֵימֶיךָ וַהֲסִרֹתִי מַחֲלָה מִקִּרְבֶּךָ:
And ye shall serve the L-RD your G-d, and He will bless thy bread, and thy water; and I will take sickness away from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ד׳ מתו בעטיו של נחש
This passage of the maamar is copied by the Tzemach Tzedek in Or HaTorah on Bereshit.
Kehot’s noteבבא בתרא יז, א. וש״נ. קטע זה נעתק באוה״ת בראשית כרך ד תת, א.
76מתו בעטיו של נחש
“Four died through the counsel of the serpent: Binyamin son of Yaakov, Amram the father of Moshe, Yishai the father of David, and Kilav son of David.” Even such tzaddikim retained a trace of the serpent’s contamination.
Bava Batra 17a:6בבא בתרא י״ז א:ו׳
תָּנוּ רַבָּנַן: אַרְבָּעָה מֵתוּ בְּעֶטְיוֹ שֶׁל נָחָשׁ. וְאֵלּוּ הֵן: בִּנְיָמִין בֶּן יַעֲקֹב, וְעַמְרָם אֲבִי מֹשֶׁה, וְיִשַׁי אֲבִי דָּוִד, וְכִלְאָב בֶּן דָּוִד. וְכוּלְּהוּ גְּמָרָא, לְבַר מִיִּשַׁי אֲבִי דָוִד דִּמְפָרַשׁ בֵּקהּ [קְרָא], דִּכְתִיב: ״וְאֶת עֲמָשָׂא שָׂם אַבְשָׁלֹם תַּחַת יוֹאָב עַל הַצָּבָא, וַעֲמָשָׂא בֶן אִישׁ וּשְׁמוֹ יִתְרָא הַיִּשְׂרְאֵלִי, אֲשֶׁר בָּא אֶל אֲבִיגַיִל בַּת נָחָשׁ אֲחוֹת צְרוּיָה אֵם יוֹאָב״ – וְכִי בַּת נָחָשׁ הִיא? וַהֲלֹא בַּת יִשַׁי הִיא, דִּכְתִיב: ״וְאַחְיֹתֵיהֶם צְרוּיָה וַאֲבִיגַיִל״! אֶלָּא בַּת מִי שֶׁמֵּת בְּעֶטְיוֹ שֶׁל נָחָשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 20
77שרואה א״ע ומכיר חסרונו
In this note the Rebbe refers to maamarim explaining that the sin of the Tree of Knowledge was that Adam wanted “feeling” itself, the awareness of himself that this paragraph describes.
Kehot’s noteראה לקו״ש חי״ז ע׳ 1 הערה 5 שמציין לד״ה להבין ענין חטא אדה״ר בסה״מ אתהלך לאזניא. ד״ה פדה בשלום עזר״ת, שענין חטא עה״ד הי׳ שרצה ענין ההרגשה דוקא.
78ותרא האשה כי טוב
“And the woman saw that the tree was good for food and that it was a delight to the eyes....” The Alter Rebbe sees here the beginning of judging things by whether they are good for oneself.
Genesis 3:6בראשית ג׳:ו׳
וַתֵּרֶא הָאִשָּׁה כִּי טוֹב הָעֵץ לְמַאֲכָל וְכִי תַאֲוָה־הוּא לָעֵינַיִם וְנֶחְמָד הָעֵץ לְהַשְׂכִּיל וַתִּקַּח מִפִּרְיוֹ וַתֹּאכַל וַתִּתֵּן גַּם־לְאִישָׁהּ עִמָּהּ וַיֹּאכַל:
And when the woman saw that the tree was good for food, and that it was a delight to the eyes, and that the tree was to be desired to make one wise, she took of the fruit thereof, and did eat; and she gave also unto her husband with her, and he did eat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, ו.
79מי הגיד לך
“Who told you that you are naked? Have you eaten from the tree...?” Before the sin they had no sense of their own lack.
Genesis 3:11בראשית ג׳:י״א
וַיֹּאמֶר מִי הִגִּיד לְךָ כִּי עֵירֹם אָתָּה הֲמִן־הָעֵץ אֲשֶׁר צִוִּיתִיךָ לְבִלְתִּי אֲכׇל־מִמֶּנּוּ אָכָלְתָּ:
And He said: ‘Who told thee that thou wast naked? Hast thou eaten of the tree, whereof I commanded thee that thou shouldest not eat?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, יא.
80כי לא היו מרגישים שום הרגש חסרונם
Before the sin Adam and Chavah were naked and had children without shame, as they ate and drank, since it was G-d’s command, not knowing that desire was involved; after eating from the Tree of Knowledge they knew of desire, and it became hard to separate from it.
Kehot’s noteראה לעיל ה, ד. ספר החקירה סו, א ואילך.

Torah Ohr · Parshas Terumah · Maamar 1
מי יתנך כאח לי וגו׳
“Would that you were like a brother to me”
Knesses Yisrael’s plea that G-d be “like a brother” again, as when the cherubim faced each other in the Temple, is answered in exile through Torah: the scholar “nurses” from G-d’s own Chochmah and Binah, while the businessman, through iskafya and the self-sacrifice of the Shema, reaches an even higher root and earns the “kiss.”
The maamar in brief
The maamar reads Song of Songs 8:1–2 as Knesses Yisrael’s plea in exile to be G-d’s “brothers” again, as in Temple times, when the cherubim faced each other. A cherub’s face is the “small face” and a man’s the “large face,” and the “man” is the Torah, which comes from Chochmah, where G-d’s Name is first revealed. The “large face” is the Torah in the higher Chochmah; the “small face” is the Torah contracted into our world. The two cherubim are light descending from above and the soul ascending through the self-sacrifice of the Shema; in prayer they rise to Atzilus and face each other as brothers. Since the destruction, brotherhood returns through Torah: the Oral Torah, Binah, is the “mother’s milk” that makes the soul grow and through which Israel “sustain their Father in heaven.” Businesspeople “find Him outside”: like G-d, “Acquirer of heaven and earth,” who refines sparks all week and raises them on Shabbos, they elevate their commerce through the Shema and prayer. Their iskafya reaches Keser and earns the “kiss”; their set times for Torah are “spiced wine,” and even those who cannot study are full of mitzvos like a pomegranate.

Outline
	1The plea to be “like a brother”Knesses Yisrael asks in exile for the brotherhood of Temple times; the cherubim faced “each toward his brother”; the Talmud’s “large face” and “small face”; the “man” above the throne is the Torah.¶1
	2The Name revealed in ChochmahThe Sefiros are G-d’s “Name,” an outer glimmer that does not touch His essence. The Name is revealed first in Chochmah, which, like the brain in the body, passes the life-force to all the Sefiros; so Chochmah, and the Torah that comes from it, is “man,” and at that infinite level “the great man.”¶2–3
	3The two cherubimThrough contraction the Torah becomes the “small face” of our world. The two cherubim are the descent from above and the ascent of self-sacrifice in the Shema, both formed from the encompassing cover; in prayer they rise into Atzilus, face each other and are called “brothers,” as in the Temple era of great sages and prophecy.¶4–5
	4Brotherhood through TorahAfter the destruction, the brotherhood returns through Torah study. The Oral Torah, Binah, is the mother’s milk that makes the soul grow; through it Israel “sustain their Father in heaven,” drawing the Infinite Light into the Sefiros, and delight is drawn into Gan Eden.¶6–9
	5G-d, Acquirer of heaven and earthBusinesspeople, too, “find Him outside.” G-d’s “acquisition” is the weekly descent of His attributes to refine the sparks and their ascent on Shabbos; exile follows the same pattern, as does a person’s work followed by prayer with self-sacrifice in “One.”¶10–12
	6The kiss and the spiced wineThrough the Shema and iskafya, businesspeople reach a root above Chochmah and Binah, Keser, and earn the “kiss.” Their set times for Torah are “spiced wine,” with the fragrance of supernal delight; and even those who cannot study are “full of mitzvos like a pomegranate.”¶13–14


Key concepts
	The large face and the small face (apei ravrevei, apei zutrei)אפי רברבי ואפי זוטרי
	The Talmud’s distinction between the face of a man and the face of a cherub. In the maamar, the “large face” is the Torah as it is in the higher Chochmah, one with the Infinite, and the “small face” is the Torah contracted into our world.

	The Torah as “man”התורה נקראת אדם
	Chochmah, the first revelation of G-d’s Name, is called “Man,” and the Torah that comes from it has the shape of a body: the 248 positive commandments as its limbs and the 365 prohibitions as its sinews.

	Kallah and kelos hanefeshכלה, כלות הנפש
	Knesses Yisrael is the “bride” (kallah) because of the soul’s yearning ascent (kelos hanefesh), the cherub that rises from below; Shabbos’s vayechulu is the same yearning of the worlds.

	Self-sacrifice in “One”מסירות נפש באחד
	The readiness to give one’s life for G-d’s oneness in the Shema, present in every Jew at least in potential. Through it all of a person’s business is elevated to the One G-d.

	Iskafya (subjugation)אתכפייא
	Overcoming one’s worldly inclinations for G-d’s sake, light that comes out of darkness. The businessman’s prayer and Torah through iskafya reach Keser and bring the revelation of the “kiss.”

	Spiced wineיין הרקח
	Wine that is also fragrant: the businessman’s set times for Torah, which are absorbed like a drink yet also carry the encompassing delight that fragrance represents.


Section 1 · ¶1
The plea to be “like a brother”
1מי יתנך1 כאח לי2 וגו׳. זהו בקשת כנס״י [כנסת ישראל] להקב״ה3 על זמן הגלות שבזמן שבהמ״ק [שבית המקדש] הי׳ [היה] קיים נקראו ישראל אחים למקום4 כמ״ש למען אחי ורעי5 כו׳
“Would that you were like a brother to me,” etc. This is the plea of the Congregation of Israel (Knesses Yisrael) to the Holy One, blessed be He, concerning the time of the exile. For when the Holy Temple stood, Israel were called brothers to the Omnipresent, as it is written, “For the sake of my brothers and my friends,” etc.
The maamar opens with Song of Songs 8:1, where the bride longs for her beloved to be “like a brother.” The Alter Rebbe reads it as the plea of Knesses Yisrael, the collective soul of the Jewish people, to G-d in exile: while the Temple stood, Israel were already called G-d’s brothers, as in the psalm, “For the sake of my brothers and my friends.”


וכתיב אח״כ למען בית6 ה׳ אלקינו כלומר אימתי נק׳ אחים בזמן שבהמ״ק [שבית המקדש] קיים ולפיכך מבקשת7 עכשיו מי יתנך כאח לי8 כו׳.
And afterwards it is written, “For the sake of the House of Havayah our G-d.” That is to say: when are they called brothers? When the Holy Temple stands. Therefore she now pleads, “Would that you were like a brother to me,” etc.
The next verse of that psalm, “For the sake of the House of Havayah our G-d,” shows when Israel are called brothers: when the Temple stands. Now that it is destroyed, Knesses Yisrael asks that this closeness be restored.


והענין דהנה בכרובים שהיו בבהמ״ק [בבית המקדש] כתיב ופניהם איש אל אחיו.9 והנה כתיב ועשית שנים כרובים10 כו׳ כרוב א׳ מקצה מזה11 כו׳.
The explanation is this. Of the cherubim that were in the Holy Temple it is written, “and their faces, each toward his brother.” Now, it is written, “And you shall make two cherubim,” etc., “one cherub from the end on this side,” etc.
To explain what “brothers” means, the maamar turns to the two cherubim on the cover of the Ark, whose faces were turned “each toward his brother.” The words “one cherub from the end on this side” will later be read as two movements, from above to below and from below to above.


וענין הכרובים יובן ע״פ מ״ש רז״ל [רבותינו זכרונם לברכה] (חגיגה י״ג ב)12 היינו פני כרוב היינו פני אדם13 אפי רברבי ואפי זוטרי.
The matter of the cherubim will be understood through what our Sages, of blessed memory, said (Chagigah 13b): “The face of a cherub is the face of a man” — “a large face and a small face” (apei ravrevei ve’apei zutrei).
Discussing Ezekiel’s vision, the Talmud asks how “the face of a cherub” differs from “the face of a man,” and answers that one is a large, adult face and the other a small, childlike face. This pair, the “large face” and the “small face,” is the key the maamar uses to explain the cherubim.


דהנה כתיב ועל דמות הכסא14 דמו׳ כמראה אדם וצ״ל שהרי אין לו דמות הגוף.15 אך הענין שהתורה נק׳ אדם כמ״ש זאת התורה אדם16 וכתיב וזאת תורת האדם.17
For it is written, “And upon the likeness of the throne, a likeness like the appearance of a man.” This needs to be understood, for He has no bodily likeness. But the matter is that the Torah is called “man” (adam), as it is written, “This is the Torah: man,” and it is written, “And this is the Torah of man.”
Ezekiel saw “the appearance of a man” upon the throne, which needs explaining, since G-d has no body. The answer begins here: the Torah is called “man,” as two verses can be read, “This is the Torah: man” and “This is the Torah of man,” so the “man” above the throne is the Torah.




Section 2 · ¶2–3
The Name revealed in Chochmah
2והפי׳ הוא כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] כל התורה כולה שמותיו של הקב״ה18 ובזהר נק׳19 הע״ס [העשר ספירות] רזא דשמא קדישא.20
The explanation is this. Our Sages, of blessed memory, said that the entire Torah is the Names of the Holy One, blessed be He; and in the Zohar the Ten Sefiros are called “the mystery of the holy Name” (raza dishma kadisha).
To explain why the Torah is called “man,” the Alter Rebbe first recalls that the whole Torah consists of G-d’s Names, and that the Zohar calls the Ten Sefiros “the mystery of the holy Name.” The next parts explain what a “name” is.


והענין שהוא עד״מ כמו שם האדם שנק׳ אברהם או יעקב עד״מ הרי אין זה נוגע למהותו ועצמותו שעצמותו ומהותו של האדם הוא השכל ומדות שלו שהן שייכים בו גם כשהוא בפ״ע [בפני עצמו]
The matter is, by way of analogy, like the name of a person who is called, for example, Avraham or Yaakov. This does not touch his being and essence; for a person’s essence and being is his intellect and his emotive attributes (middos), which belong to him even when he is by himself,
A person’s name, such as Avraham or Yaakov, is not part of who he is. His real self is his mind and his feelings, which are his even when he is alone and no one addresses him.


משא״כ שמו אינו צריך לו כשהוא לעצמו ואינו אלא בחי׳ חיצוניות שלו שעי״ז פונה לקוראו בשמו.
whereas his name he does not need when he is by himself; it is only his outer dimension (chitzoniyus), through which he turns to one who calls him by his name.
A name is needed only in relation to others: through it someone can call him, and he turns to answer. It is therefore an outer aspect of the person, not his essence.


כך לגבי א״ס ב״ה אפי׳ [אפילו] הח״ע [החכמה עילאה] ואצ״ל [ואין צריך לומר] המדות עליונות אינן ערך כלל למהותו ועצמותו ית׳ שמהו״ע [שמהותו ועצמותו] ית׳ מרומם ומתנשא מגדר בחי׳ חכמה והתהוות ע״ס [עשר ספירות] נק׳ רזא דשמא קדישא שהוא רק בחי׳ הארה בעלמא שאינו נוגע להעצמות.21
So too, relative to the Infinite One (Ein Sof), blessed be He: even the higher Chochmah (Chochmah Ila’ah), and needless to say the supernal emotive attributes, bear no comparison at all to His being and essence, may He be blessed; for His being and essence, may He be blessed, is exalted and uplifted beyond the bounds of the level of Chochmah. And the coming into being of the Ten Sefiros is called “the mystery of the holy Name,” for it is only a mere glimmer (he’arah), which does not touch the essence.
So it is with G-d: even the higher Chochmah, and certainly the emotive Sefiros, are nothing compared with His essence, which is above any category of wisdom. The Sefiros are therefore His “Name”: a mere glimmer through which He relates to the worlds, not His essence.




3והנה כתיב הוי״ה בחכ׳ [בחכמה] היינו שגילוי הארה זו שהוא בחי׳ שם הוי׳ כמ״ש אני הוי״ה22 הוא שמי הוא בבחי׳ חכמה וע״י החכמה נמשך אא״ס [אור אין סוף] ב״ה בכל הט״ס [הט׳ ספירות]23
Now, it is written, “Havayah, with Chochmah.” That is, the revelation of this glimmer, which is the level of the Name Havayah — as it is written, “I am Havayah, that is My Name” — is in the level of Chochmah; and through Chochmah the Infinite Light (Or Ein Sof), blessed be He, is drawn into all the nine Sefiros,
Proverbs says that G-d (Havayah) founded the earth “with Chochmah.” The Alter Rebbe reads it as telling where the Name Havayah is revealed: the glimmer called G-d’s Name (“I am Havayah, that is My Name”) is revealed first in Chochmah, and only through Chochmah does the Infinite Light reach the nine Sefiros below it.


וכמ״ש הטעם בתני׳ [בתניא] (פל״ה בהג״ה [בהגהה]) ולכן נק׳ החכ׳ [החכמה] אדם ונק׳ אדם הראשון ובזהר נק׳ אדם קדמאה כי ראשית חכמה24 כתי׳ [כתיב] (וכמש״ל [וכמה שכתוב לעיל] פ׳ יתרו בד״ה להבין ענין האבות)
as the reason is explained in the Tanya (chapter 35, in the gloss). Therefore Chochmah is called “Man” (Adam), and is called Adam HaRishon (the first man), and in the Zohar it is called Adam Kadmaah (the primordial man), for it is written, “The beginning: Chochmah” (as explained above, in Parshas Yisro, in the discourse beginning “To understand the matter of the Patriarchs”).
The reason, given in the gloss to Tanya ch. 35, is that the Infinite One is truly one, and Chochmah is the level of that oneness. Because Chochmah is the first revelation, it is called “Man,” “the first man” and “the primordial man,” reading “Reishis chochmah” as “The beginning is Chochmah.”


כי הוא כמו עד״מ בהתפשטו׳ [בהתפשטות] והמשכת אור וחיות מהנשמה בגוף שגילוי כללות החיות הנמשך מהנשמה מאיר ומתלבש במוחין שבראש
For it is, by way of analogy, like the spreading forth and drawing down of light and life-force from the soul into the body: the revelation of the life-force as a whole, which is drawn from the soul, shines and is enclothed in the brain (mochin) in the head,
The analogy is the soul in the body. The soul’s life-force, in its general and undivided form, is revealed first in the brain.


וע״י המוחין נמשך אח״כ הארה לכל אבר כפי מזגו ותכונתו25 השייך לו וכמבואר בתני׳ [בתניא] (פנ״א)
and through the brain a glimmer is afterwards drawn to each limb, according to the temperament and character proper to it, as explained in the Tanya (chapter 51).
From the brain, life flows to each organ according to its nature, sight to the eye, hearing to the ear and so on, as Tanya ch. 51 describes.


נמצא המוחין הם כללות החיות של האדם כך הוא עד״מ למעלה שגילוי כללות האור מא״ס ב״ה נמשך ומתלבש בחכמה26 וע״י החכמה נמשך ומתלבש האור בכל הט״ס [הט׳ ספירות]
It follows that the brain (mochin) is the life-force of the person in its general and collective expression. So it is, by way of analogy, above: the revelation of the light from the Infinite One, blessed be He, in its general and collective expression, is drawn into and enclothed in Chochmah, and through Chochmah the light is drawn into and enclothed in all the nine Sefiros.
So the brain holds the person’s life-force as a whole, and each limb receives its particular share from it. Likewise above, the light of the Infinite One is enclothed first in Chochmah, as a whole, and through Chochmah in each of the nine Sefiros below it.


(ומזה יובן מש״ל [מה שכתוב לעיל] פ׳ יתרו בד״ה זכור27 דאיהו וחיוהי חד קאי על התלבשות אא״ס [אור אין סוף] בבחי׳ חכמה משא״כ התלבשותן במדות נק׳ איהו וגרמוהי חד)
(From this one will understand what was written above, in Parshas Yisro, in the discourse beginning “Remember”: that “He and His life-forces are one” refers to the enclothing of the Infinite Light in the level of Chochmah, whereas their enclothing in the emotive attributes is called “He and His vessels are one.”)
This explains a distinction made in the earlier maamar “Remember” (Parshas Yisro): “He and His life-forces are one” describes the Infinite Light as it is in Chochmah, while “He and His vessels are one” describes it as it is enclothed in the emotive Sefiros. Chochmah is to the Sefiros what the brain’s life-force is to the body.


וע״כ אורייתא דמחכמה נפקת נק׳ אדם (ועמ״ש על הזהר ר״פ תולדות28 )(קל״ד ב) ובספר הדרת מלך (דע״ט ב׳)
And therefore the Torah, which “comes forth from Chochmah,” is called “man” (adam). (And see what is written on the Zohar at the beginning of Parshas Toldos, 134b, and in the book Hadras Melech, page 79b.)
Since the Torah “comes forth from Chochmah,” and Chochmah is “Man,” the Torah too is called “man.” The parenthesis sends the reader to what is written on the Zohar at the beginning of Toldos and to the book Hadras Melech.


ורמ״ח מ״ע [מצות עשה] הם רמ״ח האברים ושס״ה ל״ת [לא תעשה] שס״ה גידים וגדול תלמוד שמביא לידי מעש׳ [מעשה]29 כי מהמוחין נמשך האור לכל אבר כנ״ל וזהו אורייתא מתקשראה בקוב״ה [בקודשא בריך הוא].30
The 248 positive commandments are the 248 limbs, and the 365 prohibitions are the 365 sinews. And “Study is great, for it leads to deed,” for from the brain the light is drawn to every limb, as mentioned above. And this is [the meaning of] “The Torah is bound up with the Holy One, blessed be He.”
The Torah has the shape of a human body: the 248 positive commandments correspond to the 248 limbs and the 365 prohibitions to the 365 sinews. Study is “great, for it leads to deed,” just as the light reaches every limb from the brain; and this is how “the Torah is bound up with the Holy One”: it is His Chochmah, in which His light dwells.


והנה בחי׳ אדם זה נק׳ אדם הגדול ואפי רברבי כי חכ׳ [חכמה] עלאה הוא בחי׳ א״ס
Now, this level of “man” is called “the great man” (adam hagadol) and “the large face” (apei ravrevei), for the higher Chochmah is the level of the Infinite One (Ein Sof),
The Torah-“man” as it is in the higher Chochmah is called “the great man,” the “large face” of the Talmud passage in paragraph 1. It is “great” because the higher Chochmah is still one with the Infinite.


וכמ״ש ולתבונתו אין חקר31 שהוא היודע והוא הדעה3233 כו׳ (ועיין בר״ח [בראשית חכמה] פ״א משער היראה34 דגדול מורה על גדלות התפשטות האור35 בבחי׳ א״ס כו׳):
as it is written, “And of His understanding there is no searching,” for He is the Knower and He is the Knowledge, etc. (And see Reishis Chochmah, chapter 1 of Sha’ar HaYirah, that “great” denotes the greatness of the spreading forth of the light in the level of the Infinite, etc.)
“There is no searching of His understanding” and the Rambam’s words that G-d “is the Knower and He is the Knowledge” show that His wisdom is one with Him, and so without limit. The parenthesis adds that Reishis Chochmah explains “great” as the spreading forth of the light at the level of the Infinite.




Section 3 · ¶4–5
The two cherubim
4אך זהו התורה כמו שהיא למעלה וכדי להיות המשכה מבחי׳ ח״ע [חכמה עילאה] להתלבש בתורה דבריאה (שהיא התורה שלפנינו כי תלמוד בבריאה36 כו׳) צ״ל ע״י צמצום.
But this is the Torah as it is above. For there to be a drawing down from the level of the higher Chochmah, to be enclothed in the Torah of the World of Beriah (which is the Torah before us, for “Talmud is in Beriah,” etc.), it must be through a tzimtzum (contraction).
The Torah as it is in the higher Chochmah is infinite, the “great man.” For it to come down into the Torah we study, which belongs to the World of Beriah (“Talmud is in Beriah”), the light must first be contracted.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] צמצם שכינתו בין בדי ארון.3738 כי מפני שמשם הקול מדבר39 למשה הוא ע״י שצמצם כו׳
This is what our Sages, of blessed memory, said: “He contracted His Shechinah (Divine Presence) between the poles of the Ark.” For since “the voice spoke” to Moshe from there, this was through His having contracted, etc.
The Sages say that G-d “contracted His Shechinah between the poles of the Ark,” and from there, between the cherubim, Moshe heard the voice speaking to him. The revelation there came about through a contraction.


ובחי׳ זו נק׳ כרוב אפי זוטרי בחי׳ אדם הקטן כמשל הקטן שהגילוי במוחין שלו מצומצם יותר מבאדם הגדול.
This level is called “cherub,” “the small face” (apei zutrei), the level of “the small man” (adam hakatan) — as in the analogy of a child, in whom the revelation in his mind (mochin) is more contracted than in a grown man (adam hagadol).
This contracted revelation is the cherub, the “small face” of the Talmud: the Torah as a “small man.” A child also has a mind, but its revelation in him is more contracted than in an adult.


וזהו כרוב א׳ מקצה מזה40 שהוא המשכה מלמעלה למטה (וכמ״ש מקצה השמים מוצאו4142 כו׳. ושמש היינו בחי׳ תורה ע׳ [עיין] בזהר תרומה) (קל״ז) להיות מקור ושרש להמשכת האור בבי״ע.
And this is “one cherub from the end on this side”: a drawing down from above to below (as it is written, “From the end of the heavens is its going forth,” etc.; and the “sun” is the level of Torah — see the Zohar, Terumah, 137), to be the source and root for the drawing down of the light into Beriah, Yetzirah and Asiyah.
The first cherub, “from the end on this side,” stands for the movement from above to below, like the sun’s going forth “from the end of the heavens”; the Zohar on Terumah connects this sun with the Torah. This descent is the source and root of the light drawn into Beriah, Yetzirah and Asiyah.


וכרוב א׳ מקצה מזה הוא כדי להיות ירידה זו הוא ע״י אתעדל״ת [אתערותא דלתתא] בק״ש [בקריאת שמע] למסור נפשו בא׳ ואהבת.43
And [the second] “one cherub from the end on this side” is that, in order for this descent to come about, it is through an arousal from below (isarusa dilesata) in the recital of the Shema: to give over one’s soul in “One” and in “And you shall love.”
The second cherub stands for the opposite movement. The descent from above depends on an arousal from below: the soul’s readiness, while reciting the Shema, to give itself over to G-d in the word “One” and in “And you shall love… with all your soul.”


והיינו ע״י שמע ישראל44 להתבונן איך הוי׳ אחד אני הוי׳ לא שניתי45 רק שאמר והי׳ [והיה] העולם
That is, through “Hear, O Israel”: to contemplate how Havayah is One — “I, Havayah, have not changed” — only that He spoke and the world came to be,
The Shema calls for contemplation: G-d is One and unchanged (“I, Havayah, have not changed”), and the world exists only because He spoke and it came to be.


כי הוא צוה ונבראו46 כו׳ וכולא קמי׳ [קמיה] כלא חשיב. ולכן ע״י התבוננות זו יבא למס״נ [למסירות נפש] להיות ועמך לא חפצתי.47
for “He commanded and they were created,” etc., and “All before Him is considered as nothing.” Therefore, through this contemplation one will come to self-sacrifice (mesirus nefesh), to be [in the state of] “And besides You I desire nothing.”
Everything was created by His command and is as nothing before Him. A person who contemplates this comes to self-sacrifice, wanting nothing besides G-d, as the Psalmist says.


ולכן נק׳ כנס״י [כנסת ישראל] כלה לשון כלות הנפש48 ממטה למעלה. וזהו בחי׳ הכרוב מקצה מזה לעלות מבי״ע ליכלל באוא״ס [באור אין סוף] לאסתכלא ביקרא דמלכא.
Therefore Knesses Yisrael is called kallah (bride), a term related to kelos hanefesh, the soul’s expiring [in longing], from below upward. And this is the level of the cherub “from the end on this side”: to ascend from Beriah, Yetzirah and Asiyah to be included in the Infinite Light, “to gaze upon the glory of the King.”
Knesses Yisrael is called kallah, “bride,” from kelos hanefesh, the soul’s yearning that would consume it, a movement from below upward. This is the cherub of ascent: rising from the lower worlds to be included in the Infinite Light and to “gaze upon the glory of the King.”


וזהו עינינו נשואות אל ה׳ (ונק׳ שמור לנוק׳ [לנוקבא] עמש״ל [עיין מה שכתוב לעיל] בד״ה זכור את יום49 כו׳). ועי״ז כמים הפנים50 נמשך מלמעלה ג״כ עיני ה׳ אלקיך בה כו׳.
And this is “Our eyes are lifted up to G-d” (and for Nukva it is called “shamor” (“keep”); see what is written above in the discourse beginning “Remember the day,” etc.). And through this, “as water [reflects] the face,” there is drawn from above as well “the eyes of Havayah your G-d are upon it,” etc.
This upward gaze, “Our eyes are lifted up to G-d,” is the shamor (“keep”) of Nukva, the receiving side; the discourses on “Remember the Shabbos day” in Parshas Yisro explain this shamor as the recipient’s expectant waiting, as in “his father kept (shamar) the matter.” In response, as a face is reflected in water, G-d’s gaze comes down from above: “the eyes of Havayah your G-d are upon it.”


וזהו ועשית שנים כרבים51 כו׳ (ועמ״ש ע״פ שיר השירים מענין פי׳ חתן וכלה וע״פ לבבתני.52 ועיין בזהר פ׳ בלק דקפ״ז ענין דאזעירת גרמה53 כו׳) מן הכפרת תעשו את הכרבים הוא בחינת סוכ״ע שמקיף לשניהם בשוה
And this is “And you shall make two cherubim,” etc. (See what is written on [the verse] “The Song of Songs” on the meaning of groom and bride, and on “You have captured my heart”; and see the Zohar, Parshas Balak, page 187, the matter of “she made herself small,” etc.) “From the cover you shall make the cherubim”: [the cover] is the level of the light that encompasses all worlds (sovev kol almin), which encompasses both of them equally
So the two cherubim are the two movements, down and up, like groom and bride (as explained elsewhere on “The Song of Songs” and on “You have captured my heart”). They are made “from the cover” because the cover is the light that encompasses all worlds, which surrounds both of them equally.


(וכמש״ל [וכמה שכתוב לעיל] שאא״ס [שאור אין סוף] ב״ה למעלה מעל׳ [מעלה / מעלת] אפי׳ [אפילו] מבחי׳ ח״ע [חכמה עילאה] וכ״ש [וכל שכן] מבחי׳ כרובים ואפי זוטרי. ועמ״ש ע״פ כי על כבוד חופה5455 ענין ב׳ בחי׳ כבוד והחופה ומקיף שעליהם. וזהו ענין ב׳ הכרובים והכפרת):56
(as was written above, that the Infinite Light, blessed be He, is exceedingly high above, even above the level of the higher Chochmah, and all the more so above the level of the cherubim and the small face. And see what is written on [the verse] “For over [all] the glory, a canopy”: the matter of two levels of glory, and the canopy, the encompassing [light] above them. And this is the matter of the two cherubim and the cover).
The parenthesis recalls that the Infinite Light is above even the higher Chochmah, and certainly above the cherubim and the “small face.” As in the verse of “a canopy over all the glory,” the two cherubim are two levels of “glory,” and the cover is the encompassing light above them.




5והנה כתיב והיו הכרבים57 פרשי כנפים למעלה כו׳ ואית׳ [ואיתא] בזהר פ׳ אחרי (דנ״ט ע״א) ובויחי (דרכ״ח סע״ב [סוף עמוד ב]) תלת זימנין ביומא כו׳ אינון מגרמייהו סלקין גדפייהו5859 כו׳.
Now, it is written, “And the cherubim shall spread their wings upward,” etc. And it is stated in the Zohar, Parshas Acharei (page 59a), and in Vayechi (end of page 228b): “Three times a day,” etc., “they raise their wings of their own accord,” etc.
The verse describes the cherubim with their wings spread upward. The Zohar, in Acharei and in Vayechi, adds that three times a day the cherubim raise their wings of their own accord.


ופי׳ הרמ״ז [הרב משה זכות] שם דהיינו בשעת ג׳ תפלות שבכל יום דהיינו שבכל עת התפלה מג׳ תפלות הנ״ל הם עולים מבי״ע למעלה באצי׳
And the Ramaz (Rabbi Moshe Zacuto) explains there that this means at the time of the three daily prayers: at the time of each of the three prayers mentioned, they ascend from Beriah, Yetzirah and Asiyah upward, into Atzilus.
The Ramaz, a commentator on the Zohar, explains the three times as the three daily prayers. At each prayer the cherubim rise from the three lower worlds, Beriah, Yetzirah and Asiyah, into Atzilus, the world that is one with G-d.


וזהו סלקין גדפייהו שהוא ע״י התעוררות האהבה ויראה שבישראל שאהוי״ר [שאהבה ויראה] נק׳ גדפין ופרחא לעילא (ועמ״ש הרמ״ז [הרב משה זכות] פ׳ אחרי60 שם מענין בכנפיהם ועיין בזהר פ׳ בלק )(דר״ד ע״ב)
And this is “they raise their wings”: it is through the arousal of the love and awe that are in Israel, for love and awe are called “wings” (gadpin), “and it flies upward.” (See what the Ramaz writes in Parshas Acharei there on the matter of “with their wings”; and see the Zohar, Parshas Balak, page 204b:
What raises them is the love and awe that the Jewish people arouse in prayer: love and awe are called “wings,” for with them the soul “flies upward.” The parenthesis sends the reader to the Ramaz on “with their wings” and to the Zohar in Parshas Balak.


נהורא קדמאה כו׳ כנפים עלאין61 ונהורא קדמאה הוא רב חסד. ובעבודת ה׳ היא האהבה רבה שלמעלה מהשכל.
“The first light,” etc., “supernal wings”; and the first light is “abundant in kindness” (rav chesed). In the service of G-d, it is the great love (ahavah rabbah) that is above intellect.
The Zohar in Balak calls “the first light” the “supernal wings,” and the first light is the attribute “abundant in kindness.” In a person’s service of G-d this is ahavah rabbah, the great love that is above reason.


ועמש״ל [ועיין מה שכתוב לעיל] פ׳ יתרו בענין האבות הן הן המרכבה וזהו ענין62 שהכרובי׳ [שהכרובים] סוככים בכנפיהם על הכפרת שבו הלוחות והתורה ואז נקראים אדם הגדול ואפי רברבי כיון שעולי׳ [שעולים] לאצי׳ אשר איהו וחיוהי וגרמוהי חד בהון
And see what was written above, in Parshas Yisro, on the matter of “The Patriarchs are the chariot.”) And this is the matter of the cherubim “sheltering with their wings over the cover,” in which were the Tablets and the Torah. Then they are called “the great man” (adam hagadol) and “the large face” (apei ravrevei), since they ascend to Atzilus, where “He and His life-forces and His vessels are one within them.”
This is why the cherubim “shelter with their wings” over the cover of the Ark, where the Tablets and the Torah lay. When they rise into Atzilus, where G-d is one with His life-forces and His vessels, they become the “great man,” the “large face.”


ולכן תפלה הוא63 ל׳ [לשון] חבור כמו נפתולי נפתלתי.6465 ובלשון המשנה התופל כלי חרס6667 שמתחברים במקורם שבעולם האצי׳.
Therefore tefillah (prayer) is a term for joining, as in “With joinings… I have been joined” (naftulei… niftalti); and in the language of the Mishnah, “one who joins (hatofel) an earthenware vessel.” For they are joined with their source in the World of Atzilus.
Tefillah (prayer) is a term for joining, as in Rachel’s “naftulei… niftalti” and in the Mishnah’s word for coating an earthenware vessel (hatofel). In prayer the cherubim, rising from the lower worlds, are joined with their source in Atzilus.


וכן בעבודת ה׳ היא התקשרות ודבקות הנפש בשרשה (וכמ״ש בד״ה יונתי)68 ולכן יש להכרובים כנפים לעופף למעלה לאצי׳ כו׳ ועי״ז פניהם איש אל אחיו ששם הם מיוחדים פב״פ [פנים בפנים]
So too in the service of G-d: it is the binding and cleaving of the soul to its root (as written in the discourse beginning “My dove”). Therefore the cherubim have wings, to fly upward to Atzilus, etc.; and through this, “their faces, each toward his brother,” for there they are united face to face,
In a person’s service, prayer binds the soul to its root. This is what the cherubim’s wings mean: they carry them up to Atzilus, where the two can face each other.


וכמו במ״ת [במתן תורה] דכתי׳ [דכתיב] פב״פ [פנים בפנים] דבר69 ה׳ (ע׳ [עיין] ענין זה בד״ה ואהי׳ [ואהיה] אצלו אמון)70 ולכן נק׳ אחים וזהו למען אחי ורעי אדברה נא שלום.71
as at the Giving of the Torah, of which it is written, “Face to face G-d spoke” (see this matter in the discourse beginning “And I was beside Him as a nursling”). Therefore they are called brothers. And this is “For the sake of my brothers and my friends, I will now speak peace.”
As at the Giving of the Torah, when “face to face G-d spoke,” the union in Atzilus is face to face. That is why they are called “brothers,” and why the psalm puts “my brothers and my friends” together with “peace.”


שלום היינו חבור והתקשרות ב׳ הכרובים כו׳ (ועמ״ש הרמ״ז [הרב משה זכות] פ׳ אחרי על הזהר )(דנ״ט ע״ב)
“Peace” means the joining and binding of the two cherubim, etc. (And see what the Ramaz writes in Parshas Acharei on the Zohar, page 59b:
“Peace” is the bond between the two cherubim. The parenthesis then begins to quote the Ramaz on the Zohar (Acharei, 59b).


והנה נקראים אחים72 כו׳ דהיינו שכנס״י [שכנסת ישראל] מקבלת מוחין מחו״ב [מחכמה ובינה] עלאין שהם בחי׳ אדם הגדול כנ״ל שלא ע״י התלבשות בבחינת כרוב וזעיר אנפין כו׳.
“Now, they are called brothers,” etc.: that is, Knesses Yisrael receives mochin from the supernal Chochmah and Binah, which are the level of “the great man,” as mentioned above, not through being enclothed in the level of the cherub and Z’eir Anpin, etc.
The Ramaz explains “brothers”: Knesses Yisrael then receives her mochin, her intellectual powers, directly from the supernal Chochmah and Binah, the “great man,” and not by way of the cherub and Z’eir Anpin. Like brothers, both receive from the same parents.


ועיין בע״ח [בעץ חיים] שער ל״ה פ״ב [פרק ב׳] המדרגה הששית כו׳. ולכן היו אז חכמים גדולים ונבואה ורוה״ק [ורוח הקודש] בישראל:
And see Etz Chaim, Sha’ar 35, chapter 2, “the sixth level,” etc.) Therefore there were then, in Israel, great sages, and prophecy and the holy spirit (ruach hakodesh).
The parenthesis ends with a reference to Etz Chaim on “the sixth level.” Because the Temple era had this direct bond, there were then great sages, prophecy and the holy spirit in Israel.




Section 4 · ¶6–9
Brotherhood through Torah
6אבל משחרב בהמ״ק [בית המקדש] ונגנזו הכרובי׳ [הכרובים] (שנסתלקה בחי׳ ההארה מאצי׳ הנק׳ אפי זוטרי שהי׳ [שהיה] מאיר למטה ממש בעשי׳ [בעשיה] לשרשו ומקורו באצילות וז״ש [וזהו שכתוב] בגמ׳ [בגמרא] )(ר״ה [ראש השנה] דל״א) ומכרוב לכרוב73 כו׳
But since the Holy Temple was destroyed and the cherubim were hidden away (for the glimmer from Atzilus that is called “the small face” (apei zutrei), which used to shine below, in Asiyah itself, withdrew to its root and source in Atzilus; and this is what is said in the Gemara (Rosh HaShanah 31a), “and from cherub to cherub,” etc.),
When the Temple was destroyed, the cherubim were hidden away. The parenthesis explains what this means: the glimmer of Atzilus called the “small face,” which had shone even in this physical world, withdrew to its source, as the Talmud counts among the stages of the Shechinah’s departure “from cherub to cherub.”


ולכן זאת היא בקשת כנס״י [כנסת ישראל] מי יתנך כאח לי74 כמו שהי׳ [שהיה] בזמן בהמ״ק [בית המקדש] שהיו בבחי׳ אחים וגם פניהם איש אל אחיו.75
therefore this is the plea of Knesses Yisrael, “Would that you were like a brother to me,” as it was in the time of the Holy Temple, when they were in the state of brothers, and also “their faces, each toward his brother.”
This is why Knesses Yisrael now pleads “Would that you were like a brother to me”: that the brotherhood and the face-to-face of the Temple era return.


והיינו ע״י עסק התורה. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] משחרב בהמ״ק [בית המקדש] אין לו להקב״ה אלא ד׳ אמות של הלכה.7677
And this comes about through occupation with Torah, as our Sages, of blessed memory, said: “Since the Holy Temple was destroyed, the Holy One, blessed be He, has only the four cubits of halachah.”
The way to restore it is Torah study. The Sages say that since the Temple was destroyed, G-d’s place in the world is “the four cubits of halachah,” the laws of the Torah.


(עיין תניא פנ״ג [פרק נ״ג] ועמש״ל [ועיין מה שכתוב לעיל] בד״ה רני ושמחי מענין פי׳ לא זז מחבבה עד שקראה אחותי) וזהו יונק שדי אמי שהוא בחי׳ תושבע״פ [תורה שבעל פה] שהוא בחינת גילוי חכמתו ורצונו ית׳ ממש
(See Tanya, chapter 53; and see what was written above in the discourse beginning “Sing and rejoice,” on the meaning of “He did not cease to cherish her until He called her ‘My sister.’”) And this is “nursing at my mother’s breasts”: the level of the Oral Torah, which is the level of the revelation of His very wisdom and will, may He be blessed.
The parenthesis refers to Tanya ch. 53 and to an earlier maamar on “He did not cease to cherish her until He called her ‘My sister.’” “Nursing at my mother’s breasts” is the Oral Torah, which reveals G-d’s actual wisdom and will.


(והרי א״כ האדם המשיג ההלכה תופס ומשיג חכמתו ית׳ ממש אשר הוא היודע והוא הדעה78 כו׳.
(If so, the person who comprehends the halachah grasps and comprehends His very wisdom, may He be blessed, for He is the Knower and He is the Knowledge, etc.
If halachah is G-d’s own wisdom, then one who understands a halachah grasps G-d’s wisdom itself, for His wisdom is one with Him.


לכן נק׳ עי״ז בחי׳ אחים שמקבלים שניהם ממקור א׳ שהוא מבחינת חו״ב [חכמה ובינה] עלאין דכמו שז״א מקבל מוחין מאו״א [מאבא ואימא]. כך העוסק בתורה משיג בחינת חכמתו ובינתו ית׳).
Therefore, through this, they are called “brothers,” for both receive from one source, from the level of the supernal Chochmah and Binah: just as Z’eir Anpin receives mochin from Abba and Imma, so the one who occupies himself with Torah grasps the level of His Chochmah and Binah, may He be blessed.)
This makes the student and G-d “brothers”: both receive from the same source, the supernal Chochmah and Binah. Just as Z’eir Anpin receives its mochin from Abba and Imma, the one who studies Torah grasps G-d’s Chochmah and Binah.


וזהו שנק׳ התורה חלב כמ״ש לכו שברו כו׳ יין וחלב.79 כמו שעד״מ הולד בלידתו הוא בתכלית הקטנות
This is why the Torah is called milk, as it is written, “Come, buy,” etc., “wine and milk.” For, by way of analogy, a child at birth is utterly small,
This is why the Torah is likened to milk, as in Isaiah’s “Come, buy… wine and milk.” The analogy begins with a newborn, who is as small as can be.


וע״י יניקתו חלב האם מתגדלים אבריו וגם נשלמו בו מוחין דיניקה. שלכן מתחיל לדבר ולילך כו׳.
and through nursing on his mother’s milk his limbs grow, and the mochin of nursing (yenikah) are also completed in him, which is why he begins to speak and to walk, etc.
Through nursing, the child’s limbs grow and his first level of mind, the mochin of nursing, is completed, so that he begins to speak and to walk. The next paragraph applies this to the soul.




7וכך הנשמות קודם בואן לעוה״ז היו תחלה בבחי׳ עבור בבחינת מלכות אימא תתאה וזהו חי ה׳ אשר עמדתי לפניו80 וירידת הנשמה משם בבי״ע להתלבש בגוף נק׳ בשם לידה.
So too the souls: before they come into this world, they were first in the state of gestation (ibbur), in the level of Malchus, the lower Imma. And this is “As G-d lives, before Whom I stood.” And the descent of the soul from there into Beriah, Yetzirah and Asiyah, to be enclothed in a body, is called “birth.”
The analogy now applies to souls. Before birth a soul is in “gestation” within Malchus, called the lower Imma (mother), and Elisha’s words “As G-d lives, before Whom I stood” allude to the soul standing before G-d before it comes down; its descent through the lower worlds into a body is its “birth.”


וזהו אני היום ילדתיך81 והתורה שלומד בעוה״ז נק׳ חלב שמגדיל בחי׳ רמ״ח אברי הנשמה שהם ט״ס [ט׳ ספירות] טפ״ט [ט׳ פעמים ט׳] כו׳ כמ״ש ע״פ חכלילי82 כו׳
And this is “Today I have given birth to you.” And the Torah that one studies in this world is called milk, for it makes the 248 limbs of the soul grow; these are the nine Sefiros, nine times nine, etc., as is written on [the verse] “Chachlili,” etc.
“Today I have given birth to you” speaks of that birth. The Torah studied in this world is the “milk” that makes the soul’s 248 spiritual limbs grow; these are the nine Sefiros, each made up of nine (81), which the discourse on “Chachlili” counts up to 248.


ולכן אמרו רז״ל [רבותינו זכרונם לברכה] אשרי מי שבא לכאן83 ותלמודו בידו שעי״ז נעשית הנשמה בבחי׳ גידול יותר במעלה הרבה מכמו שהיתה תחלה בירידתה שנק׳ בשם לידה
Therefore our Sages, of blessed memory, said, “Fortunate is he who comes here with his learning in his hand”: for through this the soul comes into a state of growth far higher in degree than it was at first, in its descent, which is called “birth,”
Hence the Sages’ words in the Talmud, “Fortunate is he who comes here with his learning in his hand”: through Torah the soul grows far beyond the level it had when it came down.


שע״י שינק משדי אמו הוא בחינת ותלמודו בידו נעשה בה הגדלה הרבה כו׳ (ועמ״ש ע״פ בהר סיני84 מענין פי׳ ותלמודו בידו):
for through his having nursed from his mother’s breasts, which is the level of “with his learning in his hand,” great growth takes place in it, etc. (And see what is written on [the verse] “On Mount Sinai” on the meaning of “with his learning in his hand.”)
Nursing from “the mother’s breasts,” Torah study, is what “his learning in his hand” means, and it gives the soul great growth. The parenthesis refers to the discourse on “On Mount Sinai” for this phrase.




8אך להבין איך שייך למעלה בהקב״ה להיות כאח יונק כביכול מבחי׳ עסק התורה של האדם למטה.
But we need to understand how it can apply above, to the Holy One, blessed be He, to be “like a brother” who nurses, as it were, from a person’s occupation with Torah below.
A question: how can G-d be called a “brother” who nurses, as it were, from a person’s Torah study below? Does He receive anything from us?


אך הענין כמ״ש רועה ישראל.85 וכתיב אחותי רעיתי86 פי׳ פרנסתי. ישראל מפרנסין לאביהם שבשמים87 דכמו שהלחם פעולתו לחבר הנשמה עם הגוף.
But the matter is as it is written, “Shepherd (ro’eh) of Israel,” and it is written, “My sister, my companion (rayasi),” meaning “my sustainer” (parnasasi): “Israel sustain their Father in heaven.” For just as the effect of bread is to join the soul with the body,
The answer begins with two verses built on the root of “feeding”: G-d is the “Shepherd (ro’eh) of Israel,” and He calls Israel rayasi, read as “my sustainer.” The Zohar says “Israel sustain their Father in heaven,” and the analogy is bread, which keeps the soul joined to the body.


כך ענין פרנסה למעלה להמשיך גלוי אוא״ס [אור אין סוף] ב״ה בתוך ע״ס [עשר ספירות] דאצי׳ שנק׳ בשם גופין שאפי׳ [שאפילו] ח״ע [חכמה עילאה] אין ערוך כלל לא״ס ב״ה ושיהיה נמשך ומתלבש בהם הוא ע״י עסק התורה למטה.
so “sustenance” above is to draw the revelation of the Infinite Light, blessed be He, into the Ten Sefiros of Atzilus, which are called “bodies.” For even the higher Chochmah bears no comparison at all to the Infinite One, blessed be He; and that [the light] be drawn and enclothed in them comes about through occupation with Torah below.
In the same way, G-d’s “sustenance” is the drawing of the Infinite Light into the Ten Sefiros of Atzilus, which are called “bodies.” Since even the higher Chochmah is nothing compared with the Infinite, this enclothing comes about only through the Torah study of people below.




9וז״ש [וזהו שכתוב] הנה אלקינו זה88 קוינו לו פי׳ שאנו המשכנו אותו בבחי׳ קוין דהיינו התלבשות האור בע״ס [בעשר ספירות] הנחלקים לג׳ קוין חסד דרועא ימינא89 כו׳
And this is the meaning of what is written, “Behold, this is our G-d; we hoped (kivinu) for Him.” The meaning is that we drew Him down in the manner of lines (kavin): that is, the enclothing of the light in the Ten Sefiros, which are divided into three lines — “Chesed is the right arm,” etc. —
Isaiah’s “Behold, this is our G-d; we hoped (kivinu) for Him” is read through a pun: kivinu is related to kav, “line.” Through our service we drew G-d’s light down into the Ten Sefiros, which are arranged in three lines, right, left and center, as in “Chesed is the right arm.”


וכנגדם ג׳ בחי׳ תורה ועבודה וגמ״ח [וגמילות חסדים].90 ולעתיד יתגלו כל ההמשכות לכן ואמר ביום ההוא הנה כו׳.
and corresponding to them are three levels: Torah, service (avodah) and acts of kindness (gemilus chassadim). In the time to come all the drawings-down will be revealed; therefore “And it will be said on that day, ‘Behold,’” etc.
The three lines correspond to the three pillars of a person’s service: Torah, prayer (avodah) and acts of kindness. In the time to come all that has been drawn down will be revealed, and then it will be said, “Behold, this is our G-d.”


אך מה שנאמר יונק שדי אמי91 דוקא שהוא בחי׳ תושבע״פ [תורה שבעל פה] כי הנה תושב״כ [תורה שבכתב] נק׳ מוסר אביך ותושבע״פ [ותורה שבעל פה] נק׳ תורת אמך9293 (כמבואר בד״ה ביום השמיני עצרת)9495
But the reason it says specifically “nursing at my mother’s breasts,” which is the level of the Oral Torah, is that the Written Torah is called “the instruction of your father,” and the Oral Torah is called “the teaching of your mother” (as explained in the discourse beginning “On the eighth day, an assembly”),
Why does the verse speak of “my mother’s breasts”? Because the Written Torah is “the instruction of your father” and the Oral Torah “the teaching of your mother,” as explained in the discourse “On the eighth day, an assembly.”


כי בתורה שבכתב הכל ברמז בעלמ׳ [בעלמא]. וכמו שהאב מזריע טפה כו׳ ועיקר גידול הוולד הוא בבטן האם.
for in the Written Torah everything is merely by allusion. And just as the father sows a drop, etc., while the main growth of the child is in the mother’s womb,
The Written Torah gives everything only in brief allusion, like the father’s seed, which holds the whole child in concealed form, while the child grows and develops in the mother’s womb.


כך גילוי פרטי ההלכות על בוריין הוא בתושבע״פ [בתורה שבעל פה] והיינו דאורייתא תושב״כ [תורה שבכתב] מחכ׳ [מחכמה] נפקת הנק׳ אבא.
so the revelation of the particulars of the laws in their full clarity is in the Oral Torah. And this is [the meaning of] “the Torah” — the Written Torah — “comes forth from Chochmah,” which is called Abba (Father),
Likewise the details of the laws are fully revealed only in the Oral Torah. The Written Torah comes from Chochmah, called Abba (father), the concentrated seed of an idea.


ותושבע״פ [ותורה שבעל פה] הוא בחי׳ בינה הנקרא אמא. והנה עיקר התגלות התענוג מהשכל הוא בבינה כשמבין הדבר על בוריו
while the Oral Torah is the level of Binah, which is called Imma (Mother). Now, the main revelation of the delight of intellect is in Binah, when one understands the matter in its full clarity,
The Oral Torah is Binah, called Imma (mother), where an idea is developed in detail. The pleasure of understanding is felt chiefly in Binah, when one grasps a matter thoroughly.


וכמ״ש בזהר ע״פ ועבד הלוי הוא969798 (ובע״ח [ובעץ חיים]99 שהתגלות עתיק הוא בבינה ועמ״ש פ׳ לך לך100 גבי ה׳ דאברהם ובפ׳ וארא ע״פ לכן אמר) דא עתיקא כו׳
as is written in the Zohar on [the verse] “And the Levite, he (hu), shall serve” (and in Etz Chaim, that the revelation of Atik is in Binah; and see what is written in Parshas Lech Lecha regarding the hei of Avraham, and in Parshas Va’eira on [the verse] “Therefore say”): “This is Atik,” etc.
The Zohar reads “the Levite, he (hu), shall serve” as referring to Atik, the inner delight of the level above intellect, and Etz Chaim teaches that Atik is revealed in Binah. So the delight of the Torah is revealed through the Oral Torah, the level of Binah; the parenthesis also refers to earlier discussions in Lech Lecha and Va’eira.


וזהו שנאמר יונק שדי אמי דוקא (שהחלב הוא משעשע הולד ומענגו) ועי״ז נמשך ממנו ית׳ גילוי התענוג בג״ע [בגן עדן] להיות נהנים מזיו101 כו׳ וקוב״ה [וקודשא בריך הוא] אתא לאשתעשע102 עם צדיקייא בג״ע [בגן עדן] והכל ע״י עסק התורה.
And this is why it says specifically “nursing at my mother’s breasts” (for milk gladdens the child and delights him). Through this a revelation of delight is drawn from Him, may He be blessed, into Gan Eden, that they may enjoy the radiance, etc.; and “the Holy One, blessed be He, comes to delight with the righteous in Gan Eden.” And all this is through occupation with Torah.
That is why the verse says “my mother’s breasts”: milk delights the child, and the Oral Torah reveals delight. Through it delight is drawn into Gan Eden, where souls enjoy the radiance of the Shechinah and where, as the Zohar says, G-d comes to delight with the righteous, and all of this comes through Torah study.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל השונה הלכות בכ״י [בכל יום]103 מובטח לו104 שהוא בן עוה״ב [עולם הבא]105106 וכמבואר באריכות באגה״ק [באגרת הקודש] בד״ה א״ח [אשת חיל] עט״ב [עטרת בעלה]:
As our Sages, of blessed memory, said, “Whoever studies laws every day is assured that he is destined for the World to Come.” This is explained at length in Iggeres HaKodesh, in the discourse beginning “A woman of valor is the crown of her husband.”
The Sages promise the World to Come to whoever studies laws every day. The Alter Rebbe refers to his long explanation in Iggeres HaKodesh, in the letter beginning “A woman of valor is the crown of her husband.”




Section 5 · ¶10–12
G-d, Acquirer of heaven and earth
10אמצאך בחוץ107 קאי על בעלי עסקים108 אע״פ [אף על פי] שא״א להם לעסוק בתורה תמיד שיהיו בבחי׳ יונק שדי אמי ע״י ד׳ אמות של הלכה מ״מ עליהם נאמר דמ״מ אמצאך בחוץ ג״כ.109
“I would find you outside” refers to businesspeople. Although they cannot occupy themselves with Torah constantly, so as to be in the state of “nursing at my mother’s breasts” through the four cubits of halachah, nevertheless it is said of them that, nevertheless, “I would find you outside” too.
The verse goes on, “I would find you outside.” This refers to people whose days are taken up with business: they cannot study constantly, and so cannot be in the state of “nursing” through the four cubits of halachah, yet of them too it says, “I would find you outside.”


(להיות ג״כ בבחי׳ כאח לי כו׳ כדלקמן). והענין דהנה מצינו בהקב״ה נאמר ג״כ לשון קונה כמ״ש קונה שמים וארץ.110
(So that they too are in the state of “like a brother to me,” etc., as [explained] below.) The explanation: we find that the term “acquirer” (koneh) is also said of the Holy One, blessed be He, as it is written, “Acquirer of heaven and earth.”
They too can reach the state of “like a brother,” as the maamar will explain. To show how, it notes that G-d Himself is called “Acquirer (koneh) of heaven and earth,” in the language of buying.


וארז״ל [ואמרו רבותינו זכרונם לברכה] חמשה קנינים קנה הקב״ה.111 דהנה כתיב ששת ימים עשה112 ה׳ את השמים ואת הארץ וביום השביעי שבת.
And our Sages, of blessed memory, said, “The Holy One, blessed be He, acquired five acquisitions.” For it is written, “Six days G-d made the heavens and the earth, and on the seventh day He rested.”
The Mishnah counts five things that G-d “acquired” in His world. The maamar connects this with the verse of the six days of creation and Shabbos, which the next paragraphs explain.




11וכל שבת נק׳ יום השביעי. שבת להוי׳. ולכאורה113 איך שייך לקרות שבתות דעכשיו יום השביעי
And every Shabbos is called “the seventh day”: “a Shabbos to Havayah.” Seemingly, how can the Shabbosos of now be called “the seventh day,”
The Torah calls every Shabbos “the seventh day,” “a Shabbos to Havayah.” But how can a Shabbos thousands of years after creation be called “the seventh day”?


שהרי כבר עברו רבבות ימים מיום בריאת העולם עד שבתות אלו ואיך יקרא השבת יום השביעי.
when myriads of days have already passed from the day the world was created until these Shabbosos? How can Shabbos be called “the seventh day”?
Countless days have passed since the first week of creation, so the Shabbos of our time is not literally the world’s seventh day.


אך כי ששת ימים הם ששה מדות עליונות שבהם ועל ידן היו התהוות העולמות יום ראשון יהי אור בחי׳ החסד כו׳ ואח״כ ביום השבת הוא עליותם לשרשם ומקורם למעלה מעלה.
But [the answer is] that the six days are six supernal attributes, in which and through which the worlds came into being: the first day, “Let there be light,” is the level of Chesed, etc. And afterwards, on the day of Shabbos, is their ascent to their root and source, exceedingly high above.
The answer: the six days are the six emotive attributes through which the worlds were created, the first day (“Let there be light”) being Chesed, and so on. Shabbos is the ascent of these attributes to their source, and the next paragraph shows that this happens anew every week.




12וכך הוא ג״כ בכל שבת ושבת שבששת ימי המעשה הוא ירידת המדות בבי״ע לברר כו׳.
So too it is every single Shabbos: during the six workdays the attributes descend into Beriah, Yetzirah and Asiyah to refine, etc.,
Every week repeats the pattern of creation: during the six workdays the divine attributes descend into the lower worlds to refine them, drawing out the good within them.


ואח״כ ביום השבת הוא עליותם ועליות העולמות שהעלייה דוקא ביום ומדה השביעית שהיא בחי׳ המל׳
and afterwards, on the day of Shabbos, is their ascent and the ascent of the worlds. The ascent is specifically on the seventh day and through the seventh attribute, which is the level of Malchus
On Shabbos the attributes and the worlds ascend. The ascent comes specifically through the seventh attribute, Malchus, the lowest of them.


(עיין פע״ח [פרי עץ חיים] שער א׳ פרק ז׳ כי העלייה צריך להיות התחלה מלמטה כמו שמגביהים הבנין114 שמגביהי׳ [שמגביהים] מלמטה ועי״ז ממילא מתעלה כולו כו׳. ועוד כי נעוץ סב״ת [סופן בתחלתן]115 אני ראשון ואני אחרון116 כו׳).
(see Pri Etz Chaim, Sha’ar 1, chapter 7: for the ascent must begin from below, just as when one raises a building, one raises it from below, and through this the whole of it rises of itself, etc.; and further, because “their end is wedged in their beginning” — “I am first and I am last,” etc.).
Two reasons are given: Pri Etz Chaim teaches that an ascent must begin from below, as a building is raised from its base and then all of it rises; and the end is bound up with the beginning, as in “I am first and I am last,” so the lowest attribute is joined to the highest.


וזהו ויכלו השמים117 כו׳ לשון כלתה נפשי118119120 לכה דודי לקראת כלה כו׳ בואי כלה כו׳ ולכן אומרים בברכה דמעין שבע דמעלי שבתא קונה שמים וארץ.121
And this is “And the heavens were completed (vayechulu),” etc., a term related to “My soul yearned (kalsah),” “Come, my beloved, to greet the bride (kallah),” etc., “Come, O bride,” etc. Therefore in the blessing Me’ein Sheva on Shabbos eve we say, “Acquirer of heaven and earth.”
The “completion” of Shabbos is a yearning: vayechulu (“were completed”) is related to kalsah (“yearned”) and to kallah (“bride”), as in the Shabbos greetings “Come, my beloved, to greet the bride” and “Come, O bride.” That is why the Friday-night blessing Me’ein Sheva calls G-d “Acquirer of heaven and earth.”


כי הנה עליות העולמות בשבת וכל מה שנתברר בששת ימי המעשה עולה ליכלל למעלה בשבת זהו כמשל הקנין שהלוקח נותן תחלה כסף להמוכר ועי״ז מקבל אח״כ החפץ שקונה לרשותו.
For the ascent of the worlds on Shabbos, when all that was refined during the six workdays rises to be included above on Shabbos, is like the analogy of a purchase: the buyer first gives money to the seller, and through this he afterwards receives the object he is buying into his possession.
The ascent of Shabbos is like a purchase: the buyer first pays the seller, and then takes the object into his possession.


כך ע״י ירידת המדות עליונות בששת ימי המעשה לברר ניצוצים עי״ז נעשה המשכ׳ והעלי׳ [והעליה] בשבת מטורי דפרודא לרה״י [לרשות היחיד] יחידו ש״ע [של עולם].
So too, through the descent of the supernal attributes during the six workdays to refine sparks — through this there comes about on Shabbos a drawing-down and an ascent from “the mountains of separation” to the private domain (reshus hayachid) of the Only One of the world.
G-d’s “payment” is the descent of His attributes during the week to refine the sparks of holiness; on Shabbos He “takes possession,” raising them from the realm of separation (“the mountains of separation”) into His own domain.


וזהו ענין הקנין של הקב״ה. ועד״ז ג״כ ענין גלות ישראל במצרים ובבל הוא ג״כ שעי״ז מתעלים הנצוצות שנפלו שמה והן הן נשמות ר״ע [רבי עקיבא] ר״מ [רבי מאיר] עובדיה (ועמש״ל [ועיין מה שכתוב לעיל] בפ׳ בשלח פרעה).
And this is the matter of the acquisition of the Holy One, blessed be He. Along these lines, too, is the matter of the exile of Israel in Egypt and in Babylon: through it the sparks that fell there are elevated, and these are the very souls of Rabbi Akiva, Rabbi Meir [and] Ovadiah (and see what was written above, in Parshas Beshalach, [on] “When Pharaoh sent”).
This is G-d’s “acquisition.” The exiles of Israel in Egypt and Babylon had the same purpose, to raise the sparks that had fallen there; these became the souls of Rabbi Akiva, Rabbi Meir and Ovadiah, who according to tradition came from converts.


ועד״ז נאמר בק״ש [בקריאת שמע] ואספת דגנך122 כו׳ לאספ׳ לבחי׳ אחד ואהבת דהיינו שעוסק במו״מ [במשא ומתן] לפרנס את עצמו וביתו שזהו ירידה
In the same way it is said in the Shema, “And you shall gather in your grain,” etc.: to gather it into the level of “One” and “And you shall love.” That is, one engages in commerce to support himself and his household, which is a descent;
The Shema’s “And you shall gather in your grain” teaches the same in a person’s life: work to support one’s household is a descent into worldly matters, but its purpose is to “gather” the grain into the level of “One” and “And you shall love.”


אך עי״ז נעשה אח״כ עלייה כשמתפלל בכח האכילה ואו׳ [ואומר] אחד ואהבת ולמס״נ [ולמסירות נפש] באחד ולכן נק׳ התפלה עולת תמיד עליית הנצוצות למעלה כו׳ וכל תפלות החול מתעלים בתפלת השבת:123124
but through this an ascent afterwards comes about, when he prays with the strength of the food and says “One” and “And you shall love,” and [comes] to self-sacrifice (mesirus nefesh) in “One.” Therefore prayer is called “the continual burnt-offering” (olas tamid): the ascent of the sparks upward, etc. And all the weekday prayers are elevated in the Shabbos prayer.
The ascent comes in prayer, when one prays with the energy gained from the food and declares “One” with self-sacrifice. That is why prayer is likened to the daily burnt-offering (olah, literally “ascent”), and why all the weekday prayers rise in the Shabbos prayer.




Section 6 · ¶13–14
The kiss and the spiced wine
13וזהו שנאמר אמצאך בחוץ125 שגם הבעלי עסקים ימצאוהו בחוץ כיון שע״י עסקיהם מתעלים הנצוצות באחד וכל ישראל מקיימים זה שהרי דינא דגמ׳ [דגמרא] הוא שפרשה ראשונה דק״ש [דקריאת שמע] צריכה כוונה. ולד״ה פסוק ראשון צריך כוונה.
And this is what is said, “I would find you outside”: businesspeople, too, will find Him outside, since through their dealings the sparks are elevated into “One.” And all Israel fulfill this, for it is the law of the Gemara that the first paragraph of the Shema requires intention (kavanah), and according to all opinions the first verse requires intention.
“I would find you outside” is now explained: businesspeople find G-d in the “outside” world of commerce, because their dealings raise the sparks into G-d’s oneness. Every Jew does this, since the halachah requires intention at least in the first verse of the Shema, the declaration of “One.”


והוא ענין למס״נ [למסירות נפש] באחד ובכל ישראל יש בחי׳ זו שאף שאין לו מס״נ [מסירות נפש] בפועל יש בו מס״נ [מסירות נפש] בכח שאפי׳ [שאפילו] קל שבקלים יכול למס״נ [למסירות נפש] כו׳
This is the matter of self-sacrifice (mesirus nefesh) in “One.” And every Jew has this level: even though he does not have self-sacrifice in actuality, he has self-sacrifice in potential, for even the lowest of the low is capable of self-sacrifice, etc.
That intention is self-sacrifice in “One,” the readiness to give one’s life for G-d’s oneness. Every Jew has it at least in potential; even the least of Jews is capable of it.


ועי״ז מתעלים כל עסקיו לה׳ אחד א״כ הרי מו״מ [משא ומתן] ועסק זה הוא מעין וע״ד שהוא ית׳ נק׳ קונה שמים וארץ126
And through this all his dealings are elevated to G-d, Who is One. If so, this commerce and business are akin to, and along the lines of, His being called, may He be blessed, “Acquirer of heaven and earth”
Through this readiness, all of a person’s business is elevated to the One G-d. His buying and selling then resemble G-d’s own “acquisition” of heaven and earth on Shabbos.


(ולכן הוא בבחי׳ כאח לי וע׳ מ״ש ע״פ וישב יעקב127 בפי׳ ובקשתם משם כו׳ ומצאת128 כו׳)
(and therefore he is in the state of “like a brother to me”; and see what is written on [the verse] “And Yaakov dwelt,” on the meaning of “And from there you will seek,” etc., “and you will find,” etc.).
This makes the businessman, too, “like a brother.” The parenthesis refers to the discourse on “And Yaakov dwelt,” which explains “From there you will seek… and you will find”: finding G-d from a place of descent.


והנה אדרבה בהם נאמר אשקך בחי׳ נשיקין הוא אתדבקות רוחא ברוחא129 ע״י תפלות הבעל עסק
Indeed, on the contrary, of them it is said, “I would kiss you”: the level of kisses, which is “the cleaving of spirit to spirit,” through the prayers of the businessman,
Moreover, of businesspeople the verse says “I would kiss you.” A kiss is “the cleaving of spirit to spirit,” and it is reached through the businessman’s prayer.


שהוא בחי׳ אתכפייא ויתרון האור מהחשך130 הוא מעורר וממשיך ממקום גבוה מאד (עמ״ש בפ׳ נח בד״ה מים רבים131 כו׳)
which is the level of subjugation (iskafya) and of “the advantage of light out of darkness”; it arouses and draws down from a very high place (see what is written in Parshas Noach, in the discourse beginning “Many waters,” etc.),
His prayer comes with iskafya, the subduing of his worldly inclinations, and light that comes out of darkness has an advantage. It therefore reaches a very high source, as explained in the discourse “Many waters” in Parshas Noach.


אשר גילוי בחי׳ זו אינו אלא בבחי׳ נשיקין כמשל הנשיקין שהוא מחמת עוצם האהבה שלא יוכל לפרש בדבור132 היא מתלבשת בהבל הנשיקין כו׳
a level whose revelation is only in the manner of kisses — as in the analogy of kisses, where, because of the intensity of the love, which one cannot express in speech, it is enclothed in the breath of the kisses, etc.
So high a revelation can only come as a “kiss.” A kiss expresses a love too intense for words, carried in the breath rather than in speech.


(עמ״ש בד״ה שיר השירים133 פי׳ ישקני134 כו׳. והענין כי בחינת כאח לי שע״י יונק שדי אמי היינו שיניקותם משרש אחד היינו מהתורה שהיא בחי׳ חו״ב [חכמה ובינה] כו׳ שנק׳ או״א [אבא ואימא].
(See what is written in the discourse beginning “The Song of Songs,” on the meaning of “Let him kiss me,” etc. The explanation is that the state of “like a brother to me” that comes through “nursing at my mother’s breasts” means that their nursing is from one root, namely from the Torah, which is the level of Chochmah and Binah, etc., which are called Abba and Imma.
The parenthesis explains the difference between two kinds of “brotherhood.” Through Torah study, “nursing at my mother’s breasts,” the student and G-d draw from one root, the Torah, which is Chochmah and Binah, Abba and Imma.


אמנם ע״י אתכפייא ובטול היש לאין דבעלי עסקים אסתלק יקרא דקוב״ה [דקודשא בריך הוא] לעילא שנמשך האור מבחי׳ אין שהוא מקור התורה כמ״ש והחכמה מאין תמצא135 כו׳ ונמשך התגלות זו בז״א כו׳.
However, through the businesspeople’s subjugation (iskafya) and their nullification (bittul) of “something” into “nothing,” “the glory of the Holy One, blessed be He, is elevated above”: the light is drawn from the level of “nothing” (ayin), which is the source of the Torah, as it is written, “And wisdom, from nothing (ayin) is it found,” etc., and this revelation is drawn into Z’eir Anpin, etc.
The businessman’s iskafya and self-nullification elevate “the glory of G-d above”: they draw light from ayin, “nothing,” the source of the Torah itself, as in “Wisdom comes from nothing,” and bring that revelation into Z’eir Anpin.


וא״כ הם בבחי׳ כאח לי שמקבלים שניהם משרש א׳ אשר השרש ההוא גבוה מבחי׳ שדי אמו כו׳ הוא בחי׳ כתר שלמעלה מהחכמה ובינה. וזהו ענין שזבולון קודם ליששכר.
If so, they are in the state of “like a brother to me,” for both receive from one root, and that root is higher than the level of “his mother’s breasts,” etc.: it is the level of Keser, which is above Chochmah and Binah. And this is the matter of Zevulun preceding Yissachar.
So businesspeople are “brothers” too, but their shared root is higher: Keser, above Chochmah and Binah. This is why Zevulun, the tribe of merchants, is placed before Yissachar, the tribe of Torah scholars.


והנה כתיב וינשק לבן לבניו136 שהם השבטים שנק׳ ג״כ בנים ללובן העליון כי בני בנים הרי הם כבנים137 כו׳ כך יתכן בחינת כאח לי בקבלתם מבחי׳ אין מקור דחו״ב [דחכמה ובינה] הנק׳ או״א [אבא ואימא] כו׳
Now, it is written, “And Lavan kissed his sons”: these are the tribes, who are also called sons of the Supernal Whiteness (Loven HaElyon), for “grandchildren are like children,” etc. So too, the state of “like a brother to me” is possible in their receiving from the level of “nothing” (ayin), the source of Chochmah and Binah, which are called Abba and Imma, etc.
Lavan “kissed his sons,” who were really his grandsons, the tribes; since grandchildren are like children, they are called his sons. “Lavan” alludes to “the supernal whiteness,” a level above Chochmah and Binah, and receiving from that level of ayin is another way of being “brothers.”


ועיין כה״ג [כהאי גוונא] בפרדס שער החמישי פ״ג [פרק ג׳] בשם הבית יוסף ומלכות נפיק כו׳ ומשום הכי קאמר אברהם138 כו׳ ועמש״ל [ועיין מה שכתוב לעיל] בביאור ענין יודוך אחיך כו׳ וענין בני אביך139 כו׳).
And see something similar in the Pardes, Sha’ar 5, chapter 3, in the name of the Beis Yosef: “and Malchus comes forth,” etc., “and for this reason Avraham said,” etc. And see what was written above in the explanation of the matter of “Your brothers shall acknowledge you,” etc., and the matter of “your father’s sons,” etc.)
The parenthesis closes with references: the Pardes (Sha’ar 5, ch. 3), quoting the Beis Yosef, Rabbi Yosef Karo, that Malchus comes forth from Keser and Avraham from Chochmah, so that both come as if from one place, which is why Avraham could call Sarah his sister; and earlier explanations of “Your brothers shall acknowledge you” and “your father’s sons.”


אנהגך אביאך אל בית אמי140 הוא בחינת תורה כי גם הבעל עסק צריך לקבוע עתים לתורה
“I would lead you, I would bring you into my mother’s house”: this is the level of Torah, for the businessman, too, must set times for Torah.
“I would lead you, I would bring you into my mother’s house” refers to Torah: businesspeople, too, must set fixed times for study.


כי הגם שעיקר עבודתם הוא ע״י מעשה בבחי׳ אתכפייא ובמעשה הצדקה מ״מ ההמשכה צ״ל כסדר שמתלבשת תחלה במחשב׳ [במחשבה / במחשבת] ודבור ואח״כ במעשה.
For although their main service is through deed — in the manner of subjugation (iskafya), and in the deed of charity — nevertheless the drawing-down must be in order: it is enclothed first in thought and speech, and afterwards in deed.
Their main service is in deed, through overcoming themselves and through giving charity. But divine influence descends in order, through thought and speech before deed.


ומחשבה ודבור זהו בחי׳ קביעת עתים לתורה של הבעלי עסק (ועיקר גלוי נשיקין הוא ע״י קביעת עתים לתורה. ע׳ [עיין] בתניא פ׳ מ״ה)
And thought and speech — this is the level of the businessmen’s set times for Torah. (And the main revelation of kisses is through setting times for Torah; see Tanya, chapter 45.)
Their fixed times for Torah supply that thought and speech. Indeed, the main revelation of the “kiss” comes through these fixed times, as Tanya ch. 45 explains.


ולכן בבעלי תורה נאמר יונק שדי אמי שהוא לשון תמידי. כי והגית בו יומם ולילה141 כתיב.
Therefore, of those devoted to Torah it is said, “nursing at my mother’s breasts,” which is an expression of constancy, for it is written, “And you shall meditate in it day and night.”
Those whose whole occupation is Torah are described by “nursing,” a continuous act, since the verse commands Torah study “day and night.”


ובבעלי עסקים שהוא רק קביעות עתים נאמר אנהגך אביאך אל בית אמי (ועוי״ל [ועוד יש לומר] פי׳ אנהגך בענין אחר דלפי ששרש המשכתם מבחי׳ שלמעלה מחו״ב [מחכמה ובינה] כנ״ל ע״כ אומר אנהגך כו׳
And of businesspeople, who have only set times, it is said, “I would lead you, I would bring you into my mother’s house.” (One may further explain “I would lead you” in another way: since the root of their drawing-down is from a level above Chochmah and Binah, as mentioned above, therefore it says, “I would lead you,” etc.,
Businesspeople, who study only at set times, are described as “led” and “brought” into the mother’s house. The parenthesis offers a second reading: since their root is above Chochmah and Binah, “I would lead you” means that they lead the light down from that higher level.


אל כו׳ שממשיך מבחי׳ עליונה לבחי׳ אמי כו׳ וזהו תלמדני שמבחי׳ מקום גבוה כזה א״א להיות רק בחי׳ מקבל. וכענין ודברי אשר שמתי בפיך142 כו׳). אשקך מיין הרקח.143
“into,” etc.: that he draws down from a higher level to the level of “my mother,” etc. And this is “you would teach me”: for from so high a place it is impossible to be anything but a recipient, as in “And My words that I have put in your mouth,” etc.) “I would give you to drink of the spiced wine.”
They lead it into “my mother,” Binah. “You would teach me” fits this, for from so high a source one can only receive, as with “My words that I have put in your mouth”; then the verse goes on, “I would give you to drink of the spiced wine.”


הנה היין משמח אלקים.144 ויין הוא בחי׳ יינה של תורה145 והוא בחי׳ בינה בחינת תושבע״פ [תורה שבעל פה] והיותו משמח אלקים היינו
Now, wine “gladdens Elokim.” And wine is the level of “the wine of the Torah,” which is the level of Binah, the level of the Oral Torah. And its gladdening Elokim means this:
Wine “gladdens Elokim,” as the verse in Judges says. Wine is “the wine of Torah” (the Kehot note traces this phrase to Pesikta Zutrasa on Vayechi), which is the Oral Torah, the level of Binah.


כי אלקים הוא מדת הצמצום להיות העלם והסתר וע״י שממשיך מבחי׳ בינה שהוא בחי׳ שמחה גורם גילוי ההעלם כו׳ שלא יסתיר ויעלים.146
Elokim is the attribute of tzimtzum (contraction), so that there be concealment and hiding; and by drawing down from the level of Binah, which is the level of joy, one brings about the revelation of the concealed, etc., so that it will not hide and conceal.
Elokim is the attribute of contraction that conceals G-d’s light. Drawing from Binah, the source of joy, reveals what is concealed, so that the concealment no longer hides.




14וזהו אשקך מיין. אך יין הרקח היינו שיש בו ריח הטוב. כי הריח שרשו ממקום גבוה שהוא בחי׳ מקיף והוא למעלה מבחינת מזון שהמזון הוא לגוף
And this is “I would give you to drink of wine.” But “spiced wine” means that it has a good fragrance in it. For fragrance has its root in a high place: it is the level of the encompassing [light] (makif), and it is above the level of food, for food is for the body,
Now “spiced wine” (yayin harekach): wine that also has a good fragrance. Fragrance comes from a high place, an encompassing light (makif), higher than food, which nourishes the body.


אבל הריח ארז״ל [אמרו רבותינו זכרונם לברכה] שהנשמה נהנית ממנו147 ולא הגוף והיינו לפי שהוא בחי׳ תענוג העליון שאינו נתפס ומתלבש בכלים.
whereas fragrance, our Sages, of blessed memory, said, is something the soul enjoys and not the body. This is because it is the level of the supernal delight, which is not grasped and enclothed in vessels.
The Sages call fragrance something the soul enjoys and the body does not. That is because it is the supernal delight, too lofty to be held within vessels.


והנה זהו יתרון מעלת קביעות עתים לתור׳ [לתורה] של הבעל עסק שהוא בחי׳ אתכפייא יותר מביושבי אוהלים ע״כ נק׳ עסק תורתם יין הרקח שהריח הוא דוקא מדבר חריף וקיוהא כו׳
Now, this is the advantage and superiority of the businessman’s setting times for Torah, which is the level of subjugation (iskafya), over those who dwell in the tents [of Torah]. Therefore their Torah study is called “spiced wine,” for fragrance comes specifically from something sharp and sour, etc.
This is the special quality of the businessman’s fixed times for Torah, which come through iskafya, over those who study all day in the “tents of Torah”: his Torah is “spiced wine,” for a strong fragrance comes precisely from something sharp and sour.


(ועיין מענין ריח ע״פ ראה ריח בני)148 שיין זה עם היותו משקה שהוא בחי׳ פנימית יש בו ג״כ ריח ובחי׳ מקיף כו׳.
(And see on the matter of fragrance, on [the verse] “See, the fragrance of my son.”) For this wine, although it is a drink, which is the level of the inner dimension (pnimiyus), also has fragrance and the level of the encompassing [light] (makif), etc.
After a reference to the discourse on “See, the fragrance of my son,” the point is summed up: this wine is a drink, taken inward, yet it also carries a fragrance, an encompassing light.


ומי שאינו יכול ללמוד כלל ולקבוע עתים לתורה עליו נאמ׳ [נאמר] ג״כ מעסיס רמוני149 ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] ע״פ כפלח הרמון רקתך שאפי׳ [שאפילו] ריקנין שבך150 מלאים מצות כרמון.151
And one who cannot study at all, and [cannot] set times for Torah — of him too it is said, “of the juice of my pomegranates,” along the lines of our Sages’ saying on the verse “Your temple (rakasech) is like a slice of pomegranate”: that even the empty ones (reikanin) among you are full of mitzvos like a pomegranate.
Even one who cannot study at all, or set fixed times, is included in the verse: “of the juice of my pomegranates.” The Sages expound “your temple (rakasech) is like a slice of pomegranate” as “even your empty ones (reikanin) are full of mitzvos as a pomegranate is full of seeds.”


כי ריקנים אין פי׳ פושעים ומורדים ח״ו [חס ושלום] רק שאין בהם תורה אבל מלאים מצות ודרך ארץ.
For “empty ones” does not mean sinners and rebels, G-d forbid, but only that they have no Torah in them, yet they are full of mitzvos and proper conduct (derech eretz).
“Empty” does not mean wicked, G-d forbid; it means lacking Torah knowledge while being full of mitzvos and decent conduct.


והרי המצות מעוררים ג״כ גילוי תענוג העליון וכנודע מענין ריחא דלבושייכו152 כו׳ כי נעוץ תחלתן בסופן.153
And the mitzvos, too, arouse a revelation of the supernal delight, as is known from the matter of “the fragrance of your garments,” etc., for “their beginning is wedged in their end.”
The mitzvos too arouse the supernal delight, as in the Zohar’s story of the child who knew from “the fragrance of your garments” that the sages had been busy with a mitzvah. This is because the end is bound to the beginning: the most practical deeds reach the highest source.


ולכן נק׳ עסיס רמוני שהוא ג״כ משיב את הנפש (ולכן במעיל היו תלויים רמונים כי המעיל הוא בחי׳ מעיל צדקה154 כו׳ וכמ״ש במ״א ע״פ שוש אשיש כו׳ מעיל צדקה יעטני155 וע״ש):
Therefore it is called “the juice of my pomegranates,” which also restores the soul. (Therefore pomegranates hung on the robe (me’il), for the robe is the level of “a robe of righteousness (tzedakah),” etc., as is written elsewhere on [the verse] “I will greatly rejoice,” etc., “He has wrapped me in a robe of righteousness”; see there.)
So this too is called “the juice of my pomegranates,” which also “restores the soul.” The parenthesis adds that pomegranates hung on the hem of the priestly robe (me’il) because the robe stands for “a robe of righteousness (tzedakah),” charity, as explained elsewhere on “I will greatly rejoice.”



In one’s avodah
The maamar draws the lesson itself for each kind of Jew. One whose occupation is Torah should study constantly, “day and night,” and so “nurse” from G-d’s own wisdom. One who is in business elevates his dealings by saying the Shema with readiness for self-sacrifice and by praying with the strength his work provides; his main service is in deed, overcoming himself and giving charity, but he must also set fixed times for Torah, for through them the “kiss” is revealed. And even one who cannot study at all should be full of mitzvos, like a pomegranate.
Questions for discussion
	Why does the maamar call the Torah in the higher Chochmah a “large face” and the Torah we study a “small face,” and why is a contraction needed between them?
	How can G-d be said to “nurse” from, or be “sustained” by, a person’s Torah study below?
	In what way does a businessman’s week, and his prayer, follow the pattern of G-d’s six days of creation and Shabbos?
	Why does the businessman’s iskafya reach a root higher than the scholar’s study, and why does he still need fixed times for Torah?
	What does it mean that even “the empty ones” are full of mitzvos like a pomegranate, and what does the image of fragrance add?

Sources and references
Notes
Paragraph 1
1מי יתנך
According to the note, this discourse of the Rebbe shows how this maamar belongs to Parshas Terumah: it explains, within the discourse, the cherubim that Parshas Terumah describes.
Kehot’s noteהשייכות וקשר לפ׳ תרומה ראה ד״ה מי יתנך תשמ״ו שמבאר בפנים הדרוש בענין הכרובים המבואר בפ׳ תרומה. המאמר הוא משנת תקע״א. ובסה״מ הנ״ל נדפסו ב׳ הנחות אחרות בע׳ עז (מגוכתי״ק הצ״צ). והגהות וקיצורים על הנחה זו נדפס באוה״ת פ׳ תרומה ע׳ א׳תנה. והנחה ג׳ ממאמר זה נדפס בסה״מ שם ע׳ צג. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ביאור נדפס במאמרי אדה״ז כתובים ח״ב ע׳ קפה.
2מי יתנך כאח לי
“Would that you were like a brother to me, nursing at my mother’s breasts; I would find you outside, I would kiss you, and none would despise me.” The whole maamar is an explanation of this verse and the next.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, א. בגוכתי״ק הצ״צ מסיים ”יונק שדי אמי אמצאך בחוץ אשקך וגו׳. זהו מאמר כנס״י בגלות להקדב״ה כו׳”. בזמן.
3זהו בקשת כנס״י להקב״ה
The Tzemach Tzedek discusses this verse as Knesses Yisrael’s plea in his Or HaTorah on Song of Songs; on the same page he notes that the Targum reads it as referring to Mashiach (note 79:7).
Kehot’s noteראה אוה״ת שה״ש כרך ב ע׳ תרלד.
4נקראו ישראל אחים למקום
The Tzemach Tzedek explains why Israel are called G-d’s brothers: the Holy One is “holy,” and Israel, through Torah and mitzvos, are called “holy men you shall be to Me,” for they receive and draw down from the supernal Holy; therefore they are called brothers to the Holy One.
Kehot’s noteמבואר באוה״ת שה״ש כרך ב ע׳ תרעח ש”הקב״ה קדוש בוא״ו וישראל ע״י עסק התורה ומצות נקראים ואנשי קודש תהיון לי, שמקבלים וממשיכים מבחי׳ קודש העליון לכן נקראים אחים להקב״ה”. ע״ש.
5למען אחי ורעי
“For the sake of my brothers and my friends, I will now speak peace within you.” The Alter Rebbe brings it to show that Israel are called G-d’s brothers.
Psalms 122:8תהילים קכ״ב:ח׳
לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה־נָּא שָׁלוֹם בָּךְ:
For my brethren and companions' sakes, I will now say: 'Peace be within thee.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכב, ח.
6למען בית ה׳ אלקינו
“For the sake of the House of Havayah our G-d, I will seek your good.” Coming right after “my brothers,” it shows that the brotherhood belongs to the time of the Temple.
Psalms 122:9תהילים קכ״ב:ט׳
לְמַעַן בֵּית־Havayah אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ:
For the sake of the house of the L-RD our G-d I will seek thy good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7כלומר אימתי . . מבקשת
The words from “That is to say: when are they called brothers?” through “she now pleads” are missing in the Tzemach Tzedek’s manuscript.
Kehot’s noteבגוכתי״ק ליתא.
8ולפיכך מבקשת עכשיו מי יתנך כאח לי
On this plea the Tzemach Tzedek writes, “And see what the Targum says on this, that it refers to Mashiach.”
Kehot’s note”ועיין מ״ש ע״ז התרגום דקאי על משיח” — אוה״ת שה״ש כרך ב ע׳ תרלד.
9ופניהם איש אל אחיו
The cherubim on the cover of the Ark faced “each toward his brother.” The maamar takes this “brotherhood” of the cherubim as the model of the closeness Knesses Yisrael asks for.
Exodus 25:20שמות כ״ה:כ׳
וְהָיוּ הַכְּרֻבִים פֹּרְשֵׂי כְנָפַיִם לְמַעְלָה סֹכְכִים בְּכַנְפֵיהֶם עַל־הַכַּפֹּרֶת וּפְנֵיהֶם אִישׁ אֶל־אָחִיו אֶל־הַכַּפֹּרֶת יִהְיוּ פְּנֵי הַכְּרֻבִים:
And the cherubim shall spread out their wings on high, screening the ark-cover with their wings, with their faces one to another; toward the ark-cover shall the faces of the cherubim be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, כ.
10ועשית שנים כרובים
“And you shall make two cherubim of gold; of beaten work shall you make them, from the two ends of the cover.”
Exodus 25:18שמות כ״ה:י״ח
וְעָשִׂיתָ שְׁנַיִם כְּרֻבִים זָהָב מִקְשָׁה תַּעֲשֶׂה אֹתָם מִשְּׁנֵי קְצוֹת הַכַּפֹּרֶת:
And thou shalt make two cherubim of gold; of beaten work shalt thou make them, at the two ends of the ark-cover.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, יח.
11כרוב א׳ מקצה מזה
“One cherub from the end on this side, and one cherub from the end on that side.” The maamar later reads the two cherubim as the movement from above to below and the movement from below to above.
Exodus 25:19שמות כ״ה:י״ט
וַעֲשֵׂה כְּרוּב אֶחָד מִקָּצָה מִזֶּה וּכְרוּב־אֶחָד מִקָּצָה מִזֶּה מִן־הַכַּפֹּרֶת תַּעֲשׂוּ אֶת־הַכְּרֻבִים עַל־שְׁנֵי קְצוֹתָיו:
And make one cherub at the one end, and one cherub at the other end; of one piece with the ark-cover shall ye make the cherubim of the two ends thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12מ״ש רז״ל (חגיגה י״ג ב׳)
The Tzemach Tzedek explains this passage of the Talmud (the “large face” and the “small face”) in his Or HaTorah on Parshas Terumah.
Kehot’s noteראה פי׳ הגמרא באוה״ת פ׳ תרומה ע׳ א׳תנא.
13The Talmud asks why Ezekiel lists “the face of a cherub” and “the face of a man” separately, and answers that one is a large face and the other a small face (a cherub, keruv, being like a child, ke-ravya). The maamar applies this to the Torah above and the Torah below.
Chagigah 13b:7חגיגה י״ג ב:ז׳
מַאי ״כְּרוּב״? אָמַר רַבִּי אֲבָהוּ: כְּרָבְיָא, שֶׁכֵּן בְּבָבֶל קוֹרִין לְיָנוֹקָא רָבְיָא. אֲמַר לֵקהּ רַב פָּפָּא לְאַבָּיֵי: אֶלָּא מֵעַתָּה, דִּכְתִיב: ״פְּנֵי הָאֶחָד פְּנֵי הַכְּרוּב וּפְנֵי הַשֵּׁנִי פְּנֵי אָדָם וְהַשְּׁלִישִׁי פְּנֵי אַרְיֵה וְהָרְבִיעִי פְּנֵי נָשֶׁר״, הַיְינוּ פְּנֵי כְרוּב הַיְינוּ פְּנֵי אָדָם? אַפֵּי רַבְרְבֵי וְאַפֵּי זוּטְרֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
14ועל דמות הכסא
In Ezekiel’s vision, above the throne was “a likeness like the appearance of a man.” The maamar explains this “man” as the Torah.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו. בגוכתי״ק נוסף ”והוא אפי רברבי”.
15וצ״ל שהרי אין לו דמות הגוף
The manuscript reads, “This needs explaining, for it is known that He has no body and no bodily likeness,” etc.
Kehot’s noteבגוכתי״ק: ”וצ״ל דהא נודע שאין לו גוף ודמות הגוף כו׳”. נסמן לעיל א, א.
16זאת התורה אדם
In its plain sense, “This is the law: when a man dies in a tent.” Read word by word, it says “This is the Torah: man,” and the maamar uses it to show that the Torah is called “man.”
Numbers 19:14במדבר י״ט:י״ד
זֹאת הַתּוֹרָה אָדָם כִּי־יָמוּת בְּאֹהֶל כׇּל־הַבָּא אֶל־הָאֹהֶל וְכׇל־אֲשֶׁר בָּאֹהֶל יִטְמָא שִׁבְעַת יָמִים:
This is the law: when a man dieth in a tent, every one that cometh into the tent, and every thing that is in the tent, shall be unclean seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יט, יד. להעיר שבסה״מ תקע״א ע׳ עח ובהנחה אחרת שם ע׳ צג אינו מביא פסוק זה.
17וזאת תורת האדם
David’s words, “And this is the Torah of man,” are brought as a second verse calling the Torah “man.”
II Samuel 7:19שמואל ב ז׳:י״ט
וַתִּקְטַן עוֹד זֹאת בְּעֵינֶיךָ אֲדֹ־נָי ה׳ וַתְּדַבֵּר גַּם אֶל־בֵּית־עַבְדְּךָ לְמֵרָחוֹק וְזֹאת תּוֹרַת הָאָדָם אֲדֹ־נָי ה׳
And this was yet a small thing in Thine eyes, O L-rd GOD; but Thou hast spoken also of Thy servant’s house for a great while to come; and this too after the manner of great men, O L-rd GOD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב ז, יט.
Paragraph 2
18כל התורה כולה שמותיו של הקב״ה
The Zohar (Mishpatim) teaches that the whole Torah is the Name of the Holy One, blessed be He, so that one who occupies himself with the Torah occupies himself with the holy Name. The Kehot note gives this passage, and the Ramban’s introduction to his commentary on the Torah, as the source of the saying.
Zohar II, 124aזח״ב קכד, א
Kehot’s noteזח״ב קכד, א. רמב״ן עה״ת בהקדמה.
19ובזהר נק׳
The note’s references are taken from Or HaTorah on Va’eschanan, where the Tzemach Tzedek gathers the sources for the Sefiros as the holy Name: the Zohar on “For I will proclaim the Name of G-d” (III, 285a), the Shelah’s comment on it, and the Zohar on Vayikra (10b, 11a).
Tikkunei Zohar, Tikkun 18 · 37b:11–14תקו״ז תיקון יח
(כאן חסר והוא בתקונים זהר חדש דף כה ע״ג) בריש הורמנו דמלכא. בוצינא דקרדינותא לא חוור ולא סומק ולא ירוק ולא אוכם כלל. והאי בוצינא איהי קו המדה דאיהו אתלבש באוירא. וכד איהי באוירא. איהי סתימא ולא אתחזייא כלל.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteע׳ בזח״ג וילך דרפ״ה א׳ ע״פ כי שם ה׳ אקרא ומ״ש ע״ז השל״ה בהקדמה דף ד׳ ע״א בפי׳ כולא סלקין ואתקשרן בחד, ובזהר ויקרא דף י׳ ע״ב ודף י״א ע״א — אוה״ת ואתחנן ע׳ קכא. ראה ת״ז תי׳ יח.
20רזא דשמא קדישא
The Kehot note points to the Zohar (Vayeilech) on “For I will proclaim the Name of G-d,” which speaks of binding all the levels together and drawing blessing from above to below so as to unite the holy Name.
Zohar, Vayeilech 5:27–7:36ספר הזהר, וילך ה׳:כ״ז-ז׳:ל״ו
R. Simeon said: ‘This is not so, but the truth is that this itself is a proof of the superiority of Moses. For Moses went up, from the lower to the higher, but they came down, from the higher to the lower. Moses said shirah, which is the song of the Matrona in honour of the King, and he was attached to the King. They said shir, which is the song of the King in honour of the Matrona, and they were attached to the Matrona; and thus the superiority …
The Zohar; London, Soncino Press, 1933 (Public Domain)
21שהוא רק בחי׳ הארה בעלמא שאינו נוגע להעצמות
The manuscript words this differently: “It is known, in explaining the term he’arah, that it is something with no comparison at all to its source…, and it is also called ‘His great Name,’ as explained elsewhere; and the first revelation of this glimmer is in Chochmah.”
Kehot’s noteבגוכתי״ק נמצא בשינוי לשון ושם ”ונודע בפי׳ ל׳ הארה שהיא מה שאינה ערוך כלל לגבי מקורה כו׳ והיא הנקראת ג״כ שמו הגדול כמ״ש במ״א וראשית גילוי הארה זו הוא בחכמה”.
Paragraph 3
22אני הוי׳ הוא שמי
“I am G-d (Havayah), that is My Name.” It shows that Havayah is G-d’s Name, the glimmer that the maamar places in Chochmah.
Isaiah 42:8ישעיהו מ״ב:ח׳
אֲנִי ה׳ הוּא שְׁמִי וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן וּתְהִלָּתִי לַפְּסִילִים:
I am the L-RD, that is My name; And My glory will I not give to another, Neither My praise to graven images.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מב, ח.
23וע״י החכמה נמשך אא״ס ב״ה בכל הט״ס
The gloss there gives the reason why the Infinite Light unites even with Atzilus only by first being enclothed in Chochmah: the Infinite is truly one, and that oneness is the level of Chochmah. The Alter Rebbe refers to it for the reason of what he says here.
Tanya, Likkutei Amarim 35:7תניא, חלק ראשון; ליקוטי אמרים ל״ה:ז׳
הגהה וְכַאֲשֶׁר שָׁמַﬠְתִּי מִמּוֹרִי ﬠָלָיו הַשָּׁלוֹם, פֵּירוּשׁ וְטַﬠַם לְמַה שֶּׁכָּתוּב בְּﬠֵץ חַיִּים, שֶׁאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא אֵינוֹ מִתְיַיחֵד אֲפִילוּ בְּעוֹלַם הָאֲצִילוּת אֶלָּא ﬠַל יְדֵי הִתְלַבְּשׁוּתוֹ תְּחִלָּה בִּסְפִירַת חָכְמָה, וְהַיְינוּ מִשּׁוּם שֶׁאֵין־סוֹף בָּרוּךְ־הוּא, הוּא אֶחָד הָאֱמֶת, שֶׁהוּא לְבַדּוֹ הוּא וְאֵין זוּלָתוֹ, וְזוֹ הִיא מַדְרֵגַת הַחָכְמָה וְכוּ׳:
Kehot Publication Society (CC-BY-NC)
24ראשית חכמה
“The beginning of wisdom is the fear of G-d.” Read as “The beginning is Chochmah,” it shows that Chochmah is the first revelation, and so is called “the first man.”
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיא, י.
25לכל אבר כפי מזגו ותכונתו
Tanya explains that the soul fills the whole body but dwells mainly in the brain, from which each limb receives the life and power proper to it, according to its temperament and character. The maamar uses this as its analogy for Chochmah and the other Sefiros.
Tanya, Likkutei Amarim 51:4תניא, חלק ראשון; ליקוטי אמרים נ״א:ד׳
… מִתְפַּשֶּׁטֶת הֶאָרָה לִשְׁאָר כָּל הָאֵבָרִים, וּמְקַבֵּל כָּל אֶחָד כֹּחַ וְחַיוּת הָרָאוּי לוֹ כְּפִי מִזְגּוֹ וּתְכוּנָתוֹ: כֹּחַ הָרְאִיָּה מִתְגַּלֶּה בָּעַיִן, וְכֹחַ הַשְּׁמִיעָה בָּאוֹזֶן וְכוּ׳. וְכָל הַכֹּחוֹת מִתְפַּשְּׁטִים מֵהַמּוֹחַ כַּנּוֹדָע, כִּי שָׁם הוּא עִיקַּר מִשְׁכַּן הַנְּשָׁמָה כוּלָּהּ בִּבְחִינַת גִּילּוּי, שֶׁנִּגְלֵית שָׁם כְּלָלוּת הַחַיּוּת הַמִּתְפַּשֵּׁט מִמֶּנָּה. רַק כֹּחוֹתֶיהָ שֶׁל כְּלָלוּת הַחַיּוּת מְאִירִים וּמִתְפַּשְּׁטִים מִשָּׁם לְכָל אֵבְרֵי הַגּוּף, כְּדִמְיוֹן הָאוֹר הַמִּתְפַּשֵּׁט וּמֵאִיר מֵהַשֶּׁמֶשׁ לְחַדְרֵי חֲדָרִים. [וַאֲפִילוּ הַלֵּב – מְקַבֵּל …
Kehot Publication Society (CC-BY-NC)
26ה׳ בחכמה
Kehot’s note points to Proverbs 3:19 for these words.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
27בד״ה זכור
That maamar explains that “He and His life-forces are one” refers to Chochmah, which is called His “life” (“wisdom gives life”): the Infinite Light, though infinitely above Chochmah, becomes one with it when enclothed in it, for “He is the Knower and the Known.” “He and His vessels are one” refers to the letters of thought, the garments in which the Infinite Light is enclothed and with which it is also one.
Kehot’s noteלעיל עא, א.
28ועמ״ש על הזהר ר״פ תולדות
At the beginning of Toldos the Zohar teaches that as a person is many limbs that together form one body, and so is the world, so is the Torah: “all of it limbs and sections” that together become one body. The text refers to it for the Torah being called “man.”
Zohar, Toldot 1:1–4ספר הזהר, תולדות א׳:א׳-ד׳
29גדול תלמוד שמביא לידי מעש׳
The sages gathered in Lod asked whether study or deed is greater, and concluded, “Study is greater, for study leads to deed.” The maamar compares it to the brain, from which the light reaches every limb.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
30אורייתא מתקשראה בקוב״ה
The Zohar’s teaching that the Torah, the Holy One and Israel are bound to one another. Here it is explained: the Torah is G-d’s Chochmah, in which the Infinite Light is enclothed.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א.
31ולתבונתו אין חקר
“There is no searching of His understanding.” The wording here follows the verse in a slightly different order (so the Kehot note: “based on”); it shows that G-d’s wisdom, one with Him, has no limit.
Isaiah 40:28ישעיהו מ׳:כ״ח
הֲלוֹא יָדַעְתָּ אִם־לֹא שָׁמַעְתָּ אֱלֹקֵי עוֹלָם ה׳ בּוֹרֵא קְצוֹת הָאָרֶץ לֹא יִיעַף וְלֹא יִיגָע אֵין חֵקֶר לִתְבוּנָתוֹ:
Hast thou not known? hast thou not heard That the everlasting G-d, the L-RD, The Creator of the ends of the earth, Fainteth not, neither is weary? His discernment is past searching out.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ ישעי׳ מ, כח.
32שהוא היודע והוא הדעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמב״ם הל׳ יסודי התורה פ״ב ה״י.
33שהוא היודע והוא הדעה
The Rambam writes that G-d’s knowledge is not separate from Him: He is the Knower, the Known and the Knowledge itself, all one. The maamar uses this to show that the higher Chochmah is one with the Infinite.
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
… שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין כֹּחַ בַּפֶּה לְאָמְרוֹ וְלֹא בָּאֹזֶן לְשָׁמְעוֹ וְלֹא בְּלֵב הָאָדָם לְהַכִּירוֹ עַל בֻּרְיוֹ. וּלְפִיכָךְ אוֹמֵר חֵי פַרְעֹה וְחֵי נַפְשְׁךָ וְאֵין אוֹמֵר חֵי ה׳ אֶלָּא חַי ה׳. שֶׁאֵין הַבּוֹרֵא וְחַיָּיו שְׁנַיִם כְּמוֹ חַיֵּי הַגּוּפִים הַחַיִּים אוֹ כְּחַיֵּי הַמַּלְאָכִים. לְפִיכָךְ …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
34ועיין בר״ח פ״א משער היראה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוז״ל שם: ”שעיקר היראה לירא מעילת כל העילות וסבת כל הסבות שהוא עיקר ושורש לכל העולמות ירצה שהוא המקיימם בחיותו ית׳ השופע בהם”. ע״ש.
35דגדול מורה על גדלות התפשטות האור
Reishis Chochmah lists the senses in which G-d is called “great,” one of them being the spreading forth of His power and light in all that exists. The Alter Rebbe uses it to explain why Chochmah is “the great man.”
Reshit Chokhmah, Gate of Fear 1:10–11ראשית חכמה, שער היראה א׳:י׳-י״א
הב׳ גדול בבחינת ההשגה כענין (תהלים קד, כה) זה הים גדול, שאם הכוונה על גדולת הכמות הרי נאמר ורחב ידים, אלא ודאי גדול בבחינת עומקו, שיש מקומות בים שאין להם סוף. וכן כיוצא בזה אמר דוד המלך ע״ה (תהלים צב, ו) מה גדלו מעשיך ה׳ מאד עמקו מחשבותיך, ופירושו שבעשיה הגשמית מענין שמים וארץ והים ושאר הבריות הגדולות אנו תמהים ואומרים מה גדלו, כמה נעלה לפי ערך זה מה שאינו מושג בגדלו ורוחניותו בתוך המחשבה, שודאי אין לו שיעור. ולזה אמר מאד עמקו מחשבותיך, וכל מקום שנאמר מאד, הוא בלי …
Hamesorah Publishers, Jerusalem 2005 (CC-BY-NC)
Paragraph 4
36תלמוד בבריאה
That passage explains the saying “Talmud is in Beriah, Mishnah in Yetzirah, and Scripture in Asiyah”: it speaks of how far each draws the light down, Scripture all the way to Asiyah and Talmud only to Beriah, while all of the Torah is a drawing down into Malchus.
Kehot’s noteראה לעיל סט, ב. נסמן לעיל יז, א.
37צמצם שכינתו בין בדי ארון
Likkutei Torah, Emor, asks how G-d can be said to contract His Shechinah between the poles of the Ark when no place is empty of Him, and explains in the name of the Maggid that elsewhere He is hidden while between the poles He was revealed, yet even this revelation is a contraction for Him, since He can reveal only a mere glimmer.
Bereshit Rabbah 5:7בראשית רבה ה׳:ז׳
… יהושע אל בני ישראל גשו הנה וגו׳ ר׳ הונא אמר זקפן בין שני בדי הארון אמר רבי אחא ברבי חנינא סמכן בין שני בדין הארון רבנן אמרין צמצמן בין שני בדי הארון אמר להן יהושע ממה שהחזיקו שני בדי הארון אתכם אתם יודעים ששכינתו של הקב״ה ביניכם הה״ד (שם) ויאמר יהושע בזאת תדעון כי אל חי בקרבכם ואף בירושלים דתנן עומדים צפופים ומשתחוים רווחים רבי שמואל ברבי חנא בשם רבי אחא אמר ארבע אמות לכל אחד ואמה מכל צד כדי שלא יהא אדם שומע תפלתו של חבירו ואף לעתיד …
The way of the world is that a person empties a full vessel into an empty vessel. Can one, perhaps, pour a full vessel into a full vessel? The world in its entirety is all water, and yet you say “to one place”? But from here [we see] that a smaller space was able to contain a greater amount [than its size]. Kohelet and in Vayikra Rabba 19:9>. Similarly, “Moses and Aaron gathered the assembly [to the front of the rock]” (Numbers 20:10). It [the front of the rock] was …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Vayikra Rabbah 10:9ויקרא רבה י׳:ט׳
Kehot’s noteתנחומא ויקהל ע״פ ויעש בצלאל. ובשהש״ר א, יד ע״פ אשכול הכופר. ראה ב״ר פ״ה, ז. ויק״ר פ״י, ט. ראה לקו״ת אמור לד, ב. בלק עג, ד. סה״מ תרל״ה ע׳ מו.
38צמצם שכינתו בין בדי ארון
The Midrash expounds “between my breasts it lodges” (beside “a cluster of henna,” as the Kehot note gives it): it contracted itself between the two poles of the Ark. The maamar takes it as the model of the tzimtzum that brings the Torah down into our world.
Shir HaShirim Rabbah 1:16שיר השירים רבה א׳:ט״ז
… וּמוֹתֵחַ אֵבָרָיו. כָּךְ עַד שֶׁלֹא נִבְנָה בֵּית הַמִּקְדָּשׁ הָיְתָה הַשְּׁכִינָה מִתְמַצַּעַת בֵּין שְׁנֵי בַּדֵּי הָאָרוֹן, מִשֶּׁנִּבְנָה בֵּית הַמִּקְדָּשׁ (מלכים א ח, ח): וַיַּאֲרִכוּ הַבַּדִּים. דָּבָר אַחֵר, אַף עַרְשֵׂנוּ רַעֲנָנָה, מַה מִּטָּה זוֹ אֵינָהּ עֲשׂוּיָה אֶלָּא לְנַחַת רוּחַ, כָּךְ עַד שֶׁלֹא נִבְנָה בֵּית הַמִּקְדָּשׁ הָיְתָה הַשְּׁכִינָה מִטַּלְטֶלֶת מִמָּקוֹם לְמָקוֹם, הֲדָא הוּא דִכְתִיב (שמואל ב ז, ו): וָאֶהְיֶה מִתְהַלֵּךְ בְּאֹהֶל וּבְמִשְׁכָּן. מִשֶּׁנִּבְנָה בֵּית הַמִּקְדָּשׁ (תהלים קלב, יד): זֹאת מְנוּחָתִי עֲדֵי עַד. דָּבָר אַחֵר, אַף עַרְשֵׂנוּ רַעֲנָנָה, מַה מִּטָּה זוֹ …
“Behold, you are fair, my beloved, pleasant too; indeed our bed is fresh” (Song of Songs 1:16). “Behold, you are fair, my beloved, pleasant too.” Rabbi Abahu and Rabbi Ḥanina, Rabbi Abahu said: He lauded her with a compound expression, and she lauded him with a simple expression. He lauded her with a compound expression: “Behold, you are fair, my love; behold, you are fair” (Song of Songs 1:15), for if He sought to adopt another nation, He could. She lauded him with a simple expression: “Behold, you are fair, …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
39הקול מדבר
“And he heard the voice speaking to him from above the cover that was on the Ark of the Testimony, from between the two cherubim.” This is the voice that spoke to Moshe from between the cherubim.
Numbers 7:89במדבר ז׳:פ״ט
וּבְבֹא מֹשֶׁה אֶל־אֹהֶל מוֹעֵד לְדַבֵּר אִתּוֹ וַיִּשְׁמַע אֶת־הַקּוֹל מִדַּבֵּר אֵלָיו מֵעַל הַכַּפֹּרֶת אֲשֶׁר עַל־אֲרֹן הָעֵדֻת מִבֵּין שְׁנֵי הַכְּרֻבִים וַיְדַבֵּר אֵלָיו:
And when Moses went into the tent of meeting that He might speak with him, then he heard the Voice speaking unto him from above the ark-cover that was upon the ark of the testimony, from between the two cherubim; and He spoke unto him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40The cherubim were to be made of one piece with the cover. The maamar reads the cover as the encompassing light (sovev) common to both cherubim.
Exodus 25:19שמות כ״ה:י״ט
וַעֲשֵׂה כְּרוּב אֶחָד מִקָּצָה מִזֶּה וּכְרוּב־אֶחָד מִקָּצָה מִזֶּה מִן־הַכַּפֹּרֶת תַּעֲשׂוּ אֶת־הַכְּרֻבִים עַל־שְׁנֵי קְצוֹתָיו:
And make one cherub at the one end, and one cherub at the other end; of one piece with the ark-cover shall ye make the cherubim of the two ends thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41מקצה השמים מוצאו
Of the sun: “Its going forth is from the end of the heavens, and its circuit to their ends.” The maamar connects “from the end” with the cherub “from the end,” the descent from above to below.
Psalms 19:7תהילים י״ט:ז׳
מִקְצֵה הַשָּׁמַיִם מוֹצָאוֹ וּתְקוּפָתוֹ עַל־קְצוֹתָם וְאֵין נִסְתָּר מֵחַמָּתוֹ:
His going forth is from the end of the heaven, and his circuit unto the ends of it; and there is nothing hid from the heat thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ז.
42מקצה השמים מוצאו
The Zohar in Parshas Terumah expounds the sun of Psalm 19 and its “going forth from the end of the heavens,” and goes on to “The Torah of G-d is perfect.” The Alter Rebbe refers to it for the “sun” as the level of Torah.
Zohar, Terumah 16:192–202ספר הזהר, תרומה ט״ז:קצ״ב-ר״ב
“His going forth is from the end of the heaven” (v. 7). He goes forth from the end of that supernal heaven, from the termination1Yesod. of the Body, as it is written, “From one end of heaven to the other end of the heaven” (Deut. 4, 32); where the “one end” designates the upper world, and the “other end” its termination.
The Zohar; London, Soncino Press, 1933 (Public Domain)
43ואהבת
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your soul” is the second kind of self-sacrifice in the Shema.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44שמע ישראל
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The contemplation of G-d’s oneness in this verse leads to giving oneself over in “One.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45אני הוי׳ לא שניתי
“For I, G-d (Havayah), have not changed.” Creation brings no change in G-d, which is part of the contemplation of the Shema.
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)
46כי הוא צוה ונבראו
“Let them praise the Name of G-d, for He commanded and they were created.” Everything exists only through His word.
Psalms 148:5תהילים קמ״ח:ה׳
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי הוּא צִוָּה וְנִבְרָאוּ:
Let them praise the name of the L-RD; For He commanded, and they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ועמך לא חפצתי
“Whom have I in heaven? And besides You I desire nothing on earth.” This is the state the contemplation leads to: desiring nothing but G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48כלה לשון כלות הנפש
Likkutei Torah on Song of Songs gives two meanings of kallah: “consuming,” as in “my flesh is consumed,” and “yearning,” as in “my soul yearns,” the soul’s longing to cleave and be included in G-d’s light; it connects them with the two kinds of self-sacrifice in the Shema, in “One” and in “with all your soul.”
Kehot’s noteראה לקו״ת שה״ש א, א. המובא לקמן בהמאמר.
49בד״ה זכור את יום
The discourse “Remember the Shabbos day to sanctify it,” which begins on that page, teaches “zachor for the masculine, shamor for Nukva”: zachor draws down the supernal delight, while shamor, which the Sages identify with the Mishnah, guards it so that the outer forces draw no nurture.
Kehot’s noteלעיל סט, ג.
50כמים הפנים
“As in water face answers to face, so the heart of man to man.” The Alter Rebbe applies it to G-d’s response: the soul’s gaze upward is answered by His gaze downward.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ועשית שנים כרבים
“And you shall make two cherubim of gold.” The two are the two movements, from above and from below.
Exodus 25:18שמות כ״ה:י״ח
וְעָשִׂיתָ שְׁנַיִם כְּרֻבִים זָהָב מִקְשָׁה תַּעֲשֶׂה אֹתָם מִשְּׁנֵי קְצוֹת הַכַּפֹּרֶת:
And thou shalt make two cherubim of gold; of beaten work shalt thou make them, at the two ends of the ark-cover.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52לבבתני
“You have captured my heart, my sister, my bride.” The Alter Rebbe refers to his explanation of this verse for the matter of groom and bride.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53דאזעירת גרמה
The Zohar in Parshas Balak tells that before Moshe the Shechinah “made itself small” and appeared as “an angel of G-d,” and goes on to explain “Bless the youths” as the two cherubim. The Alter Rebbe refers to it for the “small face” of the cherub.
Zohar, Balak 6:51–59ספר הזהר, בלק ו׳:נ״א-נ״ט
54ועמ״ש ע״פ כי על כבוד חופה
That discourse explains that “over all the glory” means two kinds of glory: the lower glory that fills the whole earth and gives life to the lower worlds, and the higher glory beyond grasp (“Where is the place of His glory?”).
Kehot’s noteלקו״ת שה״ש מז, ב.
55כי על כבוד חופה
“For over all the glory there shall be a canopy.” The Alter Rebbe refers to his explanation of it: two levels of “glory” with an encompassing canopy above them, like the two cherubim and the cover.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56עיני ה׳ אלקיך
“A land that Havayah your G-d looks after; the eyes of Havayah your G-d are always upon it.” Here it describes the gaze from above that answers “Our eyes are lifted up to G-d.”
Deuteronomy 11:12דברים י״א:י״ב
אֶרֶץ אֲשֶׁר־Havayah אֱלֹקֶיךָ דֹּרֵשׁ אֹתָהּ תָּמִיד עֵינֵי Havayah אֱלֹקֶיךָ בָּהּ מֵרֵשִׁית הַשָּׁנָה וְעַד אַחֲרִית שָׁנָה:
a land which the L-RD thy G-d careth for; the eyes of the L-RD thy G-d are always upon it, from the beginning of the year even unto the end of the year. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יב.
Paragraph 5
57והיו הכרובים
“And the cherubim shall spread their wings upward, sheltering the cover with their wings, and their faces each toward his brother.” The maamar reads the wings as love and awe, and “sheltering” as covering the Torah in the Ark.
Exodus 25:20שמות כ״ה:כ׳
וְהָיוּ הַכְּרֻבִים פֹּרְשֵׂי כְנָפַיִם לְמַעְלָה סֹכְכִים בְּכַנְפֵיהֶם עַל־הַכַּפֹּרֶת וּפְנֵיהֶם אִישׁ אֶל־אָחִיו אֶל־הַכַּפֹּרֶת יִהְיוּ פְּנֵי הַכְּרֻבִים:
And the cherubim shall spread out their wings on high, screening the ark-cover with their wings, with their faces one to another; toward the ark-cover shall the faces of the cherubim be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, כ. קטע מכאן מובא בהמשך יונתי תר״ם כרך ב׳ ע׳ תצ.
58תלת זימנין ביומא כו׳ אינון מגרמייהו סלקין גדפייהו
The Zohar (Acharei) says that three times a day the cherubim raise their wings of their own accord. With the Ramaz, the maamar applies it to the three daily prayers.
Zohar, Achrei Mot 6:48–8:57ספר הזהר, אחרי מות ו׳:מ״ח-ח׳:נ״ז
We have learnt that this was the place where the Cherubim abode. We have learnt that three times a day a miracle was accomplished with their wings. When the holiness of the King descended upon them they of themselves raised their wings and spread them out so as to cover the mercy seat. Then they folded their wings and stood rejoicing in the divine presence.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
59תלת זימנין ביומא כו׳ אינון מגרמייהו סלקין גדפייהו
The parallel passage in Vayechi, which the text cites alongside Acharei: the cherubim stood by a miracle, and “three times a day they spread their wings” over the Ark.
Zohar, Vayechi 37:386–38:398ספר הזהר, ויחי ל״ז:שפ״ו-ל״ח:שצ״ח
60ועמ״ש הרמ״ז פ׳ אחרי
The Ramaz’s words referred to here are quoted in Or HaTorah on Parshas Korach.
Kehot’s noteהלשון מובא באוה״ת פ׳ קרח ע׳ תשיג. ובהמשך דיונתי תר״ם ביאור בארוכה.
61נהורא קדמאה כו׳ כנפים עלאין
The Zohar in Balak speaks of “the first light” as “supernal wings.” The Alter Rebbe identifies the first light with “abundant in kindness,” and in a person’s service with the great love that is above reason.
Zohar, Balak 33:354–34:363ספר הזהר, בלק ל״ג:שנ״ד-ל״ד:שס״ג
Why does David say, “I will keep watch”? Surely all men watch and hope for the kindness of G-d, and even the beasts of the field? I inquired concerning this, and was given the following answer, and it is a right one, and very recondite. The first light that G-d created was so bright that the worlds could not endure it. G-d therefore made another light as a vestment to this one, and so with all the other lights, until all the worlds could endure the light without being dissolved. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
62וזהו ענין שהכרובים סוככים בכנפיהם
The Tzemach Tzedek explains that sochechim (“sheltering”) comes from sechach, a covering, and so refers to an encompassing light (makif).
Kehot’s noteראה באוה״ת כאן ע׳ א׳תנז ביאור ענין זה שהוא מלשון סכך ומקיף. ע״ש. ובאוה״ת שה״ש ע׳ שיב.
63תפלה הוא לשון חיבור
The note refers to this volume for prayer as “joining.”
Kehot’s noteסה״מ תרל״ד ע׳ קנד. ראה גם אוה״ת פ׳ וישב כרך ה תתסח, א.
64נפתולי נפתלתי
Rachel names Naftali: “Naftulei Elokim niftalti im achosi.” The maamar reads naftulei as “joining,” the same sense it finds in tefillah, prayer.
Genesis 30:8בראשית ל׳:ח׳
וַתֹּאמֶר רָחֵל נַפְתּוּלֵי אֱלֹקִים נִפְתַּלְתִּי עִם־אֲחֹתִי גַּם־יָכֹלְתִּי וַתִּקְרָא שְׁמוֹ נַפְתָּלִי:
And Rachel said: ‘With mighty wrestlings have I wrestled with my sister, and have prevailed.’ And she called his name Naphtali.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, ח. ראה סה״מ תרכ״ז (הוצאת תש״ס) ע׳ עב שיש בזה ד׳ פירושים. ע״ש.
65נפתולי נפתלתי
Rashi brings Menachem ben Saruk’s reading of naftulei as “joinings,” as in tzamid pasil (a cover joined fast): “I have been joined with my sister”; he adds that Onkelos renders it as prayer.
Rashi on Genesis 30:8רש"י על בראשית ל׳:ח׳
נפתולי אלקים. מְנַחֵם בֶּן סָרוּק פֵּרְשׁוֹ בְּמַחְבֶּרֶת צָמִיד פָּתִיל, חִבּוּרִים מֵאֵת הַמָּקוֹם נִתְחַבַּרְתִּי עִם אֲחוֹתִי לִזְכּוֹת לְבָנִים. וַאֲנִי מְפָרְשׁוֹ לְשׁוֹן עִקֵּשׁ וּפְתַלְתֹּל (דברים ל״ב) – נִתְעַקַּשְׁתִּי וְהִפְצַרְתִּי פְצִירוֹת וְנַפְתּוּלִים הַרְבֵּה לַמָּקוֹם, לִהְיוֹת שָׁוָה לַאֲחוֹתִי: גם יכלתי. הִסְכִּים עַל יָדִי; וְאֻנְקְלוֹס תִּרְגֵּם לְשׁוֹן תְּפִלָּה, כְּמוֹ נַפְתּוּלֵי אֱלֹקִים נִתְפַּלְתִּי בַּקָּשׁוֹת הַחֲבִיבוֹת לְפָנָיו; נִתְקַבַּלְתִּי, וְנֶעֱתַרְתִּי כַאֲחוֹתִי: נפתלתי. נִתְקַבְּלָה תְפִלָּתִי, וּמִ"אַ יֵשׁ רַבִּים בִּלְשׁוֹן נוֹטָרִיקוֹן:
נפתולי אלהים WRESTLINGS OF GOD — Menachem ben Seruk explains in his Machbereth (Dictionary) that the word נפתולי is of the same root as פתיל in (Numbers 19:15) “a covering (פתיל) closely bound upon it”, so that the words here mean: By bonds from G-d have I been joined to my sister (made equal to her) to merit the privilege of having children. I, however, explain it in the same sense as (Deuteronomy 32:5) “perverse and crooked (עקש ופתלתול)”. I have been persistent and have made many importunities and wrestlings …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
66התופל כלי חרס
The Kehot note cites the Tikkunei Zohar’s remark that there is tafel spelled with a tes and tafel spelled with a tav, bearing on the spelling of the Mishnah’s word.
Tikkunei Zohar, Tikkun 49תקו״ז תיקון מט
Numbers 6:3במדבר ו׳:ג׳
מִיַּיִן וְשֵׁכָר יַזִּיר חֹמֶץ יַיִן וְחֹמֶץ שֵׁכָר לֹא יִשְׁתֶּה וְכׇל־מִשְׁרַת עֲנָבִים לֹא יִשְׁתֶּה וַעֲנָבִים לַחִים וִיבֵשִׁים לֹא יֹאכֵל:
he shall abstain from wine and strong drink: he shall drink no vinegar of wine, or vinegar of strong drink, neither shall he drink any liquor of grapes, nor eat fresh grapes or dried.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteכלים ג, ה. וראה ת״ז תי׳ מט אית טפל בט׳ ואית תפל בת׳. וראה רש״י בראשית ל, ח. וראה הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ט ע׳ 79. לקו״ש חכ״ד ע׳ 29. וע׳ 315. ראה גם בהערה לסה״מ תקע״א ע׳ פ. בלקו״ת צו יא, ב. במדבר ו, ג. שה״ש מז, ב. לז, ג. ראה סה״מ תרכ״ז (הוצאת תש״ס) ע׳ עב סה״מ תרל״ד ע׳ קנד. בתורת מנחם תשי״ג כרך ט ע׳ 17 ב׳ פי׳ בתי׳ ”הטופל” בטי״ת.
67התופל כלי חרס
The Mishnah speaks of one who coats (hatofel) an earthenware vessel. The maamar, spelling the word with a tav, brings it as a second example of tefillah as “joining.”
Mishnah Kelim 3:5משנה כלים ג׳:ה׳
הַטּוֹפֵל כְּלִי חֶרֶס הַבָּרִיא, רַבִּי מֵאִיר וְרַבִּי שִׁמְעוֹן מְטַמְּאִים. וַחֲכָמִים אוֹמְרִים, הַטּוֹפֵל אֶת הַבָּרִיא, טָהוֹר. וְאֶת הָרָעוּעַ, טָמֵא. וְכֵן בְּחִדּוּק הַקֵּרוּיָה:
One who lines a sound vessel: Rabbi Meir and Rabbi Shimon say: [the lining] contracts impurity. But the sages say: a lining over a sound vessel is not susceptible to impurity, and only one over a cracked vessel is susceptible. And the same dispute applies to the hoop of a pumpkin shell.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
68כמ״ש בד״ה יונתי
The discourse on “My dove in the clefts of the rock” explains that only a glimmer of the soul is enclothed in the body, while the soul as a whole remains above as an encompassing light, its “mazal”; and that tefillah is a term for joining, the binding and cleaving of the soul to its root above, through the heart’s desire, “with all your heart and with all your soul.”
Kehot’s noteלקו״ת שה״ש טז, ד.
69פב״פ דבר ה׳
“Face to face G-d spoke with you at the mountain, out of the fire.” The face-to-face of the Giving of the Torah is the model of the cherubim facing each other in Atzilus.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70בד״ה ואהי׳ אצלו אמון
The Shavuos discourse that opens “And I was beside Him as a nursling” explains “face to face G-d spoke” at the Giving of the Torah as the joining of the supernal “face,” the delight enclothed in the Torah and mitzvos, with the “face” below, so that the ascent from below was also inward, face to face.
Kehot’s noteלקו״ת פ׳ במדבר.
71למען אחי ורעי אדברה נא שלום
“For the sake of my brothers and my friends, I will now speak peace within you.” The maamar reads “peace” as the joining of the two cherubim, who are “brothers.”
Psalms 122:8תהילים קכ״ב:ח׳
לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה־נָּא שָׁלוֹם בָּךְ:
For my brethren and companions' sakes, I will now say: 'Peace be within thee.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ועמ״ש הרמ״ז פ׳ אחרי . . והנה נקראים אחים
Or HaTorah quotes the Ramaz in full: “They are called brothers when they are equal in stature, for Malchus is built by Abba and Imma and not by Z’eir…, and they look at each other face to face; then is the ultimate success.”
Kehot’s note”והנה נקראים אחים כאשר הם שווין בקומתן שמל׳ נבנית ע״י או״א ולא ע״י זעיר כו׳ והם משגיחים אפין באפין אז הוא תכלית ההצלחה” עכ״ל. — אוה״ת פ׳ שלח ע׳ תקא.
Paragraph 6
73The Talmud lists ten journeys of the Shechinah as it departed: from the cover to a cherub, from cherub to cherub, and on to the threshold and beyond. The maamar uses it for the withdrawal of the cherubim’s glimmer.
Rosh Hashanah 31a:14ראש השנה ל״א א:י״ד
עֶשֶׂר מַסָּעוֹת נָסְעָה שְׁכִינָה, מִקְּרָאֵי: מִכַּפֹּרֶת לִכְרוּב, וּמִכְּרוּב לִכְרוּב, וּמִכְּרוּב לְמִפְתָּן, וּמִמִּפְתָּן לְחָצֵר, וּמֵחָצֵר לְמִזְבֵּחַ, וּמִמִּזְבֵּחַ לְגַג, וּמִגַּג לְחוֹמָה, וּמֵחוֹמָה לָעִיר, וּמֵעִיר לְהַר, וּמֵהַר לְמִדְבָּר, וּמִמִּדְבָּר עָלְתָה וְיָשְׁבָה בִּמְקוֹמָהּ — שֶׁנֶּאֱמַר: ״אֵלֵךְ אָשׁוּבָה אֶל מְקוֹמִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
74The verse is now read as the plea that the brotherhood of the Temple era return, through Torah, “nursing at my mother’s breasts.”
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75פניהם איש אל אחיו
The cherubim facing each other, the image of the brotherhood Knesses Yisrael asks for.
Exodus 25:20שמות כ״ה:כ׳
וְהָיוּ הַכְּרֻבִים פֹּרְשֵׂי כְנָפַיִם לְמַעְלָה סֹכְכִים בְּכַנְפֵיהֶם עַל־הַכַּפֹּרֶת וּפְנֵיהֶם אִישׁ אֶל־אָחִיו אֶל־הַכַּפֹּרֶת יִהְיוּ פְּנֵי הַכְּרֻבִים:
And the cherubim shall spread out their wings on high, screening the ark-cover with their wings, with their faces one to another; toward the ark-cover shall the faces of the cherubim be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76משחרב בהמ״ק . . ד׳ אמות של הלכה
“From the day the Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah.” This is why the brotherhood is restored through Torah study.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
77אין לו להקב״ה אלא ד׳ אמות של הלכה
The text refers to Tanya ch. 53, which brings this saying and explains how the Shechinah rests on one who occupies himself with Torah.
Tanya, Likkutei Amarim 53:3תניא, חלק ראשון; ליקוטי אמרים נ״ג:ג׳
… בְּיוֹם הַכִּפּוּרִים. – וּ״מִשֶּׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ־בָּרוּךְ־הוּא בְּעוֹלָמוֹ אֶלָּא ד׳ אַמּוֹת שֶׁל הֲלָכָה בִּלְבָד״, וַ״אֲפִילוּ אֶחָד שֶׁיּוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה – שְׁכִינָה עִמּוֹ״, כִּדְאִיתָא בִּבְרָכוֹת פֶּרֶק קַמָּא, פֵּירוּשׁ ״שְׁכִינָה עִמּוֹ״ – כְּדֶרֶךְ הִשְׁתַּלְשְׁלוּת וְהִתְלַבְּשׁוּת מַלְכוּת דַּאֲצִילוּת בְּמַלְכוּת דִּבְרִיאָה וִיצִירָה וַעֲשִׂיָּה.
Kehot Publication Society (CC-BY-NC)
78אשר הוא היודע והוא הדעה
The Rambam’s principle that G-d and His knowledge are one. It follows that one who grasps a halachah grasps G-d’s own wisdom.
Mishneh Torah, Foundations of the Torah 2:10משנה תורה, הלכות יסודי התורה ב׳:י׳
… שֶׁאִלְמָלֵי הָיָה חַי בַּחַיִּים וְיוֹדֵעַ בְּדֵעָה חוּץ מִמֶּנּוּ הָיוּ שָׁם אֱלֹהוּת הַרְבֵּה הוּא וְחַיָּיו וְדַעְתּוֹ, וְאֵין הַדָּבָר כֵּן אֶלָּא אֶחָד מִכָּל צַד וּמִכָּל פִּנָּה וּבְכָל דֶּרֶךְ יִחוּד. נִמְצֵאתָ אַתָּה אוֹמֵר הוּא הַיּוֹדֵעַ וְהוּא הַיָּדוּעַ וְהוּא הַדֵּעָה עַצְמָהּ הַכּל אֶחָד. וְדָבָר זֶה אֵין כֹּחַ בַּפֶּה לְאָמְרוֹ וְלֹא בָּאֹזֶן לְשָׁמְעוֹ וְלֹא בְּלֵב הָאָדָם לְהַכִּירוֹ עַל בֻּרְיוֹ. וּלְפִיכָךְ אוֹמֵר חֵי פַרְעֹה וְחֵי נַפְשְׁךָ וְאֵין אוֹמֵר חֵי ה׳ אֶלָּא חַי ה׳. שֶׁאֵין הַבּוֹרֵא וְחַיָּיו שְׁנַיִם כְּמוֹ חַיֵּי הַגּוּפִים הַחַיִּים אוֹ כְּחַיֵּי הַמַּלְאָכִים. לְפִיכָךְ …
The Holy One, blessed is He! recognizes His Own Truth and knows it as it really is; and He does not know with an intelligence which is apart from Himself, as we know, for, we and our intelligence are not one, but the Creator, may He be blessed! and His Intelligence and His Life are One from every lateral, angle and manner of Unity. Since but for this, He would live a life and understand with an intelligence apart from Himself, then there would be many gods, He, His life …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
79לכו שברו כו׳ יין וחלב
“Ho, all who are thirsty, come to the water…; come, buy wine and milk without money and without price.” The maamar reads the “milk” as the Torah, and in particular the Oral Torah.
Isaiah 55:1ישעיהו נ״ה:א׳
הוֹי כׇּל־צָמֵא לְכוּ לַמַּיִם וַאֲשֶׁר אֵין־לוֹ כָּסֶף לְכוּ שִׁבְרוּ וֶאֱכֹלוּ וּלְכוּ שִׁבְרוּ בְּלוֹא־כֶסֶף וּבְלוֹא מְחִיר יַיִן וְחָלָב:
Ho, every one that thirsteth, come ye for water, And he that hath no money; Come ye, buy, and eat; Yea, come, buy wine and milk Without money and without price.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, א.
Paragraph 7
80חי ה׳ אשר עמדתי לפניו
Elisha’s oath, “As G-d lives, before Whom I stood.” The maamar applies it to the soul, which stood before G-d before it came down into a body.
II Kings 5:16מלכים ב ה׳:ט״ז
וַיֹּאמֶר חַי־ה׳ אֲשֶׁר־עָמַדְתִּי לְפָנָיו אִם־אֶקָּח וַיִּפְצַר־בּוֹ לָקַחַת וַיְמָאֵן:
But he said: ‘As the L-RD liveth, before whom I stand, I will receive none.’ And he urged him to take it; but he refused.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב ה, טז.
81אני היום ילדתיך
“You are My son; today I have given birth to you.” The maamar reads it as the soul’s “birth,” its descent into a body.
Psalms 2:7תהילים ב׳:ז׳
אֲסַפְּרָה אֶל־חֹק Havayah אָמַר־אֵלַי בְּנִי אַתָּה אֲנִי הַיּוֹם יְלִדְתִּיךָ:
I will tell of the decree: The L-RD said unto me: 'Thou art My son, this day have I begotten thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ב, ז.
82כמ״ש ע״פ חכלילי
The discourse on “His eyes are dark from wine, and his teeth white from milk” counts the soul’s limbs: the attributes and the intellect within them, each including all the others, make 81; each divided into head, middle and end, 243; with their root, the five chassadim that make them grow, 248.
Kehot’s noteלעיל פ׳ ויחי.
83אשרי מי שבא לכאן
Rav Yosef the son of Rabbi Yehoshua ben Levi reported hearing in the upper world, “Fortunate is he who comes here with his learning in his hand.” The maamar explains it as the soul’s growth through the “milk” of Torah.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א. ראה סה״מ תקע״א ע׳ צט השייכות לכאן.
84ע״פ בהר סיני
Likkutei Torah, Behar, explains “Fortunate is he who comes here with his learning in his hand”: the Torah becomes like baked bread, absorbed into the limbs of the G-dly soul, so that one’s learning becomes one with one’s soul; without this “baking” the learning remains a thing apart and is not called “his learning in his hand.”
Kehot’s noteלקו״ת פ׳ בהר.
Paragraph 8
85רועה ישראל
“Shepherd of Israel, give ear.” Ro’eh, shepherd, also means one who feeds, and the maamar connects it with rayasi.
Psalms 80:2תהילים פ׳:ב׳
רֹעֵה יִשְׂרָאֵל הַאֲזִינָה נֹהֵג כַּצֹּאן יוֹסֵף יֹשֵׁב הַכְּרוּבִים הוֹפִיעָה:
Give ear, O Shepherd of Israel, Thou that leadest Joseph like a flock; Thou that art enthroned upon the cherubim, shine forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פ, ב.
86אחותי רעיתי
“Open to me, my sister, my companion.” Rayasi is read as “my sustainer,” the one who feeds Me.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
87ישראל מפרנסין לאביהם שבשמים
The Zohar’s saying that Israel sustain their Father in heaven. The maamar explains this “sustenance” as drawing the Infinite Light into the Sefiros through Torah study.
Zohar III, 7bזח״ג ז, ב
Kehot’s noteזח״ג ז, ב. ראה לעיל לג, ד. לקו״ת האזינו עו, ב.
Paragraph 9
88הנה אלקינו זה
“And it will be said on that day: Behold, this is our G-d; we hoped for Him, and He will save us.” The maamar reads kivinu (“we hoped”) as “we drew Him down in lines (kavin),” to be revealed in the time to come.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ט.
89חסד דרועא ימינא
Eliyahu’s opening discourse in the Tikkunei Zohar (Patach Eliyahu) describes the Sefiros as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the torso.” The maamar uses it for the three lines into which the Sefiros divide.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
90תורה ועבודה וגמ״ח
Shimon HaTzaddik’s teaching that the world stands on three things: Torah, divine service and acts of kindness. The maamar matches them with the three lines of the Sefiros.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
91יונק שדי אמי
“Nursing at my mother’s breasts,” which the maamar explains as the study of the Oral Torah, “the teaching of your mother.”
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, א.
92תושב״כ נק׳ מוסר אביך ותושבע״פ נק׳ תורת אמך
Iggeres HaKodesh 29 explains that the mitzvos are concealed in the Written Torah, as all the limbs of the child are contained in the father’s drop, and are brought into revelation in the Oral Torah, as the mother gives birth to a complete child; hence the Oral Torah is called “the teaching of your mother.”
Kehot’s noteהובא באגה״ק סכ״ט. וראה במ״מ בסה״מ תקע״א ע׳ פא.
93תושב״כ נק׳ מוסר אביך ותושבע״פ נק׳ תורת אמך
“Hear, my son, the instruction of your father, and do not forsake the teaching of your mother.” The Written Torah is the father’s instruction and the Oral Torah the mother’s teaching.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94כמבואר בד״ה ביום השמיני עצרת
That discourse explains the two Torahs: the Written Torah, “the instruction of your father,” is the root of all the laws but holds them only by allusion, as a father is only the source of the child; the Oral Torah, “the teaching of your mother,” explains them in full, as the child grows mainly in the mother’s womb and from her milk.
Kehot’s noteלקו״ת שמע״צ פה, ב. וראה יהל אור ע׳ תרמא.
95ביום השמיני עצרת
“On the eighth day there shall be an assembly for you.” The verse that opens the discourse to which the text refers.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96וכמ״ש בזהר ע״פ ועבד הלוי הוא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג קעח, ב.
97ועבד הלוי הוא
“And the Levite, he shall perform the service of the Tent of Meeting.” The Zohar expounds the word hu, “he.”
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ועבד הלוי הוא
The Zohar (Korach) reads hu in this verse as Atik, the hidden delight. The maamar uses it to show that delight is revealed in Binah, the level of the Oral Torah.
Zohar, Korach 8:37–41ספר הזהר, קרח ח׳:ל״ז-מ״א
At the moment when the day was about to be sanctified the spirits of the demons issued forth, but the day was sanctified before their bodies were created, and so the world was left deficient. When Israel were sanctified and all their grades completed with the Levites on the left side, then this deficiency of the world on the left side was made good, and all was then subordinated to the right and the world was freed from defect. Hence it says “the Levite shall do”, i.e. “make” or “complete”. …
The Zohar; London, Soncino Press, 1933 (Public Domain)
99ובע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שער תיקון נוקבא פ״ב ולמה נק׳ הוא.
100ועמ״ש פ׳ לך לך
There the hei added to Avraham’s name is explained as the supernal hei, Binah, with the Zohar on “the Levite, he (hu), shall serve”: hu is Atik, and Atik, the source of all delight, is revealed in Binah and not in Chochmah, which as a mere “point” comes into revelation only through Binah.
Kehot’s noteלעיל יא, ב.
101נהנים מזיו
“In the World to Come… the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” This is the delight drawn into Gan Eden through Torah study.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
102וקוב״ה אתא לאשתעשע
The Zohar speaks of the Holy One, blessed be He, coming to delight with the righteous in Gan Eden. The maamar adds that this delight is drawn down through Torah study.
Zohar III, 67bזח״ג סז, ב
Kehot’s noteזח״ג סז, ב. וראה בסה״מ תרס״ה ע׳ עה ב׳ פי׳.
103כל השונה הלכות בכ״י
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף ברכות. וש״נ.
104כל השונה הלכות בכ״י מובטח לו
The letter “A woman of valor is the crown of her husband,” to which the text refers, asks why the promise is given specifically to one who studies laws, and explains it at length.
Tanya, Iggeres HaKodesh 29:2–3תניא, אגרת הקדש כ״ט:ב׳-ג׳
אִיתָא בַּגְּמָרָא פֶּרֶק ד׳ דִּמְגִילָּה: ״וּדְאִשְׁתַּמֵּשׁ בְּתַגָּא חֳלָף כוּ׳״ – ״זֶה הַמִּשְׁתַּמֵּשׁ בְּמִי שֶׁשּׁוֹנֶה הֲלָכוֹת, כִּתְרָהּ שֶׁל תּוֹרָה כוּ׳״, ״תָּנָא דְּבֵי אֵלִיָּהוּ, כָּל הַשּׁוֹנֶה הֲלָכוֹת מוּבְטָח לוֹ כוּ׳״. וְצָרִיךְ לְהָבִין, לָמָּה נִקְרְאוּ הַהֲלָכוֹת בְּשֵׁם ״תַּגָּא״ וְ״כִתְרָהּ שֶׁל תּוֹרָה״? וְגַם, לָמָּה ״הַשּׁוֹנֶה הֲלָכוֹת״ דַּוְקָא ״מוּבְטָח לוֹ כוּ׳״, וְלֹא שְׁאָר דִּבְרֵי תוֹרָה? וְכֵן לְהָבִין מַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה בְּפֶרֶק י״א דִּמְנָחוֹת: ״אֲפִילוּ לֹא שָׁנָה אָדָם אֶלָּא פֶּרֶק אֶחָד שַׁחֲרִית כוּ׳״ יָצָא יְדֵי חוֹבָתוֹ, וְלָמָּה אֵינוֹ יוֹצֵא …
Kehot Publication Society (CC-BY-NC)
105כל השונה הלכות בכ״י מובטח לו שהוא בן עוה״ב
The closing words of tractate Niddah: “Whoever studies laws every day is assured that he is destined for the World to Come,” for “the ways (halichos) of the world are his,” read as halachos.
Niddah 73a:15–16נדה ע״ג א:ט״ו-ט״ז
תָּנָא דְּבֵי אֵלִיָּהוּ: כׇּל הַשּׁוֹנֶה הֲלָכוֹת בְּכׇל יוֹם, מוּבְטָח לוֹ שֶׁהוּא בֶּן הָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר ״הֲלִיכוֹת עוֹלָם לוֹ״, אַל תִּקְרֵי ״הֲלִיכוֹת״ אֶלָּא הֲלָכוֹת. הֲדַרַן עֲלָךְ תִּינוֹקֶת, וּסְלִיקָא לַהּ מַסֶּכֶת נִדָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
106כל השונה הלכות בכ״י מובטח לו שהוא בן עוה״ב
The same teaching of the school of Eliyahu in Megillah, without “every day”; Iggeres HaKodesh 29 cites it from there.
Megillah 28b:16–18מגילה כ״ח ב:ט״ז-י״ח
אֲמַר לֵקהּ: נִיחָא לִי דַּאֲשַׁמְּעֵיהּ לְמָר. אִי הָכִי, גְּמוֹר מִינִּי הָא מִלְּתָא דְּאָמַר רַבִּי זֵירָא: בְּנוֹת יִשְׂרָאֵל הֵן הֶחֱמִירוּ עַל עַצְמָן שֶׁאֲפִילּוּ רוֹאוֹת טִיפַּת דָּם כְּחַרְדָּל יוֹשְׁבוֹת עָלָיו שִׁבְעָה נְקִיִּים. תָּנָא דְּבֵי אֵלִיָּהוּ: כׇּל הַשּׁוֹנֶה הֲלָכוֹת, מוּבְטָח לוֹ שֶׁהוּא בֶּן עוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״הֲלִיכוֹת עוֹלָם לוֹ״, אַל תִּקְרֵי ״הֲלִיכוֹת״ אֶלָּא ״הֲלָכוֹת״. תָּנוּ רַבָּנַן:
He replied: I would rather you teach me something. If so learn from me this statement that was said by R. Zera: The daughters of Israel were stringent upon themselves that even if they saw [on their garments] a spot of blood no bigger than a mustard seed, they waited for seven clean days [before taking a ritual bath]. It was taught in the house of Eliyahu: Whoever repeats halakhoth is assured of the world to come, as it says, “His goings [halikoth] are to eternity” (Habbakuk 3:6). Read not …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 10
107אמצאך בחוץ
“I would find you outside,” which the maamar applies to those whose time is spent in business.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108קאי על בעלי עסקים
Likkutei Torah explains that businesspeople, who only set times for Torah, are in the category of teshuvah: when they return from worldly matters to study, the change brings a greater intensity than if they had not been occupied with the world before, unlike the angels, who “stand” always on one level.
Kehot’s noteראה לקו״ת שה״ש מד, ד. ובלקו״ש ח״כ ע׳ 598 ”ועל פי המובן שם צריכים בעלי עסקים להתעסק בדא״ח — תורת החסידות — בקביעות ביותר”.
109מ״מ עליהם נאמר דמ״מ אמצאך בחוץ ג״כ
The Rebbe explains these words: businesspeople, who go “outside,” also need “I would find you”; since they are outside they must search, yet the plea is that even there, outside, they will find the Holy One, blessed be He.
Kehot’s noteדגם בעלי עסקים הנמצאים בחוץ, שהם יוצאים אל החוץ הנה גם בהם צ״ל אמצאך. דאף שנמצאים בחוץ ולכן צ״ל אצלם ענין של חיפוש, אעפ״כ הבקשה היא שיהי׳ אמצאך בחוץ, שגם שם ימצאו את הקב״ה — ד״ה מי יתנך תשמ״ו. וראה בסה״מ תש״ט ע׳ רכז שהגילוי אלקות בהם הוא ע״י בחי׳ חוץ.
110קונה שמים וארץ
Malki-Tzedek’s blessing, “Blessed be Avram of G-d Most High, Acquirer of heaven and earth.” The maamar reads koneh as buying, the model for the businessman’s service.
Genesis 14:19בראשית י״ד:י״ט
וַיְבָרְכֵהוּ וַיֹּאמַר בָּרוּךְ אַבְרָם לְאֵל עֶלְיוֹן קֹנֵה שָׁמַיִם וָאָרֶץ:
And he blessed him, and said: ‘Blessed be Abram of G-d Most High, Maker of heaven and earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111חמשה קנינים קנה הקב״ה
“Five acquisitions did the Holy One, blessed be He, acquire in His world.” It confirms that the language of acquisition is used of G-d.
Pirkei Avot 6:10משנה אבות ו׳:י׳
חֲמִשָּׁה קִנְיָנִים קָנָה לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא בְעוֹלָמוֹ, וְאֵלּוּ הֵן, תּוֹרָה קִנְיָן אֶחָד, שָׁמַיִם וָאָרֶץ קִנְיָן אֶחָד, אַבְרָהָם קִנְיָן אֶחָד, יִשְׂרָאֵל קִנְיָן אֶחָד, בֵּית הַמִּקְדָּשׁ קִנְיָן אֶחָד. תּוֹרָה מִנַּיִן, דִּכְתִיב (משלי ח), ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ קֶדֶם מִפְעָלָיו מֵאָז. שָׁמַיִם וָאָרֶץ קִנְיָן אֶחָד מִנַּיִן, דִּכְתִיב (ישעיה סו), כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי זֶה בַיִת אֲשֶׁר תִּבְנוּ לִי וְאֵי זֶה מָקוֹם מְנוּחָתִי, וְאוֹמֵר (תהלים קד) מָה רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחָכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ. אַבְרָהָם קִנְיָן …
Five possessions did the Holy Blessed One, set aside as his own in this world, and these are they: The Torah, one possession; Heaven and earth, another possession; Abraham, another possession; Israel, another possession; The Temple, another possession. 1a) The Torah is one possession. From where do we know this? Since it is written, “The L-rd possessed (usually translated as ‘created’) me at the beginning of his course, at the first of His works of old” (Proverbs 8:22). 2a) Heaven and earth, another possession. From where do we know this? …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
112ששת ימים עשה ה׳ את השמים ואת הארץ וביום השביעי שבת
“For in six days G-d made the heavens and the earth, and on the seventh day He rested.” The maamar goes on to read the six days as the six attributes and Shabbos as their ascent.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
113יהי אור
“And G-d said, Let there be light.” The light of the first day is identified with Chesed, the first of the six attributes.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
114כי העלייה צריך להיות התחלה מלמטה כמו שמגביהים הבנין
The text’s own reference, Pri Etz Chaim, Sha’ar 1 (the Gate of Prayer), chapter 7, on the ascent of the worlds world by world. The Alter Rebbe brings it for the rule that an ascent begins from below.
Pri Etz Chaim, Gate of Prayer 7:5פרי עץ חיים, שער התפלה ז׳:ה׳
כלל העולה, כי כל ימי החול, העולמות כולם, הם למטה ממדרגתן, והיה זה, כדי לברר בירור המלכים בסוד מ״ן. ומה שאנו עושין בתפילתינו בימי החול כנ״ל, הוא ב׳ הכנות - א׳ הוא לתקן תחלה את זו״ן במקומן למטה, כי בתחלה שלא בשעת התפלה, היו חסרים, כי ז״א לא היה לו רק ו״ק, והמלכות נקודה אחת. ואח״כ ע״י תפילתינו, נתקנו שניהם בפרצוף גמור, כל אחד מהם כלול מי״ס שלימות, וכל זה בהיותן עדיין אחור באחור. ואח״כ ההכנה הב׳ היא, להחזירם פב״פ. ואז ע״י ב׳ תיקונים אלו, הם מזדווגים זה בזה, ומבררים …
Pri Etz Chaim (Public Domain)
115נעוץ סב״ת
Sefer Yetzirah says of the ten Sefiros that “their end is wedged in their beginning, and their beginning in their end.” The maamar uses it for why the ascent begins from Malchus, the last of them.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
116אני ראשון ואני אחרון
“I am first and I am last, and besides Me there is no G-d.” The first and the last are bound together, so the ascent begins from the last, Malchus.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ויכלו השמים
“And the heavens and the earth were completed.” Vayechulu is read as kelos hanefesh, the yearning ascent of the worlds on Shabbos.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ויכלו השמים כו׳ לשון כלתה נפשי
There the Alter Rebbe explains “To every purpose I have seen an end; Your commandment is exceedingly broad”: the soul’s comprehension and its kelos hanefesh, as in “my soul yearns” (kalsah nafshi), have a limit, while the mitzvos are a vessel for the limitless.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לעיל נג, ד. לקמן קו, א. לקו״ת בהר מב, ד. שה״ש א, א.
119כלתה נפשי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלי פד, ג.
120כלתה נפשי
“My soul longs, indeed it yearns, for the courts of G-d.” It gives the sense of “yearning” in which vayechulu is read.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121קונה שמים וארץ
The words of the Friday-night blessing Me’ein Sheva come from this verse. On Shabbos G-d “acquires” heaven and earth, when what was refined in the week rises to Him.
Genesis 14:19בראשית י״ד:י״ט
וַיְבָרְכֵהוּ וַיֹּאמַר בָּרוּךְ אַבְרָם לְאֵל עֶלְיוֹן קֹנֵה שָׁמַיִם וָאָרֶץ:
And he blessed him, and said: ‘Blessed be Abram of G-d Most High, Maker of heaven and earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יד, יט. ראה לקו״ת עקב טז, ג ושם מציין הצ״צ לכאן. ובמקבילו בסידור שער בהמ״ז קיא, ב. סה״מ תקס״ה ע׳ רנד. דרמ״צ לו, ב ואילך. אוה״ת משפטים כרך ח ע׳ ג׳כו.
122ואספת דגנך
“And you shall gather in your grain, your wine and your oil,” in the second paragraph of the Shema. The maamar reads it as gathering the fruits of one’s work into “One.”
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יד.
123חמשה קנינים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, י.
124ששת ימים עשה ה׳ את השמים ואת הארץ וביום השביעי שבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתשא לב, יז.
Paragraph 13
125אמצאך בחוץ
“I would find you outside, I would kiss you.” The maamar now explains both phrases as said of businesspeople.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126קונה שמים וארץ
“Acquirer of heaven and earth.” The businessman’s commerce, elevated to the One G-d, resembles G-d’s own acquisition.
Genesis 14:19בראשית י״ד:י״ט
וַיְבָרְכֵהוּ וַיֹּאמַר בָּרוּךְ אַבְרָם לְאֵל עֶלְיוֹן קֹנֵה שָׁמַיִם וָאָרֶץ:
And he blessed him, and said: ‘Blessed be Abram of G-d Most High, Maker of heaven and earth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ע״פ וישב יעקב
That discourse explains that while the Temple stood, the heart’s desire for G-d was drawn from the revelation in the Holy of Holies, but in exile, “from there you will seek… and you will find”: from there specifically, by contemplating how far the opposite of G-d’s ways is from Him and yet lives from His will, until the heart turns and darkness becomes light.
Kehot’s noteלעיל כז, א.
128ובקשתם משם כו׳ ומצאת
“And from there you will seek Havayah your G-d, and you will find Him, if you seek Him with all your heart and all your soul.” The text refers to its explanation: G-d is found from the place of descent, “outside.”
Deuteronomy 4:29דברים ד׳:כ״ט
וּבִקַּשְׁתֶּם מִשָּׁם אֶת־ה׳ אֱלֹקֶיךָ וּמָצָאתָ כִּי תִדְרְשֶׁנּוּ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
But from thence ye will seek the L-RD thy G-d; and thou shalt find Him, if thou search after Him with all thy heart and with all thy soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129אתדבקות רוחא ברוחא
The Zohar describes kisses as the cleaving of spirit to spirit. The maamar applies it to the businessman’s prayer.
Zohar II, 124bזח״ב קכד, ב
Tanya, Likkutei Amarim 45:3תניא, חלק ראשון; ליקוטי אמרים מ״ה:ג׳
… וַיֵּבְךְּ – לְעוֹרֵר וּלְהַמְשִׁיךְ מִשָּׁם רַחֲמִים רַבִּים עַל כָּל הַנְּשָׁמוֹת וְעַל מְקוֹר כְּנֶסֶת יִשְׂרָאֵל, לְהַעֲלוֹתָן מִגָּלוּתָן, וּלְיַיחֲדָן בַּיִּחוּד הָעֶלְיוֹן אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, בִּבְחִינַת נְשִׁיקִין, שֶׁהִיא – אִתְדַּבְּקוּת רוּחָא בְּרוּחָא, כְּמוֹ שֶׁכָּתוּב: ״יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ״, דְּהַיְינוּ, הִתְקַשְּׁרוּת דִּבּוּר הָאָדָם בִּ״דְבַר ה׳ זוֹ הֲלָכָה״, וְכֵן מַחֲשָׁבָה בְּמַחֲשָׁבָה, וּמַעֲשֶׂה בְּמַעֲשֶׂה, שֶׁהוּא מַעֲשֵׂה הַמִּצְוֹת, וּבִפְרָט מַעֲשֵׂה הַצְּדָקָה וָחֶסֶד. דְּ״חֶסֶד דְּרוֹעָא יְמִינָא״, וְהוּא בְּחִינַת חִיבּוּק מַמָּשׁ, כְּמוֹ שֶׁכָּתוּב: …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteזח״ב קכד, ב. ראה תניא פמ״ה.
130ויתרון האור מהחשך
“As light excels over darkness.” In Chassidus, light that emerges out of darkness has an advantage, which is the advantage of the businessman’s prayer through iskafya.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131בפ׳ נח בד״ה מים רבים
The explanation of “Many waters” asks how the prayer of a businessman can reach so high a level, and answers that the soul’s descent into a body and animal soul, always busy with worries of livelihood, is for the sake of an ascent: through the limitless love “with all your might” that comes from the animal soul, as baalei teshuvah stand where perfect tzaddikim cannot, for the animal soul is rooted in the world of Tohu.
Kehot’s noteלעיל ט, ג ואילך.
132שלא יוכל לפרש בדבור
According to the note, it explains there that the organ of the mouth does not conceal the breath of the heart; so a kiss, which is breath, carries the heart’s love without the concealment of speech.
Kehot’s noteראה בבה״ז פ׳ נח ד״ה ויבן נח ח, א. דכלי הפה אינו מסתיר על הבל הלב. וראה בד״ה וה׳ אמר תער״ב.
133בד״ה שיר השירים
That discourse explains “Let him kiss me with the kisses of his mouth”: the drawing down of His great Name as “song” is called “kisses,” a revelation of inner love, like a father’s for his only son, so great that it can come out only in a great contraction, in the breath of the mouth, which reveals the love’s core as no other vessel, not even the letters of speech, can.
Kehot’s noteלקו״ת שה״ש א, ד.
134ישקני
“Let him kiss me with the kisses of his mouth.” The text refers to its explanation in the discourse “The Song of Songs.”
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135והחכמה מאין תמצא
“And wisdom, from where (me’ayin) is it found?” Read as “Wisdom comes from nothing (ayin),” it shows that the source of Chochmah, and so of the Torah, is the level of ayin, which the businessman’s self-nullification reaches.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
136וינשק לבן לבניו
“And Lavan rose early in the morning and kissed his sons and his daughters.” Lavan’s “sons” were his grandsons, the tribes.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, א.
137בני בנים . . כבנים
The Talmud’s rule that grandchildren are considered as children. It explains why the tribes are called Lavan’s sons.
Yevamot 62b:1–3יבמות ס״ב ב:א׳-ג׳
בְּנֵי בָנִים הֲרֵי הֵן כְּבָנִים! כִּי תַּנְיָא הָהִיא, לְהַשְׁלִים. מֵיתִיבִי: בְּנֵי בָנִים הֲרֵי הֵם כְּבָנִים, מֵת אֶחָד מֵהֶם אוֹ שֶׁנִּמְצָא סָרִיס — לֹא קִיֵּים פְּרִיָּה וּרְבִיָּה. תְּיוּבְתָּא דְרַב הוּנָא תְּיוּבְתָּא. בְּנֵי בָנִים הֲרֵי הֵם כְּבָנִים. סְבַר אַבָּיֵי לְמֵימַר, בְּרָא לִבְרָא וּבְרַתָּא לִבְרַתָּא, וְכׇל שֶׁכֵּן בְּרָא לִבְרַתָּא. אֲבָל בְּרַתָּא לִבְרָא — לָא. אֲמַר לֵקהּ רָבָא: ״לָשֶׁבֶת יְצָרָהּ״ בָּעֲיָא, וְהָא אִיכָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סב, ב.
138ומלכות נפיק כו׳ ומשום הכי קאמר אברהם
The Pardes quotes that Malchus comes forth from Keser and Avraham from Chochmah, so that both are as if from one place; therefore Avraham said of Sarah, “She is indeed my sister, my father’s daughter, but not my mother’s daughter.” This parallels “brothers” who receive from a root above Chochmah and Binah.
Pardes Rimmonim 5:3–4פרדס רמונים ה׳:ג׳-ד׳
… והשתא מגו דכח״ב הוה חד נהירו ומלכות נפיק מכתר ואברהם מן חכמה הוו כאלו נפקו תרווייהו מאתר חד. ומשום הכי קאמר אברהם עלה (בראשית כ יב) וגם אמנה אחותי בת אבי היא אך לא בת אמי והא אשתלימו להון ע״ס אילין. עכ״ל תאר צדקותו וחסידותו. וכלל דבריו כי החכמה האצילה ח״ן ובינה האצילה ג״ה וכתר תי״מ. והנה הענין הזה מוכרח מן הסברא. כי מאחר שהחסד הוא מטבעו חסד איך אפשר שתהיה גבורה נאצלה ממנו בהיות הגבורה דין ואש חזק. וכן איך אפשר כי בהיות גבורה דין ואש חזק תהיה …
Pardes Rimonim (Public Domain)
139יודוך אחיך כו׳ וענין בני אביך
“Yehudah, your brothers shall acknowledge you…; your father’s sons shall bow down to you.” The text refers to its earlier explanation of these words.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140אנהגך אביאך אל בית אמי
“I would lead you, I would bring you into my mother’s house; you would teach me; I would give you to drink of the spiced wine, of the juice of my pomegranates.” The maamar applies it to the businessman’s set times for Torah.
Song of Songs 8:2שיר השירים ח׳:ב׳
אֶנְהָגְךָ אֲבִיאֲךָ אֶל־בֵּית אִמִּי תְּלַמְּדֵנִי אַשְׁקְךָ מִיַּיִן הָרֶקַח מֵעֲסִיס רִמֹּנִי:
I would lead thee, and bring thee into my mother’s house, That thou mightest instruct me; I would cause thee to drink of spiced wine, Of the juice of my pomegranate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ב.
141והגית בו יומם ולילה
“This book of the Torah shall not depart from your mouth, and you shall meditate in it day and night.” It shows that “nursing,” a continuous act, describes those whose occupation is Torah.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ח. ראה אוה״ת נ״ך כרך ב ע תשלז.
142ודברי אשר שמתי בפיך
“And My words that I have put in your mouth shall not depart from your mouth.” From so high a source one can only receive, as words are placed in one’s mouth.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
143אשקך מיין הרקח
The note refers to two discussions of “spiced wine” in Or HaTorah on Song of Songs.
Song of Songs 8:2שיר השירים ח׳:ב׳
אֶנְהָגְךָ אֲבִיאֲךָ אֶל־בֵּית אִמִּי תְּלַמְּדֵנִי אַשְׁקְךָ מִיַּיִן הָרֶקַח מֵעֲסִיס רִמֹּנִי:
I would lead thee, and bring thee into my mother’s house, That thou mightest instruct me; I would cause thee to drink of spiced wine, Of the juice of my pomegranate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהמשך הפסוק אנהגך — שה״ש ח, ב. בענין יין הרקח, ראה אוה״ת שה״ש כרך ב ע׳ תרסז. תשיב.
144היין משמח אלקים
The vine says, “my wine, which gladdens G-d (Elokim) and men.” The maamar reads it as the joy of Binah revealing what Elokim, the attribute of contraction, conceals.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145ויין הוא בחי׳ יינה של תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פסיקתא זוטרא ויחי מט, יא.
146דינא דגמרא
The Talmud discusses how much of the Shema requires the heart’s intention, the first paragraph or the first verse. The maamar reads this intention as self-sacrifice in “One,” which every Jew fulfills.
Berakhot 13bברכות י״ג ב
Kehot’s noteברכות יג, ב.
Paragraph 14
147הריח . . שהנשמה נהנית ממנו
“What is it that the soul enjoys and the body does not? It is fragrance.” The maamar explains that fragrance is supernal delight, which is not enclothed in vessels.
Berakhot 43b:3ברכות מ״ג ב:ג׳
אָמַר רַב יְהוּדָה: הַאי מַאן דְּנָפֵיק בְּיוֹמֵי נִיסָן וְחָזֵי אִילָנֵי דְּקָא מְלַבְלְבִי, אוֹמֵר: ״בָּרוּךְ שֶׁלֹּא חִיסֵּר בְּעוֹלָמוֹ כְּלוּם וּבָרָא בּוֹ בְּרִיּוֹת טוֹבוֹת וְאִילָנוֹת טוֹבוֹת לְהִתְנָאוֹת בָּהֶן בְּנֵי אָדָם״. אָמַר רַב זוּטְרָא בַּר טוֹבִיָּה אָמַר רַב: מִנַּיִן שֶׁמְּבָרְכִין עַל הָרֵיחַ? — שֶׁנֶּאֱמַר: ״כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ״. אֵיזֶהוּ דָּבָר שֶׁהַנְּשָׁמָה נֶהֱנֵית מִמֶּנּוּ וְאֵין הַגּוּף נֶהֱנֶה מִמֶּנּוּ? — הֱוֵי אוֹמֵר: זֶה הָרֵיחַ.
Rab Judah said : He who goes out during the days of Nisan and sees the trees budding should say "Blessed be He Who has caused nothing to be lacking in His Universe and created therein beautiful creations and beautiful trees where-from men may derive pleasure." Rab Zotra b. Tobiah said in the name of Rab : Whence is it learnt that one should pronounce a benediction over a fragrant smell? As it is written, "Let every soul praise the L-rd" (Ps. cl. 6). From what is it that the …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מג, ב.
148ראה ריח בני
Yitzchak’s words, “See, the fragrance of my son is like the fragrance of a field that G-d has blessed.” The text refers to its explanation of fragrance on this verse.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149מעסיס רמוני
The end of the verse, “of the juice of my pomegranates,” applied to those who cannot study but are full of mitzvos.
Song of Songs 8:2שיר השירים ח׳:ב׳
אֶנְהָגְךָ אֲבִיאֲךָ אֶל־בֵּית אִמִּי תְּלַמְּדֵנִי אַשְׁקְךָ מִיַּיִן הָרֶקַח מֵעֲסִיס רִמֹּנִי:
I would lead thee, and bring thee into my mother’s house, That thou mightest instruct me; I would cause thee to drink of spiced wine, Of the juice of my pomegranate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteסיום הפסוק אנהגך, שה״ש ח, ב.
150שאפי׳ ריקנין שבך
Reish Lakish expounds “your temple (rakasech) is like a slice of pomegranate” as “even the empty ones among you are full of mitzvos like a pomegranate.”
Eruvin 19a:9עירובין י״ט א:ט׳
מָה מִזְבַּח הַזָּהָב, שֶׁאֵין עָלָיו אֶלָּא כְּעוֹבִי דִּינַר זָהָב, עָמַד כַּמָּה שָׁנִים וְלֹא שָׁלְטָה בּוֹ הָאוּר. פּוֹשְׁעֵי יִשְׂרָאֵל, שֶׁמְּלֵיאִין מִצְוֹת כְּרִמּוֹן, שֶׁנֶּאֱמַר: ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״, וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: אַל תִּיקְרֵי ״רַקָּתֵךְ״ אֶלָּא ״רֵיקָתֵיךְ״, שֶׁאֲפִילּוּ רֵיקָנִין שֶׁבָּךְ מְלֵיאִין מִצְוֹת כְּרִמּוֹן — עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar II, 100aזח״ב ק, א
Genesis 23:2בראשית כ״ג:ב׳
וַתָּמׇת שָׂרָה בְּקִרְיַת אַרְבַּע הִוא חֶבְרוֹן בְּאֶרֶץ כְּנָעַן וַיָּבֹא אַבְרָהָם לִסְפֹּד לְשָׂרָה וְלִבְכֹּתָהּ:
And Sarah died in Kiriatharba—the same is Hebron—in the land of Canaan; and Abraham came to mourn for Sarah, and to weep for her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעירובין יט, א. חגיגה בסופה. זח״ב ק, א. ראה אוה״ת בראשית כרך ג תפד, ב. לקו״ת לג׳ פרשיות בראשית כג, ב. לקו״ש חט״ז ע׳ 437 הערה 25.
151שאפי׳ ריקנין שבך מלאים מצות כרמון
The same teaching at the end of tractate Chagigah, one of the places the Kehot note gives.
Chagigah 27a:8חגיגה כ״ז א:ח׳
אָמַר רֵישׁ לָקִישׁ: אֵין אוּר שֶׁל גֵּיהִנָּם שׁוֹלֶטֶת בְּפוֹשְׁעֵי יִשְׂרָאֵל, קַל וָחוֹמֶר מִמִּזְבַּח הַזָּהָב: מָה מִזְבַּח הַזָּהָב שֶׁאֵין עָלָיו אֶלָּא כְּעוֹבִי דִּינַר זָהָב — כַּמָּה שָׁנִים אֵין הָאוּר שׁוֹלֶטֶת בּוֹ, פּוֹשְׁעֵי יִשְׂרָאֵל שֶׁמְּלֵאִין מִצְוֹת כְּרִמּוֹן, דִּכְתִיב: ״כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ״, אַל תִּקְרֵי ״רַקָּתֵךְ״, אֶלָּא: רֵקָנִין שֶׁבָּךְ — עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
152ריחא דלבושייכו
In the Zohar a child tells the sages that he knew from “the fragrance of your garments” that they had been busy with a mitzvah, providing for a bride and groom. The maamar brings it to show that mitzvos too arouse the supernal delight, which fragrance stands for.
Zohar III, 186aזח״ג קפו, א
Kehot’s noteזח״ג קפו, א.
153כי נעוץ תחלתן בסופן
“Their end is wedged in their beginning, and their beginning in their end.” Here it explains why the practical mitzvos, the lowest level, reach the supernal delight.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
154כי המעיל הוא בחי׳ מעיל צדקה
There the Tzemach Tzedek, discussing the robe as “a robe of righteousness,” refers to this passage of Torah Ohr.
Kehot’s noteאוה״ת שה״ש כרך ב ע׳ תע מציין לכאן.
155שוש אשיש כו׳ מעיל צדקה יעטני
“I will greatly rejoice in G-d…, for He has clothed me in garments of salvation; He has wrapped me in a robe of righteousness.” The robe (me’il) stands for tzedakah, charity.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Terumah · Maamar 2
ביאור על הנ״ל
An Explanation of the Above
Every Jewish soul is rooted either in Yosef, the higher tzaddik who draws G-d’s light down to the recipient, or in Binyamin, the lower tzaddik whose self-sacrifice and deeds bind the world to G-d from below. The Torah study of the one renews the ‘brotherhood’ pleaded for in “Would that you were as a brother to me”; the charity, practical mitzvos and fixed study times of the other carry G-dliness ‘outside,’ into this world, and reach even the ‘kiss,’ a light above speech.
The maamar in brief
Explaining the preceding maamar on Song of Songs 8:1–2, the Alter Rebbe begins with Isaiah’s “And your people are all righteous”: there are two tzaddikim, Yosef above and Binyamin below, and every soul is rooted in one of them. Yaakov, the supernal emotive attributes as a whole, carries the light from the Infinite down to the supernal speech; Yosef, Yesod, binds the giver to the recipient; Binyamin is the recipient’s self-sacrifice, binding the lower worlds to Atzilus from below, which is why his birth was hard. The same two directions appear in the mitzvos, in two kinds of peace and in the two cherubim. Since the Temple’s destruction, Yosef-souls renew the ‘brotherhood’ with G-d through the Oral Torah, which reaches the inner dimension of the worlds. Binyamin-souls, occupied with charity and kindness, carry G-dliness ‘outside,’ into this physical world. Their deeds refine the sparks of Tohu and so draw from Akudim, a level above vessels and above speech: the ‘kiss.’ Because this light is higher than Imma, its recipients are pupils (“you would teach me”), and the effortful fixed times for Torah of people in business draw down ‘spiced wine,’ delight from Atika revealed in Binah.

Outline
	1HeadingAn explanation of the preceding maamar, “Would that you were as a brother to me.”¶1
	2Two tzaddikim: Yosef and BinyaminYaakov carries the light down to the supernal speech; Yosef (Yesod) binds giver to recipient from above, and Binyamin, the recipient’s self-sacrifice, binds below to above; hence Rachel’s hard labor.¶2–3
	3Mitzvos, peace and the cherubimMitzvos that draw down and mitzvos that elevate; two kinds of peace; the two cherubim facing each other; after the Temple’s destruction, Yosef-souls restore the ‘brotherhood’ through the Oral Torah.¶4
	4“I would find you outside”Torah study reaches the inner dimension of the worlds; the charity and kindness of Binyamin-souls carry G-dliness into their outer dimension, down to this world.¶5
	5“I would kiss you”: Akudim and TohuLike a kiss that expresses a love too deep for words, the practical mitzvos of Binyamin-souls, refining the sparks of Tohu, draw light from Akudim, above vessels and above speech.¶6
	6“I would lead you… you would teach me”This light comes from above Imma, so those who receive it are pupils rather than brothers.¶7
	7The spiced wineBalsam oil and spiced wine are Chochmah and Binah carrying a fragrance from Keser and Atika; the spiced wine is drawn down by the fixed times for Torah of people occupied in business.¶8


Key concepts
	The higher tzaddik and the lower tzaddikצדיק עליון וצדיק תחתון
	Yosef and Binyamin: the bond of the giver with the recipient from above (Yesod), and the recipient’s own bond rising from below through self-sacrifice.

	Drawing-down and elevationהמשכה והעלאה
	The two directions of divine service, light drawn from above downward and the lower world raised from below upward; they appear in the mitzvos, in peace and in the two cherubim.

	The inner and outer dimension of the worldsפנימיות וחיצוניות העולמות
	Torah study, through thought and speech, draws G-dliness into the inner dimension; deeds of charity and kindness carry it into the outer dimension, down to this world.

	Akudimעקודים
	A level of light above investment in vessels. Its lights, like those of Tohu, are above vessels, but there was no shattering in it; the ‘kiss’ is drawn from it.

	Tohu and its refinementsעולם התהו ובירורים
	The world whose vessels shattered; refining its fallen sparks through practical mitzvos raises them and draws down the light of Akudim.

	Fragrance (makif)ריח (מקיף)
	An encompassing quality above vessels: balsam oil and spiced wine are Chochmah and Binah carrying a light from Keser and from Atika.

	Iskafyaאתכפייא
	Subjugation of the self against its own pull; the fixed times for Torah that people occupied in business set with effort draw down the delight of the ‘spiced wine.’


Section 1 · ¶1
Heading
1ביאור על הנ״ל1
An explanation of the above.
This short maamar explains the one before it in Torah Ohr, on the verses “Would that you were as a brother to me” (Song of Songs 8:1–2), which contrasted those who study Torah constantly with people occupied in business, who serve G-d “outside.” Here the Alter Rebbe grounds that contrast in two roots of souls, Yosef and Binyamin.




Section 2 · ¶2–3
Two tzaddikim: Yosef and Binyamin
2הנה כתיב ועמך כולם צדיקים.2 והנה יוסף נק׳3 צדיק עליון ובנימין נק׳ צדיק תחתון.4 ויש נשמות שהם מבחי׳ יוסף. ויש מבחי׳ בנימין.
Now, it is written, “And your people are all righteous (tzaddikim).” Now, Yosef is called the higher tzaddik (tzaddik elyon), and Binyamin is called the lower tzaddik (tzaddik tachton). And there are souls that are of the level of Yosef, and there are [souls] of the level of Binyamin.
Isaiah promises that all of Israel are tzaddikim, righteous. The Zohar names Rachel’s two sons as two kinds of tzaddik, Yosef the higher and Binyamin the lower, and every Jewish soul is rooted in one of these two levels.


ולכן נאמר ועמך כולם צדיקים. ופי׳ צדיק עליון היינו המקשר אצי׳ בבריאה כי כל בשמים ובארץ5 דאחיד בשמיא וארעא.6
Therefore it is said, “And your people are all righteous.” And the meaning of ‘the higher tzaddik’ is the one who binds Atzilus (Emanation) with Beriah (Creation): “for all in heaven and on earth,” ‘which holds fast to heaven and earth.’
Because each soul belongs to one of the two tzaddikim, the verse can call the whole people tzaddikim. The higher tzaddik is the link between Atzilus, the world still one with G-d, and Beriah, the first world of separate existence; the Zohar reads “for all (kol) in heaven and on earth” as the tzaddik, the Sefirah of Yesod, and adds the Targum’s rendering, ‘which holds fast to heaven and earth.’


כי הנה יעקב נק׳ בריח התיכון7 המבריח מן הקצה אל הקצה8 היינו להיות ההמשכה מאא״ס [מאור אין סוף] עד מקור דבי״ע שהוא בחי׳ הדבור עליון שהמשכה זו היא ע״י יעקב שהוא כללות המדות עליונות.
For Yaakov is called “the middle bar, which runs through from end to end,” meaning, that the drawing-down should extend from the Infinite Light (Or Ein Sof) to the source of Beriah, Yetzirah and Asiyah, which is the level of the supernal speech; for this drawing-down comes through Yaakov, who is the supernal emotive attributes (middos) as a whole.
The middle bar of the Mishkan ran through all the boards from one end to the other, and the Zohar identifies it with Yaakov. So the flow of light passes through Yaakov, who holds all the supernal emotive attributes together, from the Infinite Light down to the supernal speech, the divine word that is the source of the lower worlds.




3וכמו עד״מ שע״י המדות נמשך ההשפעה שכשיש לו אהבה מדבר כו׳. אך אלה תולדות יעקב9 הוא בחי׳ יוסף שהוא בחי׳ יסוד התקשרות של המשפיע עם המקבל וזהו בחי׳ צ״ע [צדיק עליון].
Just as, by way of analogy, it is through the emotive attributes (middos) that the bestowal is drawn forth: when one has love, he speaks, etc. But “these are the generations of Yaakov” is the level of Yosef, which is the level of Yesod (foundation), the bond of the giver with the recipient; and this is the level of the higher tzaddik.
A person’s feelings are what move him to give of himself: when he loves someone, he speaks to him. So too above, the emotive attributes (Yaakov) carry the flow, but the actual link between giver and recipient is Yesod, ‘foundation’: Yosef, whom the verse names as “the generations of Yaakov,” the higher tzaddik.


אך בכדי שיהיה המקבל קולט את ההשפעה צ״ל ג״כ בבחי׳ התקשרות שהוא בעבודת ה׳ בחי׳ מס״נ [מסירות נפש] והוא בחי׳ בנימין צ״ת [צדיק תחתון] שמקשר בריאה באצי׳ מלמטה למעלה.
But in order for the recipient to take in the bestowal, he too must be at the level of bonding, which in the service of G-d is the level of self-sacrifice (mesirus nefesh). And this is the level of Binyamin, the lower tzaddik, who binds Beriah (Creation) with Atzilus (Emanation), from below upward.
Bestowal from above is not enough; the recipient must also bind himself upward, or the flow will not be taken in. In the service of G-d this is self-sacrifice, giving oneself over entirely, and it is the level of Binyamin, the lower tzaddik, who binds Beriah to Atzilus from below.


ולכן נאמר בלידת בנימין ותקש בלדתה10.11 כי בנימין הוא ההתכללות והבטול מבי״ע לאצי׳ שזהו הפך ענין הלידה והגילוי מלמעלה12 למטה.
Therefore it is said at the birth of Binyamin, “and she had hard labor in giving birth.” For Binyamin is the inclusion and the self-nullification (bittul) of Beriah, Yetzirah and Asiyah into Atzilus, which is the opposite of the matter of birth and revelation from above downward.
Birth is a revelation, a movement from above downward, while Binyamin’s whole nature runs the other way: the self-nullification of the lower worlds and their absorption into Atzilus. That is why Rachel’s labor with him was hard.




Section 3 · ¶4
Mitzvos, peace and the cherubim
4והנה במצות מעשיות יש ג״כ שני הבחי׳ יש מצות שהן בחי׳ המשכת האור מלמעלה למטה
Now, in the practical mitzvos there are also these two levels: there are mitzvos that are the level of drawing the light from above downward,
The same two directions, down from above and up from below, appear among the mitzvos performed in deed. Some of them draw divine light down from above.


כמו שופר לולב סוכה ציצית ותפלין ויש שהן בחי׳ העלאות כמו קרבנות וראשית הגז כו׳.
such as shofar, lulav, sukkah, tzitzis and tefillin; and there are those that are the level of elevations, such as the sacrifices and the first of the shearing, etc.
Shofar, lulav, sukkah, tzitzis and tefillin draw light downward. Others are ‘elevations,’ in which something from below is raised up to G-d, such as the sacrifices and the gift of the first shearing of the sheep to the kohen.


וז״ש [וזהו שכתוב] ורב שלום בניך.13 שלום הוא בחי׳ התקשרות והתחברות משפיע ומקבל. ויש ב׳ בחי׳ שלום מלמעלה למטה ע״י יוסף. ומלמטה למעלה ע״י בנימין.
And this is [the meaning of] what is written, “and great shall be the peace of your children.” Peace is the level of the bonding and joining of giver and recipient. And there are two levels of peace: from above downward, through Yosef, and from below upward, through Binyamin.
Isaiah’s “great shall be the peace of your children” is read in this light. Peace means the bond between giver and recipient, and it comes in two forms: the flow from above, through Yosef, and the ascent from below, through Binyamin.


אך הבחי׳ שע״י יוסף נק׳ ורב שלום כו׳. וזהו ג״כ ענין כרוב א׳ מקצה מזה14 הוא בחי׳ יוסף שממשיך מלמעלה למטה מאא״ס [מאור אין סוף] לבחי׳ הדבור כו׳.
But the level that comes through Yosef is called “and great shall be the peace,” etc. And this is also the matter of “one cherub at the end on this side”: it is the level of Yosef, who draws from above downward, from the Infinite Light (Or Ein Sof) to the level of speech, etc.
Of the two, the peace that comes through Yosef is the one the verse calls “great peace.” The two cherubim on the Ark, one at each end, also stand for the two tzaddikim, and the first of them is Yosef, who draws the Infinite Light down as far as the level of the supernal speech.


וז״ש [וזהו שכתוב] ביוסף והוא נער15 כו׳ שהוא בחי׳ כרוב כרביא.16 (וז״ש [וזהו שכתוב] בזוהר פ׳ וישב )(בדף קפ״ד) מי יתנך כאח לי17 כו׳.
And this is [the meaning of] what is written of Yosef, “and he was a lad,” etc., for he is the level of the cherub (keruv), ‘like a child’ (ke-ravya). (And this is what is said in the Zohar, Parshas Vayeshev, on folio 184): “Would that you were as a brother to me,” etc.,
The Torah calls Yosef a “lad,” and the Sages explain the word keruv, cherub, as ke-ravya, ‘like a child’; so Yosef is the cherub. The Alter Rebbe adds that the Zohar on Parshas Vayeshev reads “Would that you were as a brother to me” with Yosef in mind.


כיוסף על אחוי18 כו׳. וכרוב א׳ מקצה מזה הוא בחי׳ בנימין שהוא התקשרות המקבל מלמטה למעלה.
‘like Yosef toward his brothers,’ etc. “And one cherub at the end on that side” is the level of Binyamin, which is the bonding of the recipient from below upward.
In the Zohar, the Community of Israel asks G-d to be to her as Yosef was to his brothers, whom he fed and sustained in the famine. The second cherub is Binyamin: the recipient’s bond, rising from below.


ופניהם איש אל אחיו19 התחברות שניהם כו׳. אך משחרב בהמ״ק [בית המקדש] מבקשת כנ״י [כנסת ישראל] מי יתנך כאח לי.
And “their faces, each toward his brother” is the joining of the two, etc. But since the Holy Temple (Beis HaMikdash) was destroyed, the Community of Israel (Knesses Yisrael) pleads, “Would that you were as a brother to me.”
The cherubim’s faces turned “each toward his brother” are the joining of the two directions, the flow from above meeting the ascent from below. Since the Temple was destroyed this joining is no longer revealed, so the Community of Israel pleads for G-d to be “as a brother” once more.


והיינו ע״י יונק שדי אמי עסק התושבע״פ [התורה שבעל פה] כו׳ וכנ״ל. אך זהו ע״י הנשמות ששרשן מבחי׳ יוסף צ״ע [צדיק עליון] כו׳ שנק׳ אחים למקום.
That is, through “nursing at my mother’s breasts,” occupation with the Oral Torah, etc., as mentioned above. But this is through the souls whose root is of the level of Yosef, the higher tzaddik, etc., who are called ‘brothers’ to the Omnipresent.
As the preceding maamar explained, this brotherhood is renewed now through “nursing at my mother’s breasts,” the study of the Oral Torah. Such study belongs to the souls rooted in Yosef, the higher tzaddik, and they are the ones called ‘brothers’ to G-d.




Section 4 · ¶5
“I would find you outside”
5והנה המשכה זו עיקרה הוא בפנימיות העולמות כיון שעיקר ההמשכה ע״י מחשבה ודבור בעסק התורה אך כדי שיהיה ההמשכה גם בחיצוניות העולמות ע״ז נאמר אמצאך בחוץ.20
Now, this drawing-down is chiefly in the inner dimension (pnimiyus) of the worlds, since the drawing-down comes chiefly through thought and speech in occupation with the Torah. But for the drawing-down to be in the outer dimension (chitzoniyus) of the worlds as well, of this it is said, “I would find you outside.”
Torah study works through thought and speech, so the light it draws down reaches mainly the inner dimension of the worlds. For it to reach their outer dimension as well, the verse continues, “I would find you outside.”


והוא ע״י נשמות שמבחי׳ בנימין שרוב עסקיהם במעשה דוקא בצדקה וגמ״ח [וגמילות חסדים] שעי״ז נמשך גם בעוה״ז השפל. (ע׳ [עיין] באגה״ק [באגרת הקודש] ד״ה ויעש דוד שם):21
And this is through souls of the level of Binyamin, most of whose occupation is specifically in deed, in charity and acts of kindness (gemilus chassadim), through which [the light] is drawn down also into this lowly world. (See Iggeres HaKodesh, the section beginning “And David made a name.”)
That outward reach comes through souls of Binyamin’s level, whose service is mostly in deed, especially charity and acts of kindness; through these, the light reaches even this lowly physical world. The text refers the reader to the Alter Rebbe’s letter in Iggeres HaKodesh that opens with “And David made a name,” on the power of charity.




Section 5 · ¶6
“I would kiss you”: Akudim and Tohu
6והנה פי׳ אשקך נשיקין אתדבקות רוחא ברוחא.22 הענין דכמו עד״מ הנשיקים גשמיים באדם שהם באים ונמשכים מחמת פנימית אהבה שבלב שאינה מתלבשת בשום כלי כו׳
Now, the meaning of “I would kiss you” is kisses, ‘the cleaving of spirit to spirit.’ The explanation: just as, by way of analogy, the physical kisses of a person come and are drawn forth from the inwardness of the love that is in the heart, which is not invested in any vessel, etc.
The Zohar explains “I would kiss you” as the cleaving of spirit to spirit. A physical kiss comes from a love so inward that it cannot be put into any vessel; it is too deep for words.


(שאותיות הדבור שהם בחי׳ כלים להמדות אין יכולים להכיל אהבה רבה זו לכך אינה מתלבשת בדבור רק בבחי׳ נשיקין)
(for the letters of speech, which are the level of vessels for the emotive attributes (middos), cannot contain this great love; therefore it is not invested in speech, only in the level of kisses),
The parenthesis explains why: the letters of speech are the vessels through which feelings are expressed, but they cannot contain so great a love, so it is expressed only in a kiss.


כך ענין ההמשכה זו שע״י קיום המצות מעשיות דנשמות שמבחי׳ בנימין ממשיכים מבחי׳ עקודים23 שהוא למעלה מבחי׳ ההתלבשות בכלים כי רק באצי׳ שייך בחי׳ כלים אלא דאיהו וגרמוהי חד24 כו׳ משא״כ בבחי׳ עקודים.
so too is the matter of this drawing-down: through the fulfillment of the practical mitzvos by souls of the level of Binyamin, they draw down from the level of Akudim, which is above the level of investment in vessels. For only in Atzilus (Emanation) does the level of vessels apply, except that [there] “He and His vessels (ihu vegarmohi) are one,” etc.; which is not so in the level of Akudim.
In the same way, the practical mitzvos done by Binyamin-souls draw light from Akudim, a level where the lights are ‘bound’ together, above being invested in vessels. Investment in vessels begins only with Atzilus, and even there “He and His vessels are one”; in Akudim there is no such investment at all.


והיינו משום שעל ידי ההעלאות דבנימין מבירורים דעולם התהו ששם ג״כ האורות למעלה מההתלבשות בכלים אלא ששם היה שבה״כ [שבירת הכלים].
That is because [this comes] through the elevations of Binyamin, from the refinements (beirurim) of the World of Tohu, where the lights too were above investment in vessels, except that there, there was the shattering of the vessels (sheviras hakeilim).
The reason is that Binyamin’s elevations raise the sparks refined from the World of Tohu (‘chaos’), whose lights were likewise above investment in vessels; but in Tohu the vessels could not hold the lights and shattered.


משא״כ בעולם העקודים כו׳. ועל ידי בירורים הנ״ל ממשיכים מבחי׳ העקודים. וזהו בחי׳ הנשיקין שהוא בחי׳ שלמעלה מהדבור25 כו׳.
This is not so in the World of Akudim, etc. And through the refinements mentioned above they draw down from the level of Akudim. And this is the level of kisses, which is the level that is above speech, etc.
Akudim, by contrast, had no shattering. By refining and raising the sparks of Tohu, these souls draw light from Akudim, and that is the ‘kiss’: a level above speech, as the love in a kiss is beyond words.


(ועמ״ש גבי קי״ס [קריעת ים סוף] בענין ואתם תחרישון26 כו׳ כי הדבור שרשו מחכמה כו׳ ע״ש בפ׳ בשלח27 בד״ה וה׳ הולך לפניהם28 כו׳ ומשם יובן יותר מ״ש):
(And see what is written regarding the Splitting of the Sea of Reeds, on the matter of “and you shall be silent,” etc., that speech has its root in Chochmah (wisdom), etc.; see there, in Parshas Beshalach, in the discourse beginning “And G-d went before them,” etc.; and from there what is written [here] will be understood better.)
The text refers to the Alter Rebbe’s discourse on Parshas Beshalach, which explains that at the Splitting of the Sea Israel was told “you shall be silent,” because speech has its root in Chochmah while what was revealed then was higher. That explanation helps show why the ‘kiss’ stands above speech.




Section 6 · ¶7
“I would lead you… you would teach me”
7וז״ש [וזהו שכתוב] אנהגך אביאך אל בית אמי.29 כי כאן ההמשכה גבוה מבחי׳ אימא עלאה רק שאח״כ מתלבשת באימא.
And this is [the meaning of] what is written, “I would lead you, I would bring you into my mother’s house.” For here the drawing-down is higher than the level of Imma Ila’ah (the supernal Mother); only afterwards is it invested in Imma.
The next verse, “I would lead you, I would bring you into my mother’s house,” describes this higher light. It comes from above Imma Ila’ah, the supernal Binah (‘my mother’), and only afterward is it clothed in Imma, ‘my mother’s house.’


משא״כ לעיל אמר יונק שדי אמי.30 וגם כאן אמר תלמדני שנעשים בחי׳ מקבל בלבד מהמשכה זאת ולא בחי׳ כאח לי.
Whereas above it said, “nursing at my mother’s breasts.” And here it also says, “you would teach me,” for they become only the level of a recipient from this drawing-down, and not the level of “as a brother to me.”
Earlier the verse said “nursing at my mother’s breasts,” drawing from Imma itself, and so the Torah scholar could be “as a brother.” Here it adds “you would teach me”: from this light one is only a recipient, a pupil, not a brother on an equal footing.


לפי שמבחי׳ עליונה כזו א״א להיות אלא מקבל בלבד כענין ודברי אשר שמתי בפיך31 כו׳.
For from so lofty a level it is impossible to be anything but a recipient alone, as in the matter of “and My words which I have put in your mouth,” etc.
So lofty a source leaves room only to receive, as in the words of Isaiah, “My words which I have put in your mouth”: words placed in one’s mouth from above.




Section 7 · ¶8
The spiced wine
8וענין יין הרקח32 הוא ע״ד שנזכר בגמ׳ [בגמרא] תליסר נהרא דאפרסמונא דכיא שרומז לאור ההמשכה מי״ג ת״ד [תיקוני דיקנא] דנפקי ממו״ס [ממוחא סתימאה]. אע״ג [אף על גב] דשמן סתם הוא בחי׳ חכמה.33
And the matter of “the spiced wine” is along the lines of what is mentioned in the Gemara, ‘thirteen rivers of pure balsam,’ which alludes to the light of the drawing-down from the thirteen tikkunim of the beard (tikkunei dikna), which issue from Mocha Stima’ah (the hidden brain). Although plain oil is the level of Chochmah (wisdom),
The Talmud tells that Rabbi Elazar ben Pedas was promised, in the World to Come, thirteen rivers of pure balsam oil. These allude to light drawn from the thirteen tikkunim of the beard, which issue from Mocha Stima’ah, the hidden brain; plain oil, by contrast, stands for Chochmah.


אבל שמן אפרסמון שיש בו ריח טוב שהוא בחי׳ מקיף רומז לבחי׳ ההמשכות מבחי׳ חכמה שבכתר שלמעלה מבחי׳ כלים.
yet balsam oil, which has a pleasant fragrance, which is the level of the encompassing (makif), alludes to the level of the drawings-down from the level of Chochmah within Keser (the Crown), which is above the level of vessels.
Balsam oil has fragrance, and fragrance is a makif, an encompassing quality that is sensed rather than taken in. So it alludes to the flows from Chochmah within Keser, a level above vessels.


(ועמ״ש פ׳ נשא בד״ה זאת חנוכת המזבח34 ביום המשח אתו).35 ועד״ז ג״כ בבחי׳ יין דיין סתם זהו בחי׳ בינה.
(And see what is written in Parshas Nasso, in the discourse beginning “This was the dedication of the altar on the day it was anointed.”) And in the same way also with regard to the level of wine: plain wine is the level of Binah (understanding),
The text refers to the Alter Rebbe’s discourse on Parshas Nasso, on the dedication of the altar. Wine follows the same pattern as oil: plain wine stands for Binah.


אבל יין הרקח שיש בו ריח הוא בחי׳ התגלות התענוג בבינה מבחי׳ עתיקא כו׳ וזה נמשך ע״י אתכפייא של קביעות עתים לתורה של הבעלי עסקים וכמש״ל [וכמה שכתוב לעיל]:
but the spiced wine, which has fragrance, is the level of the revelation of the delight (taanug) in Binah from the level of Atika (the Ancient One), etc. And this is drawn down through the subjugation (iskafya) involved in the setting of fixed times for Torah by those occupied in business, as explained above.
Spiced wine has fragrance too: it is the revelation within Binah of delight from Atika, the innermost level of Keser. This is drawn down through the iskafya, the effortful self-mastery, of people occupied in business who set fixed times for Torah study, as the preceding maamar explained.



In one’s avodah
A recipient takes in G-d’s flow only by binding himself upward in self-sacrifice, as Binyamin does. And one occupied in business is not lesser for it: his charity and acts of kindness carry G-dliness into this physical world, his practical mitzvos refine the sparks of Tohu and draw a light above speech, and the fixed times he sets for Torah study with effort draw down the delight of the ‘spiced wine.’
Questions for discussion
	Why must the recipient, and not only the giver, be in a state of bonding for the flow to be taken in?
	How does Rachel’s hard labor at Binyamin’s birth illustrate the difference between Yosef and Binyamin?
	Why does Torah study reach mainly the inner dimension of the worlds, while charity and kindness reach their outer dimension?
	How can deeds that refine the sparks of Tohu draw down a light higher than speech, the ‘kiss’?
	Why does receiving from a higher source make one a pupil (“you would teach me”) rather than a brother?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
The note lists the other transcripts of this maamar.
Kehot’s noteהנחה אחרת בסה״מ תקע״א ע׳ פד (מגוכתי״ק הצ״צ). הנחת כ״ק אדה״א שם ע׳ קז. עוד הנחה נדפס במאמרי אדה״ז כתובים ח״ב ע׳ קפה.
Paragraph 2
2ועמך כולם צדיקים
“And your people are all righteous; they shall possess the land forever.” The Alter Rebbe opens with this verse and explains why all of Israel can be called tzaddikim.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, כא.
3יוסף נק׳ צ״ע
There Likkutei Torah, explaining Jericho as ‘the city of palms,’ speaks of two levels of tzaddik, the higher and the lower, and refers back to the discourse “Would that you were as a brother to me” in Parshas Terumah; in that passage the higher tzaddik is Daas, which joins Abba and Imma, and the lower is Yesod, which joins Z’eir Anpin and Nukva.
Kehot’s noteראה לקו״ת מסעי צ, ד. פ׳ ראה כה, ד ואילך.
4ובנימין נק׳ צדיק תחתון
The Zohar teaches that Rachel bore two tzaddikim: Yosef merited to be the tzaddik above because he guarded the covenant, and Binyamin is the tzaddik below. The maamar builds its whole argument on this pair.
Zohar I, 153bזח״א קנג, ב
Kehot’s noteזח״א קנג, ב.
5כי כל בשמים ובארץ
David’s blessing: “Yours, G-d, are the greatness, the might, the beauty, the victory and the splendor, for all in heaven and on earth [is Yours].” Read with the Zohar, “all” is the tzaddik who joins heaven and earth.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6כי כל בשמים ובארץ . . דאחיד בשמיא וארעא
The Zohar reads the verse’s “all” as the tzaddik, “heaven” as Tiferes and “earth” as the Community of Israel, and adds the Targum’s rendering, ‘which holds fast to heaven and earth.’ So the higher tzaddik is the bond between above and below.
Zohar I, 31aזח״א לא, א
Kehot’s noteדהי״א כט, יא. זח״א לא, א.
7יעקב נק׳ בריח התיכון
In Parshas Balak the Zohar calls the middle bar ‘the pillar of Yaakov,’ standing in the middle of the five bars. Kehot cites it as the source for calling Yaakov the middle bar.
Zohar III, 186aזח״ג קפו, א
Zohar II, 175bזח״ב קעה, ב
Kehot’s noteזח״ג קפו, א. ראה זח״ב קעה, ב.
8בריח התיכון המבריח מן הקצה אל הקצה
“And the middle bar in the midst of the boards shall run through from end to end.” The Alter Rebbe quotes the verse to describe Yaakov, who carries the flow of light from its highest source to the lowest.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
9אלה תולדות יעקב
“These are the generations of Yaakov: Yosef…” The verse names Yosef as Yaakov’s offspring, and the Alter Rebbe reads him as Yesod, the outflow of Yaakov’s emotive attributes toward the recipient.
Genesis 37:2בראשית ל״ז:ב׳
אֵלֶּה תֹּלְדוֹת יַעֲקֹב יוֹסֵף בֶּן־שְׁבַע־עֶשְׂרֵה שָׁנָה הָיָה רֹעֶה אֶת־אֶחָיו בַּצֹּאן וְהוּא נַעַר אֶת־בְּנֵי בִלְהָה וְאֶת־בְּנֵי זִלְפָּה נְשֵׁי אָבִיו וַיָּבֵא יוֹסֵף אֶת־דִּבָּתָם רָעָה אֶל־אֲבִיהֶם:
These are the generations of Jacob. Joseph, being seventeen years old, was feeding the flock with his brethren, being still a lad even with the sons of Bilhah, and with the sons of Zilpah, his father’s wives; and Joseph brought evil report of them unto their father.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10Kehot’s note points to Genesis 35:16 for these words.
Genesis 35:16בראשית ל״ה:ט״ז
וַיִּסְעוּ מִבֵּית אֵל וַיְהִי־עוֹד כִּבְרַת־הָאָרֶץ לָבוֹא אֶפְרָתָה וַתֵּלֶד רָחֵל וַתְּקַשׁ בְּלִדְתָּהּ:
And they journeyed from Beth-el; and there was still some way to come to Ephrath; and Rachel travailed, and she had hard labour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11ותקש בלדתה
“And Rachel gave birth, and she had hard labor in giving birth” to Binyamin. The Alter Rebbe explains the difficulty: birth descends from above, while Binyamin’s nature is to ascend from below. (Kehot’s note gives 35:17, where the account goes on, “when she had hard labor in giving birth”; the words quoted here are in 35:16.)
Genesis 35:16בראשית ל״ה:ט״ז
וַיִּסְעוּ מִבֵּית אֵל וַיְהִי־עוֹד כִּבְרַת־הָאָרֶץ לָבוֹא אֶפְרָתָה וַתֵּלֶד רָחֵל וַתְּקַשׁ בְּלִדְתָּהּ:
And they journeyed from Beth-el; and there was still some way to come to Ephrath; and Rachel travailed, and she had hard labour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לה, יז.
12למעלה — כי בנימין . . והגילוי מלמעלה למטה
In this transcript Binyamin, the lower tzaddik, is the bond of the recipient to the giver; in Chassidus he is self-sacrifice, an ascent from below upward, through which the bestowal can be contained within the recipient.
Kehot’s noteבהנחת כ״ק אדמו״ר הצ״צ: ”ובנימין הוא צדיק תחתון שהוא התקשרות המקבל אל המשפיע ועפ״י חסידות הוא בחי׳ מס״נ שהוא העלא׳ ממטה למעלה שעי״ז יכול להיות ההשפעה נגבלת אצל המקבל (כי כלי ריקן דוקא מחזיק וגם הוא העלא׳ מ״ן לעורר הרצון במשפיע להשפיע ד״מ בגשמיות כשהרב רואה שיש חפץ בהתלמיד לשפעו נתעורר בו רצון וחשק להשפיע וכענין מ״ש ישב רוחו יזלו מים פי׳ ישב רוחו ממטה למעלה העלא׳ מ״ן אזי יזלו מים ממעלה למטה)”.
Paragraph 4
13ורב שלום בניך
“All your children shall be taught of G-d, and great shall be the peace of your children.” The Alter Rebbe reads ‘peace’ as the bond of giver and recipient, and ‘great peace’ as the bond that comes through Yosef.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, יג.
14כרוב א׳ מקצה מזה
“Make one cherub at one end and one cherub at the other end.” The two cherubim on the cover of the Ark are read as the two tzaddikim, Yosef and Binyamin.
Exodus 25:19שמות כ״ה:י״ט
וַעֲשֵׂה כְּרוּב אֶחָד מִקָּצָה מִזֶּה וּכְרוּב־אֶחָד מִקָּצָה מִזֶּה מִן־הַכַּפֹּרֶת תַּעֲשׂוּ אֶת־הַכְּרֻבִים עַל־שְׁנֵי קְצוֹתָיו:
And make one cherub at the one end, and one cherub at the other end; of one piece with the ark-cover shall ye make the cherubim of the two ends thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, יט.
15והוא נער
Yosef at seventeen tended the flock with his brothers, “and he was a lad.” Since the Sages explain ‘cherub’ as ‘like a child,’ the word ‘lad’ links Yosef to the cherub.
Genesis 37:2בראשית ל״ז:ב׳
אֵלֶּה תֹּלְדוֹת יַעֲקֹב יוֹסֵף בֶּן־שְׁבַע־עֶשְׂרֵה שָׁנָה הָיָה רֹעֶה אֶת־אֶחָיו בַּצֹּאן וְהוּא נַעַר אֶת־בְּנֵי בִלְהָה וְאֶת־בְּנֵי זִלְפָּה נְשֵׁי אָבִיו וַיָּבֵא יוֹסֵף אֶת־דִּבָּתָם רָעָה אֶל־אֲבִיהֶם:
These are the generations of Jacob. Joseph, being seventeen years old, was feeding the flock with his brethren, being still a lad even with the sons of Bilhah, and with the sons of Zilpah, his father’s wives; and Joseph brought evil report of them unto their father.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, ב.
16כרוב כרביא
Rabbi Abahu explains keruv, cherub, as ke-ravya, ‘like a child,’ since in Babylonia a child is called ravya; the same teaching appears in Sukkah 5b. Joined with “and he was a lad,” it makes Yosef the cherub.
Chagigah 13b:6–7חגיגה י״ג ב:ו׳-ז׳
כָּתוּב אֶחָד אוֹמֵר: ״וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי שׁוֹר מֵהַשְּׂמֹאל לְאַרְבַּעְתָּן וְגוֹ׳״, וּכְתִיב: ״וְאַרְבָּעָה פָנִים לְאֶחָד פְּנֵי הָאֶחָד פְּנֵי הַכְּרוּב וּפְנֵי הַשֵּׁנִי פְּנֵי אָדָם וְהַשְּׁלִישִׁי פְּנֵי אַרְיֵה וְהָרְבִיעִי פְּנֵי נָשֶׁר״, וְאִילּוּ שׁוֹר לָא קָא חָשֵׁיב! אָמַר רֵישׁ לָקִישׁ: יְחֶזְקֵאל בִּיקֵּשׁ עָלָיו רַחֲמִים, וַהֲפָכוֹ לִכְרוּב. אָמַר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם! קָטֵיגוֹר יֵעָשֶׂה סָנֵיגוֹר? מַאי ״כְּרוּב״? אָמַר רַבִּי אֲבָהוּ: כְּרָבְיָא, שֶׁכֵּן בְּבָבֶל קוֹרִין לְיָנוֹקָא רָבְיָא. אֲמַר לֵקהּ רַב פָּפָּא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
17מי יתנך כאח לי
“Would that you were as a brother to me, nursing at my mother’s breasts! I would find you outside, I would kiss you, and none would despise me.” The preceding maamar explained this verse, and this one takes up its phrases one by one.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18כיוסף על אחוי
In Parshas Vayeshev the Zohar explains “Would that you were as a brother to me” as the Community of Israel’s plea: ‘like Yosef toward his brothers,’ who said, “I will sustain you and your little ones.” The text cites folio 184; the passage is on side a.
Zohar, Vayeshev 10:102–12:112ספר הזהר, וישב י׳:ק״ב-י״ב:קי״ב
AND HE SAID: I SEEK MY BRETHREN…. AND THE MAN SAID: THEY ARE DEPARTED HENCE, ETC. R. Judah discoursed on the text: O that thou wert as my brother, that sucked the breast of my mother! When I should find thee without, I would kiss thee; yea, and none would despise me (S. S. 8, 1). ‘The Companions’, he said, ‘interpret this verse as being addressed by the Community of Israel to the King to whom peace belongs. She said to Him: “O that thou wert as my brother”, to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19ופניהם איש אל אחיו
“And their faces, each toward his brother”: the two cherubim on the Ark cover faced one another. The Alter Rebbe reads it as the joining of the two tzaddikim, the flow from above meeting the bond from below.
Exodus 25:20שמות כ״ה:כ׳
וְהָיוּ הַכְּרֻבִים פֹּרְשֵׂי כְנָפַיִם לְמַעְלָה סֹכְכִים בְּכַנְפֵיהֶם עַל־הַכַּפֹּרֶת וּפְנֵיהֶם אִישׁ אֶל־אָחִיו אֶל־הַכַּפֹּרֶת יִהְיוּ פְּנֵי הַכְּרֻבִים:
And the cherubim shall spread out their wings on high, screening the ark-cover with their wings, with their faces one to another; toward the ark-cover shall the faces of the cherubim be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
20אמצאך בחוץ
“I would find you outside.” In the preceding maamar the phrase refers to people occupied in business; here it is the drawing of G-dliness into the outer dimension of the worlds through their deeds.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ויעש דוד שם
This letter of the Alter Rebbe opens with “And David made a name” and the Zohar’s teaching that whoever gives charity to the poor ‘makes the holy Name.’ The text refers the reader there on how deeds of charity draw down even into this lowly world.
Tanya, Iggeres HaKodesh 5:1תניא, אגרת הקדש ה׳:א׳
וַיַּעַשׂ דָּוִד שֵׁם. וּפֵירֵשׁ בַּזּוֹהַר הַקָּדוֹשׁ, מִשּׁוּם שֶׁנֶּאֱמַר: ״וַיְהִי דָוִד עוֹשֶׂה מִשְׁפָּט וּצְדָקָה לְכָל עַמּוֹ כוּ׳״, ״בָּכָה רַבִּי שִׁמְעוֹן וְאָמַר: מַאן עָבִיד שְׁמָא קַדִּישָׁא בְּכָל יוֹמָא מַאן דְּיָהִיב צְדָקָה לְמִסְכְּנֵי כוּ׳״.
Kehot Publication Society (CC-BY-NC)
Paragraph 6
22אשקך נשיקין אתדבקות רוחא ברוחא
The Zohar passage cited above on “Would that you were as a brother to me” explains “I would kiss you” as ‘to cleave spirit to spirit.’ The Alter Rebbe builds on it to describe a light too deep for words.
Zohar, Vayeshev 10:102–12:112ספר הזהר, וישב י׳:ק״ב-י״ב:קי״ב
23בבחי׳ נשיקין . . ממשיכים מבחי׳ עקודים
Or HaTorah notes on this passage: “And this is as written in Etz Chaim, Sha’ar HaAkudim, chapter 1, that they are lights that issue from the mouth of Adam Kadmon; that is, the level of kisses is the union of Chochmah, Binah and Daas with Chochmah, Binah and Daas.” It thus ties the ‘kisses’ to Etz Chaim’s account of the Akudim as issuing from the ‘mouth.’
Kehot’s noteבאוה״ת שה״ש ע׳ כב מציין: ”והיינו כמ״ש בע״ח שער העקודים פ״א שהם אורות היוצאים מפה דא״ק דהיינו כי בחי׳ נשיקין היינו זיווג חב״ד בחב״ד”.
24דאיהו וגרמוהי חד
The Tikkunei Zohar says of the ten Sefiros of Atzilus that the King is within them: ‘He and His vessels are one in them, He and His life-forces are one in them,’ which is not so in the Sefiros of Beriah. The Alter Rebbe cites it to show that even in Atzilus, where vessels apply, they are one with the light.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
25בחי׳ הנשיקין שהוא בחי׳ שלמעלה מהדבור
The note sends the reader to Or HaTorah’s discussion of kisses as a level above speech, where Or HaTorah remarks that the same is implied in the Ramaz on the Zohar, Parshas Bereishis, folio 4, end of side b.
Kehot’s noteראה אוה״ת שה״ש ע׳ כד ושם מציין ”וכ״מ בהרמ״ז פ׳ בראשית בדף ד׳ סע״ב”. ע״ש.
26ואתם תחרישון
“G-d will fight for you, and you shall be silent.” In the Beshalach discourse the Alter Rebbe explains that Israel was to be silent because the revelation at the Sea was higher than Chochmah, the root of speech.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27בפ׳ בשלח
There the Alter Rebbe explains that an arousal from below reaches only as high as Chochmah, while at the Splitting of the Sea the level of Keser was revealed of itself, without any arousal from below; hence the Zohar’s “Do not arouse anything” and the verse’s “you shall be silent.” That is the background for calling the ‘kiss’ a level above speech.
Kehot’s noteלעיל סה, א.
28וה׳ הולך לפניהם
“And G-d went before them by day in a pillar of cloud.” These are the opening words of the Beshalach discourse to which the text refers.
Exodus 13:21שמות י״ג:כ״א
וַה׳ הֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם לָלֶכֶת יוֹמָם וָלָיְלָה:
And the L-RD went before them by day in a pillar of cloud, to lead them the way; and by night in a pillar of fire, to give them light; that they might go by day and by night:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
29אנהגך אביאך אל בית אמי
“I would lead you, I would bring you into my mother’s house; you would teach me; I would give you spiced wine to drink.” The Alter Rebbe reads the phrases of this verse in turn.
Song of Songs 8:2שיר השירים ח׳:ב׳
אֶנְהָגְךָ אֲבִיאֲךָ אֶל־בֵּית אִמִּי תְּלַמְּדֵנִי אַשְׁקְךָ מִיַּיִן הָרֶקַח מֵעֲסִיס רִמֹּנִי:
I would lead thee, and bring thee into my mother’s house, That thou mightest instruct me; I would cause thee to drink of spiced wine, Of the juice of my pomegranate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30יונק שדי אמי
“Nursing at my mother’s breasts”: drawing directly from Imma, which is why the student of the Oral Torah can be called a brother.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ודברי אשר שמתי בפיך
G-d’s covenant: “My spirit which is upon you, and My words which I have put in your mouth, shall not depart from your mouth.” It illustrates receiving words from above, as a pupil receives from a teacher.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
32יין הרקח
“I would give you spiced wine to drink.” The Alter Rebbe explains why the wine is called ‘spiced’: it has fragrance.
Song of Songs 8:2שיר השירים ח׳:ב׳
אֶנְהָגְךָ אֲבִיאֲךָ אֶל־בֵּית אִמִּי תְּלַמְּדֵנִי אַשְׁקְךָ מִיַּיִן הָרֶקַח מֵעֲסִיס רִמֹּנִי:
I would lead thee, and bring thee into my mother’s house, That thou mightest instruct me; I would cause thee to drink of spiced wine, Of the juice of my pomegranate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33שנזכר בגמרא תליסר נהרא
When Rabbi Elazar ben Pedas declined to have the world remade for his sake, he was promised thirteen rivers of pure balsam oil in the World to Come. The Alter Rebbe reads them as the light of the thirteen tikkunim of the beard.
Taanit 25aתענית כ״ה א
Kehot’s noteתענית כה, א. ראה לקו״ת שה״ש ג, ב.
34בד״ה זאת חנוכת המזבח
Kehot suggests (“perhaps”) that the text means this passage, which explains that the anointing oil stands midway between the inner and the encompassing: oil is a liquid, yet the anointing oil was blended with spices.
Kehot’s noteאולי הכוונה ללקו״ת נשא כט, ב שענין שמן המשחה הוא תערובת בחי׳ פנימי ומקיף.
35זאת חנוכת המזבח ביום המשח אתו
“This was the dedication of the altar on the day it was anointed, from the princes of Israel.” These are the opening words of the discourse on Parshas Nasso to which the text refers.
Numbers 7:84במדבר ז׳:פ״ד
זֹאת חֲנֻכַּת הַמִּזְבֵּחַ בְּיוֹם הִמָּשַׁח אֹתוֹ מֵאֵת נְשִׂיאֵי יִשְׂרָאֵל קַעֲרֹת כֶּסֶף שְׁתֵּים עֶשְׂרֵה מִזְרְקֵי־כֶסֶף שְׁנֵים עָשָׂר כַּפּוֹת זָהָב שְׁתֵּים עֶשְׂרֵה:
This was the dedication-offering of the altar, in the day when it was anointed, at the hands of the princes of Israel: twelve silver dishes, twelve silver basins, twelve golden pans;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Terumah · Maamar 3
כי״ק אדמו״ר נ״ע
An Explanation of the Subject of the Cherubim
The two cherubim are Z’eir Anpin and Nukva of Atzilus contracted into the Mishkan: in Atzilus, where the Infinite Light is enclothed even in the vessels, they are “large faces”; between the poles of the Ark they are the Gemara’s “small faces.” After the Destruction, when the cherubim were hidden, the pair were drawn instead into the inner dimension of the worlds through the halachos of the Tannaim.
The maamar in brief
When Nukva, the Community of Israel, stands face to face with Z’eir Anpin, equal in stature, receiving the mochin of Abba and Imma as he does, with one Keser for both, the two are called brothers; this came about at the Giving of the Torah. In Atzilus, where the Infinite Light is enclothed even in the vessels, they are “the great man” and “large faces”; contracted through the Mishkan and the Temple into the space between the poles of the Ark, they are the Gemara’s “small faces,” the cherubim. Because Asiyah rises to Atzilus three times a day, the cherubim have wings spread upward. Z’eir Anpin is the end point of the Infinite Light’s descent, and Nukva, “the lower Imma,” is the source of Beriah, Yetzirah and Asiyah: these are the cherubim at the two “ends.” The kapores, of one piece with them, is their shared Keser and encompasses the Tablets, Yesod of Abba; rising, the cherubim lift both to Atzilus. After the Destruction the cherubim were hidden, and the pair were drawn only into the inner dimension of the worlds, through the Tannaim’s halachos, the inner dimension of the Supernal Will that the Written Torah did not reveal.

Outline
	1HeadingThe piece comes from the Alter Rebbe’s own handwriting and sets out to explain the cherubim.¶1–2
	2Large faces and small facesWhen Nukva stands face to face with Z’eir Anpin as an equal, receiving from Abba and Imma with one Keser for both, they are called brothers, as at the Giving of the Torah. In Atzilus they are “the great man” and “large faces”; contracted into the Mishkan and the Temple in Asiyah, they are the “small faces,” the cherubim.¶3
	3The wings and the two endsThe cherubim have wings because Asiyah rises to Atzilus three times a day. One cherub is the end of the Infinite Light in Z’eir Anpin; the other is Nukva, the source of Beriah, Yetzirah and Asiyah, in whom the Infinite Light is enclothed through the mochin that only pass through Z’eir Anpin when she is his equal.¶4
	4The kapores, the Tablets and the hidden cherubimThe kapores is the Keser of both cherubim and encompasses the Tablets, Yesod of Abba; when the cherubim rise, they lift both to Atzilus. After the Destruction the cherubim were hidden, and Z’eir Anpin and Nukva were drawn only into the inner dimension of the worlds, through the Tannaim’s study of halachah, as “a woman of valor is the crown of her husband.”¶5


Key concepts
	the cherubimכרובים
	The two winged figures made of one piece with the cover of the Ark. The maamar identifies them with Z’eir Anpin and Nukva of Atzilus as contracted into the Mishkan and the Temple.

	face to faceפנים בפנים
	The state in which Nukva is equal in stature to Z’eir Anpin, receives the mochin of Abba and Imma as he does, and shares one Keser with him. The two are then called brothers.

	large faces and small facesאנפי רברבי ואנפי זוטרי
	The Gemara’s terms for the face of a man and the face of a cherub, which is a child’s face. In Atzilus, Z’eir Anpin and Nukva are “large faces”; contracted into Asiyah, they are the “small faces,” the cherubim.

	the lower Immaאימא תתאה
	Nukva as the source, within Atzilus, of the worlds of Beriah, Yetzirah and Asiyah. Through her the Infinite Light, whose descent ends in Z’eir Anpin, illuminates the lower worlds.

	the kaporesכפורת
	The cover of the Ark, of one piece with the cherubim. It is the Keser of both cherubim and the encompassing level over the Tablets, which are Yesod of Abba.

	the halachosהלכות
	The laws studied by the Tannaim, the inner dimension of the Supernal Will, which was not revealed in the higher Chochmah, the Written Torah. Through them Z’eir Anpin and Nukva are drawn into the inner dimension of the worlds after the Destruction.


Section 1 · ¶1–2
Heading
1כי״ק [כתב יד קדשו] אדמו״ר [אדוננו מורנו ורבנו] נ״ע [נשמתו עדן]
[From] the holy handwriting of our master, teacher and Rebbe, whose soul is in Eden.
This heading marks what follows as taken from the Alter Rebbe’s own handwriting: the abbreviation stands for “his holy handwriting,” and “whose soul is in Eden” reflects that the book was printed after his passing. Kehot’s note on the next line reports that the manuscript copy, in a notebook of 5571 in the Tzemach Tzedek’s hand, written while the Alter Rebbe was still living, is headed “The holy handwriting of the Rav, may he live.”




2ביאור לענין הכרובים1
An explanation of the subject of the cherubim.
This is the title of the piece. It explains the cherubim, the two winged figures made of one piece with the cover of the Ark in the Mishkan, as Z’eir Anpin and Nukva of Atzilus.




Section 2 · ¶3
Large faces and small faces
3כשהנוק׳ [כשהנוקבא] היא2 כנ״י [כנסת ישראל] עומדת פב״פ [פנים בפנים] עם ז״א ושויון בקומתן ומקבלת ג״כ המוחין דאו״א [דאבא ואימא] וכתר א׳ לשניהם.
When Nukva (the feminine / Malchus), who is the Community of Israel (Knesses Yisrael), stands face to face with Z’eir Anpin (the emotive attributes), with equality in their stature, and she also receives the intellect (mochin) of Abba and Imma (Chochmah and Binah), and [there is] one Keser (the Crown) for both of them,
In Kabbalah, Z’eir Anpin is the configuration of the six emotive Sefiros, and Nukva is Malchus, its feminine counterpart; the Community of Israel, the Jewish people as a whole in its root above, is Nukva. This part describes their highest state: face to face and of equal stature, with Nukva receiving the intellect (mochin) of Abba and Imma (Chochmah and Binah) just as Z’eir Anpin does, and one Keser (crown) above them both.


אזי נקראים אחים וזה היה ע״י קבלת התורה3 (דנפקא מחו״ב [מחכמה ובינה]) פב״פ [פנים בפנים]. והנה באצי׳ נקראים אדם הגדול ואנפי רברבי להיות אוא״ס [אור אין סוף] מלובש גם בכלים ולזאת איהו וגרמוהי חד.4
then they are called brothers. And this was through the receiving of the Torah (which issues from Chochmah and Binah) face to face. Now, in the World of Atzilus (Emanation) they are called “the great man” (Adam HaGadol) and “large faces” (anpei ravrevei), since the Infinite Light (Or Ein Sof) is enclothed in the vessels as well; and for this reason “He and His vessels are one” (ihu vegarmohi chad).
Because both now draw from the same source, Abba and Imma, they are called brothers: equals rather than a greater and a lesser. This state came about at the Giving of the Torah, which issues from Chochmah and Binah and was received face to face. In Atzilus, where the Infinite Light is enclothed even in the vessels so that “He and His vessels are one,” the pair are called “the great man” and “large faces.”


וע״י המשכן ובהמ״ק [ובית המקדש] שצמצם שכינתו מבין בדי ארון בעשיה אזי נק׳ זו״נ [זעיר אנפין ונוקבא] אנפי זוטרי בגמרא והן הן הכרובים.
And through the Mishkan and the Holy Temple (Beis HaMikdash), in which He contracted His Shechinah (Divine Presence) between the poles of the Ark, in the World of Asiyah (Action), Z’eir Anpin and Nukva are then called “small faces” (anpei zutrei) in the Gemara; and they are the very cherubim.
Through the Mishkan and the Holy Temple, G-d contracted His Presence into the space between the poles of the Ark, here in the World of Asiyah. In that contracted state Z’eir Anpin and Nukva are the “small faces” of the Gemara, which says that a cherub has the face of a child and explains the difference between the face of a cherub and the face of a man as “large faces and small faces.” These small faces, the Alter Rebbe says, are the cherubim.




Section 3 · ¶4
The wings and the two ends
4ולפי שעולם העשיה עולה לאצי׳ ג״פ [ג׳ פעמים] בכל יום. לכן יש לכרובים כנפים פרושים למעלה לעופף לאצי׳.5
And since the World of Asiyah (Action) rises to the World of Atzilus (Emanation) three times every day, therefore the cherubim have wings spread upward, to fly to Atzilus.
The World of Asiyah rises into Atzilus three times every day; Kabbalah connects these ascents with the three daily prayers. The cherubim, Z’eir Anpin and Nukva enclothed in Asiyah, must rise with it, and that is why they were made with wings spread upward: to fly up to Atzilus.


ונודע שהז״א הוא תכלית ירידת אוא״ס [אור אין סוף]6 מלמעלה למטה בכדי להאיר אח״כ לבי״ע ע״י הנוק׳ [הנוקבא]7 שהיא אימא תתאה שהוא מקור בי״ע שבאצי׳.
Now it is known that Z’eir Anpin (the emotive attributes) is the utmost end of the descent of the Infinite Light (Or Ein Sof) from above to below, in order afterwards to illuminate Beriah, Yetzirah and Asiyah through Nukva (the feminine / Malchus), who is “the lower Imma” (Imma tata’ah), which is the source of Beriah, Yetzirah and Asiyah that is in Atzilus.
This is a known principle: the Infinite Light descends through the levels of Atzilus and reaches its furthest point in Z’eir Anpin. From there it is meant to illuminate the lower worlds of Beriah, Yetzirah and Asiyah, but only through Nukva, called “the lower Imma” (the lower mother) because she is the source, within Atzilus, from which those worlds come forth.


לכן כתיב כרוב אחד מקצה מזה8 הוא קצה אוא״ס [אור אין סוף] שבז״א9 וכרוב א׳ מקצה מזה הוא מקור בי״ע ושרשם שבאצי׳10 שמתלבש בהם ג״כ אוא״ס [אור אין סוף]11
Therefore it is written, “One cherub at the end on this side”: this is the end of the Infinite Light that is in Z’eir Anpin; “and one cherub at the end on that side”: this is the source of Beriah, Yetzirah and Asiyah, and their root, that is in Atzilus, in which the Infinite Light is also enclothed
The Alter Rebbe reads the verse’s word “end” (katzeh) as the end of the Infinite Light’s descent. One cherub is that “end”: Z’eir Anpin, where the descent reaches its limit. The other is Nukva, the source and root of the lower worlds within Atzilus, and in her too the Infinite Light is enclothed, as the next part explains.


ע״י המוחין דאו״א [דאבא ואימא] הנותנים בראש הנוק׳ [הנוקבא] ע״י ז״א בעלה דרך מעבר לבד ולא בדרך התלבשות ממש כמו שהוא בזמן שאינו שוה בקומתה עמו רק מהחזה ולמטה כנודע.12
through the intellect (mochin) of Abba and Imma (Chochmah and Binah), which are given into the head of Nukva through Z’eir Anpin, her husband, only by way of passage and not by way of actual enclothement, as it is at a time when she is not equal in her stature with him but [stands] only from the chest downward, as is known.
The Infinite Light reaches Nukva through the intellect (mochin) of Abba and Imma that is placed in her “head.” When she stands equal with Z’eir Anpin, her husband, these mochin only pass through him on their way to her, without being enclothed in him; this is unlike the time when she is smaller and stands only from his chest downward, when they reach her by being actually enclothed in him.




Section 4 · ¶5
The kapores, the Tablets and the hidden cherubim
5והכרובים נעשים מקשה אחת מהכפורת שהוא בחי׳ כתר13 לשניה׳ [לשניהם] וגם בחי׳ מקיף על הלוחות שבארון שהן בחי׳ יסוד אבא שנתלבשו בעשיה בזמן המשכן והמקדש ובזמן עליית הכרובים הם מעלים גם הכפורת והלוחות לאצי׳
And the cherubim are made as one hammered piece from the kapores (the Ark cover), which is the level of Keser (the Crown) for both of them, and also the level of what encompasses (makif) the Tablets that are in the Ark, which are the level of Yesod (foundation) of Abba, which were enclothed in the World of Asiyah (Action) at the time of the Mishkan and the Temple; and at the time of the cherubim’s ascent, they raise the kapores and the Tablets to the World of Atzilus (Emanation) as well;
The cherubim were hammered out of one piece with the kapores, the cover of the Ark. The kapores is the one Keser (crown) of the two cherubim, Z’eir Anpin and Nukva, and also an encompassing level over the Tablets inside the Ark; the Tablets are Yesod of Abba, the channel of Chochmah, and were enclothed in Asiyah while the Mishkan and the Temple stood. When the cherubim ascend to Atzilus, they carry the kapores and the Tablets up with them.


לכן כתיב סוככים בכנפיהם על הכפורת שהכפורת עולה עמהם14 ואחר החורבן נסתלקו זו״נ [זעיר אנפין ונוקבא] שבאצילו׳ [שבאצילות] למקומם ולא חזרו להתלבש עוד בעשיה גשמיות אף בבית שני כי נגנזו הכרובים.
therefore it is written, “sheltering with their wings over the kapores”: that is, the kapores rises with them. And after the Destruction, Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus) of Atzilus withdrew to their place and did not again become enclothed in physical Asiyah, even in the Second Temple, for the cherubim were hidden away.
This is why the verse says the cherubim are “sheltering with their wings over the kapores”: as they fly up, the kapores rises with them. After the destruction of the First Temple, Z’eir Anpin and Nukva of Atzilus withdrew to their own place and were never again enclothed in physical Asiyah, not even in the Second Temple, for the cherubim had been hidden away.


אלא רק בבחי׳ פנימית העולמות ע״י עסק התורה של התנאים שבימי בית שני ואחריו בהלכות שהן פנימית רצה״ע [רצון העליון] שלא נתגלה בח״ע [בחכמה עילאה] הוא תורה שבכתב. וכנודע ממ״ש אשת חיל עטרת בעלה:15
Rather, [they were enclothed] only in the level of the inner dimension (pnimiyus) of the worlds, through the Torah study of the Tannaim in the days of the Second Temple and after it, in the laws (halachos), which are the inner dimension of the Supernal Will that was not revealed in the higher Chochmah (Chochmah Ila’ah), which is the Written Torah. And [this is] as is known from what is written, “A woman of valor is the crown of her husband.”
Instead they were drawn only into the inner dimension of the worlds, through the Torah study of the Tannaim, the Sages of the Mishnah, during and after the Second Temple era, in the halachos (laws). These laws are the inner dimension of G-d’s Supernal Will, which was not revealed in the higher Chochmah, the Written Torah. The closing verse, cited “as is known,” is read in this light: the Oral Torah’s halachos are the “woman of valor” who is a crown to her “husband,” the Written Torah.



Questions for discussion
	Why are Z’eir Anpin and Nukva called “brothers” only when they stand face to face, and to what event does the maamar connect this state?
	What is the difference between the “large faces” of Atzilus and the “small faces” of the cherubim, and what brings about the change from one to the other?
	How does the maamar read the word “end” in “one cherub at the end on this side,” and what does each of the two cherubim represent?
	How do the mochin of Abba and Imma reach Nukva when she is equal with Z’eir Anpin, and how is this different when she stands only from his chest downward?
	Once the cherubim were hidden, where were Z’eir Anpin and Nukva drawn, and what do the halachos reveal that the Written Torah did not?

Sources and references
Notes
Paragraph 2
1ביאור לענין הכרובים
The note first refers the reader to the Rebbe’s own source notes on this maamar, printed earlier in the Kehot edition of Torah Ohr.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר הוא משנת תקע״א. נמצא בבוך כת״י משנה הנ״ל בגוכתי״ק הצ״צ. בכותרת: ”כי״ק הרב שי׳ ביאור לענין הכרובים”. הגהות באוה״ת פ׳ תרומה ע׳ א׳תנג.
Paragraph 3
2כשהנוק׳ היא כנס״י
The note refers the reader there for the opening point of this paragraph, Nukva as the Community of Israel standing face to face with Z’eir Anpin.
Kehot’s noteראה אוה״ת ויקרא כרך ב ע׳ תסה. ד״ה ויחי יעקב תרנ״ב ע׳ כז.
3וזה הי׳ ע״י קבלת התורה
The note says this passage is quoted in Or HaTorah on Chanukah.
Kehot’s noteמובא באוה״ת חנוכה שיט, א. ובפ׳ בא ע׳ רנח מוסיף: ”נמצא בשבועות במ״ת הוא בחי׳ אחותי ע״י שנשמות ישראל מקבלים ג״כ מחו״ב שקדמה אלפיים שנה”. ע״ש.
4והנה באצי׳ . . וגרמוהי חד
The Tzemach Tzedek’s explanations of the Zohar; the note refers the reader there on Z’eir Anpin and Nukva in Atzilus, called “the great man” and “large faces” because the Infinite Light is enclothed even in the vessels, so that “He and His vessels are one.”
Kehot’s noteראה ביאוה״ז לכ״ק אדמו״ר הצ״צ יתרו ע׳ רמ.
Paragraph 4
5פרושים למעלה לעופף לאצי׳
The Tzemach Tzedek refers there to this passage: “We have thus learned that through wings they can fly to Atzilus.”
Kehot’s noteבאוה״ת בראשית מב, א מציין לזה: הרי למדנו שע״י כנפים יוכלו לעופף לאצילות.
6שהז״א הוא תכלית ירידת אוא״ס
The note refers the reader there on Z’eir Anpin as the end point of the Infinite Light’s descent from above to below.
Kehot’s noteראה המשך בשעה שהקדימו תער״ב סי׳ שעג. ד״ה פדה בשלום תרע״ה.
7להאיר אח״כ לבי״ע ע״י הנוק׳
The note refers the reader there on the illumination of Beriah, Yetzirah and Asiyah through Nukva, and says the passage there is taken from Likkutei Torah L’Gimmel Parshiyos.
Genesis 29:1בראשית כ״ט:א׳
וַיִּשָּׂא יַעֲקֹב רַגְלָיו וַיֵּלֶךְ אַרְצָה בְנֵי־קֶדֶם:
Then Jacob went on his journey, and came to the land of the children of the east.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה באוה״ת בראשית כרך ג תקנב, א (מלקו״ת לג׳ פרשיות בראשית כט, א).
8ונודע . . מקצה מזה
The note says this passage, from “Now it is known” to “at the end on this side,” appears there as a fragment.
Kehot’s noteקטע בסה״מ תקס״ה ח״א ע׳ תקה. אוה״ת שה״ש כרך ב ע׳ תשב. בראשית כרך ג תקנב, א. כרך ז תתנא, א. תרומה ע׳ א׳תנג. ד״ה חייב אדם לברך — תרל״ח פרק ה.
9כרוב אחד מקצה מזה הוא קצה אוא״ס שבז״א
Likkutei Torah on Vayikra cites this explanation of “one cherub at the end on this side” as the end of the Infinite Light in Z’eir Anpin, and adds that it is as the Ramaz wrote: the level of Atik is the end of the world of the Infinite; there it is the inner dimension of Z’eir Anpin, the level of Atik within it.
Numbers 9:1במדבר ט׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְמִדְבַּר־סִינַי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם בַּחֹדֶשׁ הָרִאשׁוֹן לֵאמֹר:
And the L-RD spoke unto Moses in the wilderness of Sinai, in the first month of the second year after they were come out of the land of Egypt, saying:
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Kehot’s noteמובא בלקו״ת ויקרא ג, ב: והיינו כמ״ש הרמ״ז שם כידוע שבחי׳ עתיק הוא סוף עולם הא״ס. בלקו״ת קדושים ל, ד. במדבר ט, א. שה״ש מז, ב. מט, ג. סה׳מ תרל״ג ע׳ רנז — מצויין לכאן.
10הוא מקור בי״ע ושרשם שבאצי׳
That maamar explains what is meant here: “the second cherub is that through it there will be the ascent of Beriah, Yetzirah and Asiyah into Atzilus, which is through the souls, and it is from the level of the Community of Israel, the inner dimension of Malchus.”
Kehot’s noteראה בד״ה ועשית חג שבועות תרע״ו (בסה״מ תער״ב-ע״ו) ע׳ צט שהכוונה כאן ”דכרוב השני הוא שעי״ז יהי׳ עליית בי״ע באצי׳ שזהו ע״י הנשמות והוא מבחי׳ כנס״י פנימיות המל׳”. ע״ש.
11שמתלבש בהם ג״כ אוא״ס
The note says it is explained there that the Infinite Light is enclothed in the source and root of the lower worlds as well.
Kehot’s noteנתבאר בד״ה מצה זו תרע״ג. וראה סה״מ ת״ש ע׳ 60.
12רק מהחזה ולמטה כנודע
There the Tzemach Tzedek writes that from the chest of Z’eir Anpin downward is called “time.”
Kehot’s noteראה בלקו״ת מהאריז״ל פ׳ בראשית בטעמי המצות גבי מ״ע שהזמ״ג. ובאוה״ת דרושים לשבועות בד״ה והי׳ אמונת עתך ע׳ פה כי מהחזה דז״א ולמטה נק׳ זמן ע״ש.
Paragraph 5
13והכרובים נעשים מקשה אחת . . בחי׳ כתר לשניהם
The Tzemach Tzedek writes there that the cherubim are Z’eir Anpin and Nukva and the kapores is from the level of Binah, and leaves a question for further study: in the Gemara (Bava Basra 99a), the cherubim that Moshe made in the Mishkan stand with their feet on the kapores; if so, how is the kapores a Keser for them, which is a crown and a head?
Kehot’s noteבאוה״ת תרומה ע׳ א׳תנ: ור״ל שהכרובים הם זו״נ והכפורת מבחי׳ בינה, וצ״ע בגמרא פ״ו דב״ב דצ״ט ע״א שהכרובים שעשה משה במשכן הם עומדים רגליהם על הכפורת, א״כ איך הכפורת כתר להם שהוא עטרה וראש. עכ״ל. וראה ד״ה יונתי תר״מ ע׳ ד. וראה ד״ה ויחי יעקב תרנ״ב ע׳ כט.
14ובזמן עליית . . עולה עמהם
The note says Or HaTorah explains there how, when the cherubim ascend, the kapores rises with them.
Kehot’s noteבאוה״ת תרומה ע׳ א׳תנט ביאור ע״ז.
15אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” The maamar closes with it, “as is known,” after calling the halachos the inner dimension of the Supernal Will that the Written Torah did not reveal; read in this light, the Oral Torah is the woman of valor who is a crown to her husband, the Written Torah.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
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Torah Ohr · Parshas Tetzaveh · Maamar 1
ואתה תצוה את בני ישראל ויקחו אליך כו׳
“And you shall command the children of Israel”
Aharon, the “groomsman,” kindles in the soul the joy of the mitzvos, a running toward G-d that dawns out of darkness; but his power comes from Moshe, from Torah study and the bittul of Chochmah, which reveal G-d’s unity above time. That is why the oil is brought “to you,” to Moshe, and why Moshe’s lamp is “continual.”
The maamar in brief
Why is the oil for the lamps that Aharon lights brought to Moshe, and why does Moshe’s verse speak of a “continual” lamp while Aharon’s says only “from evening until morning”? Aharon is “the groomsman of the Matrona”: he escorts the souls to union with their source, bringing them a joy from above. That joy comes from the Infinite Light clothed in the mitzvos. The mitzvos are the lamp itself, while all the delights of the upper and lower Gan Eden are only its radiance, “the work of His hands”; so the joy of a mitzvah should exceed “an abundance of everything.” Aharon works in two stages, “arranging” through one’s own contemplation and “raising up” through joy from above, and the light comes gradually, out of darkness. It needs “crushed olive oil”: crushing the animal soul by making oneself like leftovers yields Chochmah, the bittul in which the light endures. Aharon’s joy is “running” outside the curtain, in the lower unity. Its power comes from the letters of the Torah, which come through Moshe, whose Torah is “return to the One,” the higher unity above time.

Outline
	1The questionsWhy is the oil for Aharon’s lamps brought to Moshe, and why is Moshe’s lamp “continual” while Aharon’s burns “from evening until morning”? Aharon is the groomsman who escorts the souls to their source.¶1–2
	2The groomsman’s joyAharon belongs to the “wedding day”: a joy from above, revealed in the souls, that comes from the Infinite Light clothed in the mitzvos, as the word asher in the blessing over mitzvos suggests.¶3–4
	3Gan Eden and the mitzvosThrough the mitzvos a person makes Gan Eden; if the pleasures of this world, which only fell from holiness, are so abundant, its delight is far greater. The mitzvos are lamps, and the joy in them should exceed all the World to Come.¶5–7
	4Only the work of His handsBoth Gan Edens, with all their levels and pillars, receive only the radiance of “the work of His hands.” The mitzvos are the lamp itself, vessels of His essence, so the joy in them surpasses “an abundance of everything.”¶8–11
	5Arranging and raising upAharon, one of the seven shepherds, draws the joy in two stages, a person’s own contemplation and the joy from above, prepared for by Pesukei deZimrah; the light comes “from evening until morning.”¶12–13
	6Crushed olive oilThe bitter olive is the body and animal soul; crushing it, by making oneself like leftovers, yields the oil of Chochmah, the bittul in which the Infinite Light rests and endures.¶14–18
	7Outside the curtainHavayah is the higher unity, and Elokim the shield that conceals it; Aharon’s joy is the soul’s running toward the higher unity from outside the curtain, in the lower unity.¶19–20
	8Torah through MosheAharon’s power comes from the letters of the Torah, “from es the children of Israel.” Torah comes through Moshe and is “return to the One,” the bittul of the higher unity, reached by seeing creation renewed from nothing.¶21–23
	9The answersTetzaveh is “joining”: Israel’s oil goes first to Moshe, and from him comes Aharon’s power. Aharon’s light is “from evening until morning,” Moshe’s is “continual,” above time.¶24–25


Key concepts
	Groomsman (shoshvin)שושבין
	Aharon’s role: escorting the souls, the “bride,” to union with their source, which they cannot reach on their own; it belongs to the “wedding day.”

	The joy of mitzvahשמחה של מצוה
	A joy caused by the Infinite Light clothed in the mitzvos, which should exceed all the delights of the World to Come.

	Radiance and the lampזיו ואור הנר
	The delights of Gan Eden are only the radiance (ziv) of G-d’s handiwork; the mitzvos themselves are the lamp, the source of that radiance.

	Self-nullification (bittul)ביטול
	The “oil” of Chochmah, produced by crushing the animal soul; the Infinite Light rests and endures only in one who is nullified.

	Running and returningרצוא ושוב
	Aharon’s joy is the soul’s running toward G-d from outside the curtain; Moshe’s Torah is “return to the One,” the revelation of the higher unity below.

	The higher and the lower unityיחודא עילאה ויחודא תתאה
	The higher unity (Havayah): there is nothing besides G-d. The lower unity (Elokim): the world seems to exist, yet it is full of His glory.

	The curtainפרוכת
	The Name Elokim, which conceals the Name Havayah as a shield covers the sun.


Section 1 · ¶1–2
The questions
1ואתה תצוה12 את בני ישראל ויקחו אליך3 כו׳. מחוץ לפרכת אשר על העדת יערך אתו אהרן4 כו׳.
“And you shall command the children of Israel, that they take to you,” etc. “Outside the curtain that is over the Testimony, Aharon shall arrange it,” etc.
The maamar opens with the two verses on the oil for the Menorah: Moshe is to command Israel to bring pure olive oil “to you,” and Aharon is to arrange the lamp in the Mishkan, “outside the curtain that is over the Testimony,” the curtain in front of the Ark.


וצריך להבין מאחר שהמצוה היא באהרן שהוא יעריך את הנרות למה צוה5 ה׳ ויקחו אליך דמשמע שיביאו השמן אל משה.
We need to understand: since the commandment rests with Aharon, that he is the one to arrange the lamps, why did G-d command “that they take to you,” which implies that they are to bring the oil to Moshe?
The question: arranging and lighting the lamps is Aharon’s task, so why must the oil be brought “to you,” to Moshe? The whole maamar builds toward the answer, that Aharon’s work draws its power from Moshe.




2וגם דבפסוק ראשון גבי ויקחו אליך6 אל משה כתיב להעלות נר תמיד7 ובפסוק שני גבי אהרן כתיב מערב עד בקר8 לבד.
Also, in the first verse, concerning “that they take to you,” to Moshe, it is written “to raise up a lamp continually,” while in the second verse, concerning Aharon, it is written only “from evening until morning.”
A second question: the first verse, which speaks of bringing the oil to Moshe, calls the lamp “continual” (tamid), while the second verse, which speaks of Aharon, says only “from evening until morning.” The answer comes at the end of the maamar (paragraph 25).


אך הענין הוא כי הנה אהרן שושבינא דמטרוניתא9 מטרוניתא הוא מקור נש״י [נשמות ישראל] כי כל ישראל כו׳.
But the explanation is this: Aharon is “the groomsman (shoshvina) of the Matrona [the Queen],” and the Matrona is the source of the souls of Israel, for all Israel, etc.
The answer begins with a Kabbalistic image: Aharon is “the groomsman (shoshvina) of the Matrona,” the Queen. The Matrona is the Shechinah, also called the Congregation of Israel, the source from which all the souls of Israel come.


ואהרן הוא השושבין10 להם כמו עד״מ חתן וכלה שצריכין שושבין לילך עמהם לפי שא״א להם לילך בעצמם מחמת הבושה וצריכין סעד לתמכם.
Aharon is the groomsman for them, just as, by way of analogy, a groom and bride need a groomsman to walk with them, since they cannot walk by themselves because of their bashfulness, and they need support to hold them up.
The image is taken from a wedding: a groom and bride, overcome with bashfulness, cannot walk to their union on their own, and groomsmen walk with them and support them.


כך להיות התכללות נש״י [נשמות ישראל] במקורם באוא״ס [באור אין סוף] ב״ה אין להם כח מצד עצמם רק ע״י בחי׳ אהרן שהוא שושבינא דלהון.
So too, for the souls of Israel to be included in their source, in the Infinite Light (Or Ein Sof), blessed be He, they have no power of their own, but only through the level of Aharon, who is their groomsman.
So too, the souls cannot by their own power rise to be included in their source, the Infinite Light. Aharon, as their groomsman, gives them the support to reach that union.




Section 2 · ¶3–4
The groomsman’s joy
3והנה כמו ענין השושבינים עד״מ שאין זה אלא בשעת החתונה11 כי משם ואילך אין צריכין עוד לשושבינים.
Now, as with groomsmen, by way of analogy, this applies only at the time of the wedding, for from then on they no longer need groomsmen.
Groomsmen are needed only at the wedding itself; once the couple is married, no one needs to escort them.


כך הנה שושבינות של אהרן הוא בבחי׳ ביום חתונתו וביום שמחת לבו1213 והוא שמחה של מעלה14 המתגלה בנש״י [בנשמות ישראל] לשמח לבם בה׳ השוכן בתוך תורתם ועבודתם שצ״ל בשמחה כמ״ש תחת אשר לא עבדת15 בשמחה כו׳.
So too, Aharon’s being a groomsman is at the level of “on the day of his wedding and on the day of the gladness of his heart.” It is a joy from above that is revealed in the souls of Israel, to gladden their hearts in G-d, who dwells within their Torah and their service, which must be with joy, as it is written, “Because you did not serve with joy,” etc.
Likewise, Aharon’s role belongs to the “wedding day,” the moment of union described in the verse “on the day of his wedding and on the day of the gladness of his heart.” It is a joy from above, revealed in the souls, that gladdens them in G-d, who dwells in their Torah and their service, and that service must be joyful, as the Torah warns, “because you did not serve with joy.”




4ושמחה זו היא באה ע״י אהרן ובשמחה זו הוא שושבין. והענין כי הנה שמחה זו הוא מחמת אוא״ס [אור אין סוף] ב״ה מקור החיים מקור התענוגי׳ [התענוגים] המלובש במצות.
This joy comes through Aharon, and in this joy he is the groomsman. The explanation is that this joy is because of the Infinite Light (Or Ein Sof), blessed be He, the source of life, the source of delights, that is clothed in the mitzvos.
The joy that Aharon brings is caused by the Infinite Light itself, the source of all life and all delight, which is clothed in the mitzvos.


וכמאמר אק״ב [אשר קדשנו במצותיו]. אשר הוא לשון תענוג גדול מאד עד להלל וכמו באשרי כי אשרוני בנות16 שהוא לשון שמחה והילול על רוב טוב כו׳.
This is as in the words “Who (asher) has sanctified us with His commandments”: asher is an expression of exceedingly great delight, to the point of praise, as in “In my good fortune (be’oshri), for daughters will call me fortunate (ishruni),” which is an expression of joy and praise over abundant good, etc.
This is hinted in the blessing said over a mitzvah, “asher kideshanu” (“Who has sanctified us with His commandments”): the Alter Rebbe reads asher as related to osher, happiness, as in Leah’s words at the birth of Asher, “In my good fortune, for daughters will call me fortunate.” The word speaks of joy and praise over abundant good.




Section 3 · ¶5–7
Gan Eden and the mitzvos
5וכמ״ש ויניחהו בג״ע [בגן עדן]17 לעבדה ולשמרה. לעבדה במ״ע [במצות עשה]18 שע״י המצות הוא עושה הג״ע [הגן עדן]19 דהיינו שממשיך בו זיו השכינה ליהנות
As it is written, “And He placed him in Gan Eden to work it and to guard it”: “to work it” with the positive commandments, for through the mitzvos one makes Gan Eden, that is, one draws into it the radiance of the Shechinah (Divine Presence), to be enjoyed
Adam was placed in Gan Eden “to work it and to guard it,” and the Alter Rebbe reads “to work it” as the positive commandments. Through the mitzvos a person “makes” Gan Eden: he draws into it the radiance (ziv) of the Shechinah, which the souls there enjoy.


בו לצדיקים שמתענגים על ה׳ בג״ע [בגן עדן] שהוא תענוג נפלא עד אין קץ שלכן אמרו על אחר מוטב דלידייני׳20 כו׳.
in it by the tzaddikim, who delight in G-d in Gan Eden, which is a wondrous delight without end. This is why they said of Acher, “Better that he be judged,” etc.
That radiance is the delight of the tzaddikim in Gan Eden, a delight without end. Its greatness is shown by what was said of Acher, the Sage who left the path of Torah: it is better that he be judged and then come to the World to Come.


שכל יסורי גיהנם כדאי לסבול בשביל קבלת תענוג עוה״ב [עולם הבא] וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] על ר״ע [רבי עקיבא] כשרא׳ [כשראה] כרך גדול של עכו״ם [עובדי כוכבים ומזלות] שחק ואמר אם לעוברי רצונו כך לעושי רצונו21 עאכו״כ [על אחת כמה וכמה].22
For all the sufferings of Gehinnom are worth enduring for the sake of receiving the delight of the World to Come. And as our Sages, of blessed memory, said of Rabbi Akiva: when he saw a great city of idolaters, he laughed and said, “If it is so for those who transgress His will, how much more so for those who do His will!”
The reasoning is that all the suffering of Gehinnom is worth bearing to receive the delight of the World to Come. Rabbi Akiva’s saying makes the same point: seeing a great city of idolaters at ease, he laughed, for if those who transgress G-d’s will enjoy such good, how much more will those who do His will.


פי׳ אם יש הרבה תענוגים כ״כ [כל כך] בבחי׳ עוברי רצונו שהם תענוגי עוה״ז שירדו ונתגשמו בגשמיו׳ [בגשמיות] העוה״ז
That is: if there are so many delights at the level of “those who transgress His will,” namely the delights of this world, which came down and became physical in the physicality of this world
The Alter Rebbe explains the comparison: “those who transgress His will” stands for the pleasures of this world, delights that came down and became physical.


וחומריותו שלא כדרך השתלשלות וירידת המדרגות מאוא״ס [מאור אין סוף] ב״ה מדרגה אחר מדרגה כמו מדרגות דקדושה אלא שהם נפלו ממדרגות עליונות דקדושה דרך נפילה מאיגרא רמה23 כו׳.
and its materiality, not by way of the chain of descending worlds (hishtalshelus) and the descent of the levels from the Infinite Light (Or Ein Sof), blessed be He, level after level, as with the levels of holiness, but rather they fell from lofty levels of holiness by way of a fall, “from a high roof,” etc.
They did not come down by the orderly chain of levels, step by step, as holiness does; they fell abruptly from high levels of holiness, “from a high roof [to a deep pit].” Even so they are abundant, which shows how much greater is the delight that comes down in holiness’s proper order.




6ולכן נק׳ עוברי רצונו שהעבירו את הדרך. ואם לעוברי רצונו כך יש תענוג הרבה שנפל בשבה״כ [בשבירת הכלים] כ״ש [כל שכן] לעושי רצונו
This is why they are called “those who transgress (ovrei) His will”: for they bypassed (he’eviru) the path. And if for those who transgress His will there is so much delight, which fell in the shattering of the vessels (sheviras hakeilim), all the more so for “those who do (osei) His will,”
The pleasures of this world are called ovrei retzono, “those who transgress (literally, pass over) His will,” because they “bypassed the path”: they did not come down through the orderly descent of levels but fell. Their delight fell in the shattering of the vessels (sheviras hakeilim), the Kabbalistic account of how sparks of holy light fell into the lower realms.


דהיינו מה שהוא עשוי ונתון מרצה״ע [מרצון העליון] ב״ה כסדר ירידת המדרגות דקדושה בג״ע [בגן עדן] העליון והתחתון שהוא התענגות על הוי״ה שבודאי יש בו תענוג נפלא והרבה מיני תענוג אין קץ שהוא מקור החיים ומקור התענוגים:
that is, what is made (asui) and given from the Supernal Will, blessed be He, in the order of the descent of the levels of holiness, in the upper and the lower Gan Eden, which is the delight in G-d, in whom there is certainly a wondrous delight and many kinds of delight without end, for He is the source of life and the source of delights.
“Those who do (osei) His will” is read as what is “made” (asui) and given by the Supernal Will in the orderly descent of holiness, into the upper and lower Gan Eden. That delight is in G-d Himself, the source of life and of delights, and so it is wondrous and of endless kinds.




7והנה תענוג זה נמשך מן המצות שלכן נמשלים המצות לנרות כמו שע״י שמדליקין את הנרות נתמלא הבית אור וזיו.
Now, this delight is drawn from the mitzvos. This is why the mitzvos are likened to lamps: just as, when the lamps are lit, the house is filled with light and radiance,
The delight of Gan Eden is drawn from the mitzvos, which is why they are compared to lamps: a lit lamp fills a whole house with light and radiance.


כך ע״י עשיית המצות נמשך זיו בג״ע [בגן עדן] כו׳. לכן כתיב תחת אשר לא עבדת את ה׳ אלקיך בשמחה ובטוב לבב מרב כל24.
so through doing the mitzvos radiance is drawn into Gan Eden, etc. Therefore it is written, “Because you did not serve Havayah your G-d with joy and with gladness of heart, from an abundance of everything (merov kol).”
So too, doing a mitzvah fills Gan Eden with radiance. Therefore the Torah rebukes those who did not serve G-d “with joy and with gladness of heart, merov kol,” which in its plain sense means “when you had an abundance of everything.”


יותר מרוב כל25 כי רוב כל הם תענוגי העוה״ב [העולם הבא] והמצות צריך להיות בשמחה יתירה מהם.
[That is,] more than “an abundance of everything”: for “an abundance of everything” is the delights of the World to Come, and the mitzvos must be with a joy greater than them.
The Alter Rebbe reads merov kol as “more than an abundance of everything”: “an abundance of everything” is all the delights of the World to Come, and the joy in the mitzvos themselves should exceed even them.




Section 4 · ¶8–11
Only the work of His hands
8והוא כאשר ישים אל לבו כי בשמים ממעל ועל הארץ מתחת על כל שבח מעשה ידיך כו׳.
And this [comes about] when one takes to heart that “in the heavens above and on the earth below, for all the praise of the work of Your hands,” etc.
A joy greater than all of Gan Eden comes when a person reflects on the words “in the heavens above and on the earth below, for all the praise of the work of Your hands.”


פי׳ בשמים ממעל זה געה״ע [גן עדן העליון]. ועל הארץ מתחת זה געה״ת [גן עדן התחתון] אין השבח בהם אליך אלא שהם בחי׳ מעשה ידיך
The meaning is: “in the heavens above” — this is the upper Gan Eden; “and on the earth below” — this is the lower Gan Eden. The praise in them does not pertain to You; rather, they are the level of “the work of Your hands,”
“The heavens above” is the upper Gan Eden and “the earth below” the lower Gan Eden. Whatever is praised in them is not praise of G-d Himself, only of “the work of His hands.”


כמו עד״מ שמשבחין את האדם במעשה ידיו איך שהוא כותב גדול או שמצייר ציור נאה שהשבח הזה אינו נוגע לחכמתו ולא למהותו ועצמותו.
just as, by way of analogy, a person is praised for the work of his hands, how he is a great scribe or paints a beautiful picture: this praise does not touch his wisdom, nor his being and essence.
An analogy: praising a person for fine handwriting or a beautiful painting says nothing about his wisdom or his inner being; it praises only what his hands have made.


כך כל השבח וההילול שנמשך בג״ע [בגן עדן] לנשמות להתענג על ה׳ בהשכלתם והשגתם אין השבח הזה
So too, all the praise and acclaim that is drawn into Gan Eden for the souls, to delight in G-d through their understanding and comprehension — this praise is not [found]
Likewise, the delight and praise the souls have in Gan Eden, as they grasp G-dliness with their understanding, is praise of this kind.


אלא בהמשכת מעשה ידיו של הקב״ה לבד שבזה יש להם השכלה והשגה והיינו זיו הנמשך מן המצות שנק׳ מעשה ידיו של הקב״ה
except in the drawing down of the work of the hands of the Holy One, blessed be He, alone, through which they have understanding and comprehension. And this is the radiance drawn from the mitzvos, which are called the work of the hands of the Holy One, blessed be He,
Only “the work of G-d’s hands” is drawn down to the souls, which is why they can grasp it at all. This radiance comes from the mitzvos, which are themselves called “the work of the hands of the Holy One, blessed be He.”


כי באתעדל״ת [באתערותא דלתתא] בקיום המצות למטה אתעדל״ע [אתערותא דלעילא] הקב״ה מניח תפלין26 והקב״ה רופא חולים ומברך השנים ומכלכל חיים בחסד כו׳.
for through an arousal from below, in fulfilling the mitzvos below, [there is] an arousal from above: the Holy One, blessed be He, puts on tefillin, and the Holy One, blessed be He, heals the sick and blesses the years and sustains the living with kindness, etc.
The mitzvos are G-d’s “handiwork” because when we do them below, an arousal from below, G-d does the same above, an arousal from above. So the Sages say that G-d Himself puts on tefillin, and the daily prayers speak of Him healing the sick, blessing the years and sustaining the living with kindness.


ומזה נמשך הזיו בג״ע [בגן עדן] להתענג על הוי״ה בהשכלתם והשגתם בהמשכה זו (וזהו ומעשה ידיו27 מגיד הרקיע28 כי הג״ע [הגן עדן] נק׳ מתיבתא דרקיע. ועמ״ש בפי׳ הללוהו ברקיע עוזו)2930
From this the radiance is drawn into Gan Eden, to delight in G-d through their understanding and comprehension of this drawing down. (And this is [the meaning of] “and the firmament declares the work of His hands,” for Gan Eden is called “the Academy of the Firmament.” And see what is written in the explanation of “Praise Him in the firmament of His strength.”)
From this divine “doing” the radiance of Gan Eden is drawn, and the souls delight in grasping it. The parenthesis connects this to the verse “the firmament declares the work of His hands”: Gan Eden is called “the Academy of the Firmament,” and what it reveals is only “the work of His hands.”


וכמה מיני מדרגות זו למעלה מזו בהשכלה זו בכמה מיני תענוגים עד אין קץ שיש כמה מיני ג״ע [גן עדן] כו׳.
And there are many kinds of levels, one above the other, in this understanding, with many kinds of delights without end, for there are many kinds of Gan Eden, etc.
Within this grasp there are countless levels, each above the other, and so there are many kinds of Gan Eden, each with its own delight.


הגם שלא נזכר בספרים רק ג״ע [גן עדן] תחתון ועליון הרי אמרו רז״ל [רבותינו זכרונם לברכה] ת״ח [תלמיד חכם / תלמידי חכמים] אין להם מנוחה31 שנאמר ילכו מחיל אל חיל32 כו׳.
Although the books mention only the lower and the upper Gan Eden, our Sages, of blessed memory, said, “Torah scholars have no rest, as it is said, ‘They go from strength to strength,’” etc.
The Alter Rebbe answers an objection: the books speak of only two, a lower and an upper Gan Eden. Yet the Sages said that Torah scholars have no rest, even in the World to Come, for they “go from strength to strength,” rising level after level.




9וע״ז נאמר כי כל בשמים ובארץ3334 ותרגומו דאחיד בשמיא ובארע׳ [ובארעא]. והוא ענין שנזכר בספרים35 שיש עמוד בג״ע [בגן עדן]3637 שבו עולין מג״ע [מגן עדן] עליון לתחתון שהעמוד הוא המחבר ג״ע [גן עדן] עליון עם תחתון.
Of this it is said, “For all (kol) that is in the heavens and on the earth,” and its Targum [renders it], “which holds onto heaven and earth.” This is the matter mentioned in the books, that there is a pillar in Gan Eden by which they ascend from the upper Gan Eden to the lower; for the pillar is what joins the upper Gan Eden with the lower.
The verse “For all (kol) that is in the heavens and on the earth” is rendered by its Targum, the Aramaic translation, as “which holds onto heaven and earth”: kol is what binds the two together. This, the Alter Rebbe says, is the pillar described in the books, which stands in Gan Eden and joins the upper Gan Eden to the lower. The printed text says one ascends by it “from the upper Gan Eden to the lower,” but the Zohar, and Torah Ohr itself at 100b, describe souls rising by this pillar from the lower Gan Eden to the upper.


וכמה בחי׳ עמודים לכמה בחי׳ צדיקים יש לכל א׳ כפי מדרגתו וכמה בחי׳ עליות בעילוי אחר עילוי כענין נו״ן אלף יובלות שהכל בחי׳ עליות38 כו׳.
And there are many levels of pillars for many levels of tzaddikim, for each one according to his rank, and many levels of ascents, elevation after elevation, as with the fifty thousand jubilees, all of which are levels of ascent, etc.
There are many such pillars, one for each level of tzaddikim according to his rank, and many ascents one beyond the other, like the “fifty thousand jubilees,” an expression for an immense series of ascents.




10וכל זה הוא בבחי׳ הזיו שנמשך ממעשה ידיו בלבד. אבל בא״ס ב״ה ממש בעצמותו ומהותו ית׳ לית מחשב׳ תפיסא39 המלאכים אומרים קדוש ומובדל כו׳.
All this is at the level of the radiance drawn from the work of His hands alone. But in the Infinite One (Ein Sof) Himself, blessed be He, in His essence and being, may He be blessed, “no thought can grasp [Him]”; the angels say [He is] holy and set apart, etc.
All the delights of both Gan Edens are only the radiance that comes from “the work of His hands.” G-d’s own essence is beyond all grasp: “no thought can grasp Him” at all, and the angels call Him “holy,” set apart from them.


ומחמת זה האופנים ברעש גדול כו׳. שאומרים איה מקום כבודו. אך המצות עצמן הן בחי׳ אור הנר שמזה נמשך הזיו.
Because of this, “the Ofanim, with a great noise,” etc., for they say, “Where is the place of His glory?” But the mitzvos themselves are the level of the light of the lamp, from which the radiance is drawn.
That is why the Ofanim, a class of angels, rise “with a great noise,” asking “Where is the place of His glory?”: they cannot grasp Him. The mitzvos themselves, however, are “the light of the lamp,” of which the radiance of Gan Eden is only the glow.




11והם מקור הזיו שהם נק׳ אברים דמלכא בחי׳ אברין וכלים לאוא״ס [לאור אין סוף] ב״ה ממש. ולכן בכל המצות כתיב לפני ה׳ לפני ה׳ ממש
They are the source of the radiance, for they are called “the limbs of the King,” the level of limbs and vessels for the Infinite Light (Or Ein Sof) itself, blessed be He. This is why with all the mitzvos it is written “before G-d” — truly before G-d,
The mitzvos are the source of the radiance because they are called “the limbs of the King”: limbs and vessels through which the Infinite Light itself acts. That is why every mitzvah is described as done “before G-d,” truly in His presence.


וכמ״ש אשר אנכי מצוך40 היום. שבבחי׳ היום לעשותם אנכי ממש הוא עצמותו ומהותו ממש מצוך כו׳.
and as it is written, “which I (Anochi) command you today”: for at the level of “today, to do them,” Anochi (“I”) itself, which is His very essence and being, “commands you,” etc.
The verse “which I (Anochi) command you today” is read literally: in the realm of “today, to do them,” the time of action, it is Anochi, “I,” G-d’s very essence, who commands. The Commander Himself is present in each mitzvah.


ואי לזאת תהיה השמחה בקיום המצות גדולה לאלקים הוא אוא״ס [אור אין סוף] ב״ה ממש המלובש בהן ביתר שאת מרב כל. היינו בחי׳ כל דאחיד בשמיא ובארע׳ [ובארעא] וכמרז״ל [וכמאמר רבותינו זכרונם לברכה] יפה שעה4142 א׳ וכו׳:
Accordingly, the joy in fulfilling the mitzvos shall be great to Elokim, which is the Infinite Light itself, blessed be He, that is clothed in them, with an exaltation greater than “an abundance of everything,” that is, the level of kol (“all”) “which holds onto heaven and earth.” And as our Sages, of blessed memory, said, “Better is one hour,” and so on.
Therefore the joy in the mitzvos should be “great to Elokim,” to the Infinite Light that is clothed and hidden in them, a joy far greater than “an abundance of everything,” the kol that holds heaven and earth, both Gan Edens. So the Sages said, “Better is one hour [of repentance and good deeds in this world than all the life of the World to Come].”




Section 5 · ¶12–13
Arranging and raising up
12והנה להיות גילוי שמחה זו מאור א״ס ב״ה בנפש האדם הוא ע״י אהרן שהוא המדליק את הנרות להיות בחי׳ אורה ושמחה. כי אהרן הוא משבעה רועים המפרנסים וממשיכים לכללות נשמות ישראל מלמעלה מאוא״ס [מאור אין סוף] ב״ה.
Now, the revelation of this joy from the Infinite Light (Or Ein Sof), blessed be He, in a person’s soul comes through Aharon, who is the one who kindles the lamps, so that there be the level of light and joy. For Aharon is one of the seven shepherds who sustain and draw down to the souls of Israel as a whole, from above, from the Infinite Light, blessed be He.
This joy is revealed in the soul through Aharon, who kindles the lamps, so that there be “light and joy.” Aharon is one of the “seven shepherds,” in Kabbalistic tradition Avraham, Yitzchak, Yaakov, Moshe, Aharon, Yosef and David, who sustain the souls of Israel as a whole and draw G-dliness down to them from the Infinite Light.




13ואהרן הוא הרועה ומפרנס וממשיך לכללות נש״י [נשמות ישראל] בחי׳ אורה ושמחה הנ״ל ובהמשכה זו יש ב׳ בחי׳ יערוך את הנרות ובהעלות אהרן את הנרות43 יערוך להיות
Aharon is the shepherd who sustains and draws down to the souls of Israel as a whole the level of light and joy mentioned above. In this drawing down there are two levels: “he shall arrange the lamps” and “when Aharon raises up the lamps.” “He shall arrange”: that [it] be
Aharon, as shepherd, draws this light and joy to all the souls, and the drawing has two stages, matching two phrases: “he shall arrange the lamps” and “when Aharon raises up the lamps.” The first, “arranging,” is explained now.


ערוכה ושמורה בלב ונפש האדם בזכרו על ה׳ אלהיו בעמקו׳ [בעמקות] הדע׳ [הדעת] מעומק׳ [מעומקא] דלבא ביגיעת הנפש בהתבוננות בגדולת ה׳ כאשר תוכל נפשו שאת ובהעלות הוא היא
arranged and kept in a person’s heart and soul, when he remembers Havayah his G-d with depth of Daas (knowledge), from the depth of the heart, with toil of the soul, in contemplating the greatness of G-d, as much as his soul is able to bear. And “when [Aharon] raises up” is
“Arranging” means establishing the love within a person’s heart and soul by his own effort: contemplating G-d’s greatness deeply, with toil, as far as his soul can bear. The second stage, “raising up,” is then introduced.


המשכות השמחה הבאה מלמעלה להעלות את הנפש ולקשרה באלקים חיים הוא חיי החיים ב״ה מקור החיים ומקור התענוגים שלמעלה מעלה מהשתלשלות למעלה מכדי שתוכל נפשו שאת
the drawings down of the joy that comes from above, to raise up the soul and bind it to the living G-d, who is the Life of life, blessed be He, the source of life and the source of delights, who is far, far above the chain of descending worlds (hishtalshelus), beyond what his soul is able to bear.
“Raising up” is the joy that comes from above, lifting the soul and binding it to the living G-d, the source of all life and delight, who is far above the chain of descending worlds. It takes the soul beyond what it could reach by its own capacity.


והיא אהבת בכל מאדך44 המתגלה בק״ש [בקריאת שמע] ולקיום הק״ש [הקריאת שמע] בכל מאדך תקנו פסוקי דזמרה לפניה להיות רוממות אל בגרונם45 וחרב פיפיות בידם
This is the love of “with all your might” that is revealed in the Shema. And to fulfill the Shema “with all your might,” they instituted Pesukei deZimrah before it, so that there be “the exaltations of G-d in their throat and a two-edged sword in their hand,”
This higher love is “with all your might” (bechol me’odecha), a love without limit, revealed in the Shema. To reach it, the Sages instituted Pesukei deZimrah, the verses of praise said before the Shema, so that “the exaltations of G-d [are] in their throat and a two-edged sword in their hand.”


כי שעת צלותא שעת קרבא4647 לעשות הכנה בנפש האדם תחלה להגביר כח נפשו על המונעי׳ [המונעים] ומעכבים מבית ומחוץ.
for the time of prayer is a time of battle: to make a preparation in a person’s soul first, to strengthen the power of his soul over what hinders and obstructs it, from within and from without.
Prayer is a battle, so Pesukei deZimrah prepare the soul in advance, strengthening it against all the inner and outer obstacles that hold it back.


וזהו מערב ועד בקר48 כי ברישא חשוכא והדר נהורא49 שמאיר בנפשו אורה ושמחה בה׳ מעט מעט מתוך החשך כו׳:
And this is “from evening until morning,” for “first darkness and then light”: light and joy in G-d shine in his soul little by little, out of the darkness, etc.
This is why Aharon’s lamp burns “from evening until morning”: as the Sages say, “first darkness and then light.” Light and joy in G-d dawn in the soul gradually, out of the darkness.




Section 6 · ¶14–18
Crushed olive oil
14אך הדלקת אהרן את הנרות הוא בשמן זית כתית50 דוקא וכדאיתא במשנה כותש ונותן לתוך הסל51 כו׳. הראשון למנורה והשאר למנחות.
But Aharon’s kindling of the lamps is specifically with crushed olive oil, as the Mishnah states: “He crushes [the olives] and puts [them] into the basket,” etc.; “the first is for the Menorah and the rest is for the meal-offerings.”
Aharon lights the lamps specifically with “crushed olive oil.” The Mishnah describes how the finest oil was made: the olives were crushed and placed in a basket, and this first oil was for the Menorah, the rest for the meal-offerings.


והענין הוא כי ענין הזית הוא שיש בו מרירות. וכמו שאמרה היונה יהיו מזונתי מרורים כזית52 כו׳.
The explanation is that the nature of the olive is that it has bitterness, as the dove said, “Let my food be bitter as an olive,” etc.
The olive is bitter. As the Sages relate, the dove that brought Noach an olive leaf said, “Let my food be bitter as an olive [but given by Your hand].” The maamar now explains what this bitterness and its crushing mean in the soul.




15וגם אמרו בגמרא שהזית משכח תלמודו של ע׳ [שבעים] שנה5354 כו׳ שהוא מבחי׳ עולם השכחה שהוא מעולם הקליפות.
They also said in the Gemara that the olive makes one forget seventy years of his learning, etc., for it is of the level of the world of forgetting, which is of the world of the kelipos (husks).
The Gemara also says that olives make a person forget seventy years of learning. Forgetting belongs to the “world of forgetting,” the realm of the kelipos, the husks that conceal G-dliness.


והיינו ענין הגוף ונה״ב [ונפש הבהמית] שמנוגה ומשכא דחויא וכותשים אותו עד שמוציאים ממנו שמן היינו בחי׳ חכמה.
This is the body and the animal soul, which are from Nogah and “the serpent’s skin”; and one crushes it until oil is extracted from it, which is the level of Chochmah (wisdom).
The “olive” in a person is his body and animal soul, which come from Nogah, the kelipah that mixes good and evil, and from “the serpent’s skin.” Crushing it, subduing it, extracts its “oil,” which is Chochmah.




16וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כשם שהזית משכח תלמודו של ע׳ [שבעים] שנים. כך שמן זית מחזיר תלמודו של ע׳ [שבעים] שנה55 כו׳
As our Sages, of blessed memory, said: “Just as the olive makes one forget seventy years of his learning, so olive oil restores seventy years of his learning,” etc.,
The Sages taught that just as the olive causes forgetting, olive oil restores seventy years of learning: the same fruit that causes forgetting, once crushed, yields the oil that restores memory.


כי חכמה הוא מוח הזכרון56 כמ״ש בפ׳ קדש שרומזת בחכמה ולזכרון בין עיניך57 כו׳ וענין כתישה זו היינו להיות בבחי׳ אתכפייא סט״א [סטרא אחרא]
for Chochmah (wisdom) is the faculty of memory, as it is written in the section of Kadesh, which alludes to Chochmah, “and for a remembrance between your eyes,” etc. And this crushing means being at the level of the subjugation (iskafya) of the sitra achra (the other side)
Oil restores memory because Chochmah is the faculty of memory, as hinted in the tefillin passage Kadesh, which alludes to Chochmah and speaks of “a remembrance between your eyes.” The “crushing” that yields this oil is iskafya, the subjugation of the sitra achra.


ע״י לשארית נחלתו שמשים עצמו כשיריים58 שבחי׳ זו היא המכנעת כל הרצונות שבזלעו״ז [שבזה לעומת זה] שלא יהיה לו חפץ ורצון אחר לעצמו להנות ולהתענג בתענוגי בני אדם בעוה״ז ולא יבקש וירדוף אחריהם כלל
through “the remnant (she’eris) of His inheritance”: one who makes himself like leftovers (shirayim). This level is what subdues all the desires of the opposing side, so that he has no other wish or desire for himself, to enjoy and take delight in the delights of people in this world, and he will not seek or pursue them at all.
This subjugation comes through the quality of “the remnant (she’eris) of His inheritance,” which the Sages read as one who makes himself like shirayim, leftovers. Such a person has no desire of his own for worldly pleasures and does not pursue them.


כי מאחר שמשים עצמו כשיריים ומותרות בעולם וכאלו אין בו צורך בעולם כלל. מה לו ולעולם כו׳.
For since he makes himself like leftovers and superfluities in the world, as if there were no need for him in the world at all, what has he to do with the world? etc.
Since he regards himself as superfluous, as if the world had no need of him, he feels he has nothing to do with the world and its pleasures.




17ולכן לא יאבה לא העוה״ז ולא העוה״ב [העולם הבא]. וכמ״ש מי לי בשמים59 כו׳ וכמ״ש והיה שארית יעקב60 בגוים כו׳
Therefore he will desire neither this world nor the World to Come, as it is written, “Whom do I have in heaven,” etc.; and as it is written, “And the remnant of Yaakov shall be among the nations,” etc.;
Such a person wants neither this world nor the World to Come, as the Psalmist says, “Whom do I have in heaven [but You]?” The prophet too speaks of “the remnant of Yaakov… among the nations.”


וכתיב בתריה תרום ידך על צריך וכל אויביך יכרתו61 שבבחי׳ שארית יעקב שמשים עצמו כשיריים הוא מכרית וירים
and it is written after it, “Your hand shall be raised over your adversaries, and all your enemies shall be cut off.” For at the level of “the remnant of Yaakov,” one who makes himself like leftovers, he cuts [them] off and will raise
The next verse promises, “Your hand shall be raised over your adversaries, and all your enemies shall be cut off.” The Alter Rebbe applies it to the soul: one at the level of “the remnant,” who makes himself like leftovers, overcomes and cuts off whatever opposes his service.


ידו על צריו בבחי׳ רוממות אל בגרונם62 להיות חרב פיפיות בידם בהתגלות רוממות אוא״ס [אור אין סוף] על נפשו משא״כ בבחי׳ יש אין אני והוא יכולין לדור63 כו׳.
his hand over his adversaries, at the level of “the exaltations of G-d in their throat,” so that there be “a two-edged sword in their hand,” through the revelation of the exaltedness of the Infinite Light (Or Ein Sof) upon his soul. Whereas at the level of yesh [a sense of self], “I and he cannot dwell [together],” etc.
He prevails through “the exaltations of G-d in their throat,” the revelation of the Infinite Light’s exaltedness upon his soul. But one who feels himself a separate “something” (yesh) cannot receive it; of such a person G-d says, “I and he cannot dwell [together].”




18ואין אוא״ס [אור אין סוף] ב״ה שורה ומתגלה אלא במי שבטל כו׳. והיינו בחי׳ חכמה הוא בחי׳ שמן הנעשה
And the Infinite Light (Or Ein Sof), blessed be He, rests and is revealed only in one who is nullified, etc. And this is the level of Chochmah (wisdom), which is the level of oil, produced
The Infinite Light rests only on one who is nullified (batel). This bittul is Chochmah, the “oil” that comes from crushing the olive.


ע״י כתישת הזית שהשמן הוא שנמשך אחר הפתילה ונכלה ונשרף הכל באור הנאחז בפתילה שלא נשאר ממנו כלום
by crushing the olive: for the oil is what is drawn after the wick and is entirely consumed and burned in the light that holds onto the wick, so that nothing of it remains
Oil, unlike the wick, is drawn up after the flame and consumed entirely in the light that holds onto the wick, leaving nothing behind.


(משא״כ מן הפתילה נשאר קצת אפר)64 וכך בחי׳ החכמה הוא בחי׳ הבטול שבטל ונכלל ממש באור הנר של מצוה זו להיות גילוי אוא״ס [אור אין סוף] ב״ה ממש על נפשו.
(whereas of the wick some ash remains). So too, the level of Chochmah is the level of self-nullification (bittul): one is nullified and truly included in the light of the lamp of this mitzvah, so that the Infinite Light itself, blessed be He, is revealed upon his soul.
The wick, by contrast, leaves some ash. So too, Chochmah is complete self-nullification: one is absorbed wholly into the light of the mitzvah, so that the Infinite Light itself is revealed upon his soul.


ועי״ז מתקיים בנפשו אוא״ס [אור אין סוף] ב״ה הנמשך מן המצוה. משא״כ בלא בחי׳ שמן הרי אין אור הנר מתקיים על הפתילה לבדה אלא דולקת מהר וכלה כרגע כו׳.
Through this the Infinite Light, blessed be He, that is drawn from the mitzvah endures in his soul. Whereas without the level of oil, the light of the lamp does not endure on the wick alone; rather, it burns quickly and is gone in a moment, etc.
Through this bittul the Infinite Light drawn from the mitzvah endures in the soul. A wick without oil flares up and is gone in a moment; so too, without bittul the light of the mitzvah does not last.




Section 7 · ¶19–20
Outside the curtain
19והנה עבודת אהרן בעריכת הנרות והעלאתם היינו בחינת השמחה של מצוה היא מחוץ לפרכת העדות. וענין הפרכת65 הוא כי הנה כתיב כי שמש ומגן66 הוי״ה אלקים.
Now, Aharon’s service in arranging the lamps and raising them up, which is the level of the joy of mitzvah, is “outside the curtain of the Testimony.” The matter of the curtain is this: it is written, “For a sun and a shield is Havayah Elokim.”
Aharon’s service, arranging and raising up the lamps, is the joy of the mitzvah, and it takes place “outside the curtain of the Testimony.” To explain the curtain, the Alter Rebbe cites “For a sun and a shield is Havayah Elokim.”


פי׳ כי שם הוי״ה הוא ענין יחודא עלאה איך שאין עוד מלבדו67 וכלא קמיה כלא חשיב כו׳
The meaning is: the Name Havayah is the higher unity (yichuda ila’ah), how “there is nothing else besides Him” and “all before Him is considered as nothing,” etc.;
The Name Havayah stands for the higher unity (yichuda ila’ah): from G-d’s perspective there is nothing besides Him, and all before Him is as nothing.


ושם אלקים הוא המסתיר ומעלים להיות נראה העולם בבחי׳ יש ודבר כו׳ רק אעפ״כ [אף על פי כן] מלא כל הארץ כבודו68 בבחי׳ יחודא תתאה.
and the Name Elokim is what hides and conceals, so that the world appears to be something existent, a thing [in itself], etc.; yet even so, “the whole earth is full of His glory,” at the level of the lower unity (yichuda tata’ah).
The Name Elokim conceals, so that the world appears to exist as a thing in itself; yet “the whole earth is full of His glory.” Recognizing G-d within a world that seems to exist is the lower unity (yichuda tata’ah).


והנה שם אלקים הוא מגן לשם הוי״ה כמו מגן שעושין לשמש69 שמחמת שא״א להסתכל בשמש מרוב בהירותו כו׳:
Now, the Name Elokim is a shield for the Name Havayah, like a shield that is made for the sun, since it is impossible to look at the sun because of its great brightness, etc.
Elokim is a shield for Havayah, like a cover for the sun: the sun is too bright to look at, and the shield makes its light bearable.




20וזהו ענין והבדילה הפרכת לכם70 בין הקדש כו׳ ושם הוא ענין עריכת הנרות ושמחה ש״מ [של מצוה] מחוץ לפרכת בבחי׳ יחודא תתאה להיות רץ לבך71 ליחודא עלאה
And this is the meaning of “The curtain shall separate for you between the holy,” etc. And there is the arranging of the lamps and the joy of mitzvah, outside the curtain, at the level of the lower unity (yichuda tata’ah), so that “your heart runs” to the higher unity (yichuda ila’ah),
So the verse says, “The curtain shall separate for you between the Holy [and the Holy of Holies].” Outside the curtain, in the realm of the lower unity, are the arranging of the lamps and the joy of the mitzvah, which make “your heart run” toward the higher unity.


כי שמחה זו היא בחי׳ רצוא בנפש מחמת גילוי אור א״ס ב״ה ממש שבמצותיו שעי״ז אליו לבדו ית׳ תכסוף ותכלה הנפש בבחי׳ ובכל מאדך72 בשמחה שהיא בחי׳ ובהעלות אהרן כו׳:
for this joy is the level of ratzo (running) in the soul, because of the revelation of the Infinite Light (Or Ein Sof) itself, blessed be He, that is in His mitzvos, through which the soul yearns and pines for Him alone, may He be blessed, at the level of “and with all your might,” with joy, which is the level of “and when Aharon raises up,” etc.
This joy is the soul’s ratzo, its running forth toward G-d, aroused by the revelation of the Infinite Light that is in His mitzvos. The soul yearns and pines for Him alone, “with all your might,” in joy, and this is “when Aharon raises up” the lamps.




Section 8 · ¶21–23
Torah through Moshe
21אך הכח הזה שיש לאהרן להעלות את הנפש מחוץ לפרכת להיות בה גילוי אהבה זו שהיא בבחי׳ א״ס הנה ע״ז נאמר חוקת עולם לדורותם73 מאת בני ישראל.
But this power that Aharon has, to raise up the soul outside the curtain so that this love, which is at the level of the Infinite (Ein Sof), be revealed in it: of this it is said, “an eternal statute for their generations, from (me’es) the children of Israel.”
Where does Aharon get the power to raise the soul, from outside the curtain, to this infinite love? From what the verse goes on to say: “an eternal statute for their generations, from (me’es) the children of Israel.”


פי׳ מאת היינו מבחי׳ אותיות התורה74 שמאל״ף ועד תי״ו דהיינו ע״י עסק התורה של בני ישראל שהאדם לומד ומשים לבו ונפשו באותיות שמדבר בהם בדו״ר [בדחילו ורחימו] שאותיות אלו יסודתן בהררי קדש75 חכמה עלאה
The meaning is: me’es means from the level of the letters of the Torah, which run from alef to tav (es), that is, through the Torah study of the children of Israel, when a person studies and sets his heart and soul on the letters he speaks, with awe and love, for these letters have “their foundation in the holy mountains,” supernal Chochmah (wisdom).
Me’es is read as “from es”: alef and tav, the first and last letters, that is, the letters of the Torah. When a Jew studies and puts his heart and soul into the words he speaks with awe and love, he draws on these letters, whose root is in supernal Chochmah, “the holy mountains.”


לכן התורה היא אור שהיא מאירה את הנר שנר מצוה היא כלי לאור התורה והתורה היא אור וחיות המצות והן הגורמות להיות כח
Therefore the Torah is light, for it lights the lamp: the lamp of a mitzvah is a vessel for the light of the Torah, and the Torah is the light and life-force of the mitzvos. And they [the letters] are what bring about the power
So the Torah is the light that lights the lamp: the lamp of the mitzvah is a vessel for the Torah’s light, and the Torah is the light and life-force of the mitzvos. The letters of the Torah are what give Aharon his power.


לאהרן להיות שושבין להמשיך אור וגילוי האהבה בנפש האדם ולהיות בה אורה ושמחה ש״מ [של מצוה]. משא״כ ע״ה [עם הארץ] שאין בו בחינת חכמה ארז״ל [אמרו רבותינו זכרונם לברכה] ולא ע״ה [עם הארץ] חסיד7677 כו׳.
for Aharon to be the groomsman, to draw light and the revelation of love into a person’s soul, so that there be in it light and the joy of mitzvah. Whereas of an unlearned person (am ha’aretz), in whom there is no level of Chochmah, our Sages, of blessed memory, said, “nor can an unlearned person be pious,” etc.
With this power Aharon serves as groomsman, drawing light and love into the soul and bringing it the light and joy of the mitzvah. Without the Chochmah of Torah this cannot happen, as the Sages said, “an unlearned person cannot be pious (a chassid).”


אך להיות המשכת התורה למטה בישראל הוא ע״י בחי׳ משה וכמ״ש בזהר78 ע״פ מה יתרון לאדם בכל עמלו שיעמל תחת השמש.79
But the drawing down of the Torah below, into Israel, is through the level of Moshe, as is written in the Zohar on the verse, “What profit has a man in all his toil that he toils under the sun?”:
The Torah itself reaches Israel through the level of Moshe, as the Zohar explains on the verse “What profit has a man in all his toil that he toils under the sun?”


שאני עמל׳ [עמלא] דאורייתא דהיא לעילא מן שמשא80 ושם הוא מדרגת משה כבד פה וכבד לשון81 כו׳.
“The toil of Torah is different, for it is above the sun.” And there is the rank of Moshe, “heavy of mouth and heavy of tongue,” etc.
The Zohar answers that the toil of Torah is different, for it is “above the sun,” above the level of “a sun and a shield.” That is where Moshe stands, he who was “heavy of mouth and heavy of tongue.”


כי בחי׳ עסק התורה הנה אינו בדרך שמחה ש״מ [של מצוה] שהוא בבחי׳ רץ לבך מחוץ לפרכת
For the level of Torah study is not by way of the joy of mitzvah, which is at the level of “your heart runs,” outside the curtain;
Torah study is not of the same mode as the joy of the mitzvah, which is the heart’s “running,” outside the curtain.


אלא היא בבחי׳ שוב לאחד שע״י התורה הוא גילוי יחודו ית׳ למטה כמו למעלה ע״י התורה שהיא דבר ה׳ ממש.
rather, it is at the level of “return to the One,” for through the Torah His unity, may He be blessed, is revealed below as it is above, through the Torah, which is the very word of G-d.
Torah study is “return to the One”: through it G-d’s unity is revealed below as it is above, for the Torah is G-d’s very word. Where “running” is the soul’s yearning upward, “return” is the revelation of the higher unity here below.




22וכמ״ש ודברי אשר שמתי בפיך82 דברי ממש הנה ארז״ל [אמרו רבותינו זכרונם לברכה] מתניתא מלכתא83 כמלך עצמו שמתאחד עם דבר ה׳ זו הלכה84 שיהא הפסק כך כאלו הפסק הזה יוצא מפי עצמו
As it is written, “And My words that I have placed in your mouth”: My words, truly. Our Sages, of blessed memory, said, “The Mishnah is a queen”: like the king himself, for one becomes one with “the word of G-d — this is halachah,” that the ruling should be thus, as if this ruling came forth from his own mouth.
Torah is G-d’s very word, as the verse says, “My words that I have placed in your mouth”: truly My words. Hence the Sages’ “The Mishnah is a queen”: one who learns becomes one with “the word of G-d, which is halachah,” as if the ruling came forth from his own mouth, like a king’s.


והיינו מעלת ומדרגת מי שתורתו אומנתו כמו רשב״י [רבי שמעון בר יוחאי] וחביריו (שלכן פטורים מן התפלה שהתפלה היא בחינת בטול בהשתחוואות והמשכת אוא״ס [אור אין סוף] ב״ה המשכות אלו נמשכות ע״י עסק התורה ג״כ)
And this is the distinction and rank of one whose Torah is his occupation, like Rabbi Shimon bar Yochai and his colleagues (which is why they are exempt from prayer: for prayer is the level of self-nullification (bittul), in the prostrations, and the drawing down of the Infinite Light (Or Ein Sof), blessed be He, and these drawings down are drawn through Torah study as well).
This is the level of those whose Torah study is their whole occupation, like Rabbi Shimon bar Yochai and his colleagues. The parenthesis explains why they were exempt from prayer: prayer brings bittul, expressed in bowing, and draws down the Infinite Light, and their Torah study accomplished these same things.


וכמו שא׳ רשב״י [רבי שמעון בר יוחאי] בחד קטירא אתקטרנא8586 כו׳ שהוא בחי׳ בטול באוא״ס [באור אין סוף] ב״ה ממש בבחי׳ יחו״ע [יחודא עילאה] ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] ות״ת [ותלמוד תורה] כנגד כולם.8788
And as Rabbi Shimon bar Yochai said, “With one bond I am bound,” etc., which is the level of self-nullification in the Infinite Light itself, blessed be He, at the level of the higher unity (yichuda ila’ah). This is why our Sages, of blessed memory, said, “and Torah study is equal to them all.”
Rabbi Shimon said, “With one bond I am bound [to the Holy One, blessed be He]”: complete bittul in the Infinite Light, the higher unity. That is why “Torah study is equal to them all.”


והנה כדי שיגיע לבחי׳ ומדרגת בטול זה כתיב ויקחו אליך שמן זית זך89 בחי׳ חכמה כי איזהו חכם הרואה את הנולד90 דהיינו הנולד מאין ליש.
Now, in order to reach this level and rank of self-nullification, it is written, “that they take to you pure olive oil”: the level of Chochmah (wisdom), for “Who is wise? One who sees what is born (hanolad),” that is, what is born from nothing to something.
To reach this bittul one needs the “pure olive oil” brought to Moshe, which is Chochmah. The Sages define the wise man as “one who sees what is born” (hanolad), which the Alter Rebbe reads as seeing how everything is born, continually, from nothing into something.




23וכמאמר המחדש בטובו בכל יום תמיד מעשה בראשית כו׳. כי ההתחדשות מאין ליש הוא תמיד כו׳.
As in the saying, “Who in His goodness renews each day, continually, the work of creation,” etc. For the renewal from nothing to something is continual, etc.
The daily prayer says that G-d “in His goodness renews each day, continually, the work of creation”: creation from nothing into something happens constantly, not once.


והיינו לפי כי אני הוי״ה לא שניתי91 ואתה הוא קודם שנברא כו׳ רק ההתחדשות להיות יש הוא רק הארה בעלמא כו׳.
That is because “I, Havayah, have not changed,” and “You are He before [the world] was created,” etc.; rather, the renewal so that there be a yesh (something) is only a mere glimmer, etc.
This is so because “I, Havayah, have not changed”: G-d is the same after creation as before it. What is renewed so that the world exists is only a glimmer of His light, not His essence.


ולכך צ״ל התחדשות ההארה תמיד שלא תבטל במציאות לגמרי כו׳ וכאשר ישים אל לבו הדבר הזה יהיה בבחי׳ בטול אליו ית׳ ורוח אייתי רוח92 ואמשיך רוח כו׳ בטול אוא״ס [אור אין סוף] ב״ה ממש על נפשו בעסק התורה כו׳:
Therefore the glimmer must be renewed continually, so that it not be nullified out of existence entirely, etc. And when one takes this matter to heart, he will be at the level of self-nullification (bittul) toward Him, may He be blessed; and “spirit brings spirit and draws spirit,” etc.: self-nullification [before] the Infinite Light (Or Ein Sof) itself, blessed be He, upon his soul, in Torah study, etc.
Since a glimmer would cease to exist if not renewed, it must be renewed every moment. One who takes this to heart comes to bittul before G-d, and since “spirit brings spirit and draws spirit,” his bittul below draws down from above the Infinite Light itself upon his soul in his Torah study (the closing words of the Hebrew are elliptical).




Section 9 · ¶24–25
The answers
24וזהו ואתה תצוה את בני ישראל93 תצוה מלשון צוותא והתקשרות94 ע״י ויקחו אליך שמן זית זך לבחי׳ משה תחלה
And this is “And you shall command (tetzaveh) the children of Israel”: tetzaveh is an expression of joining (tzavta) and connection, through “that they take to you pure olive oil,” to the level of Moshe, first.
Now the opening verse is explained: tetzaveh, “you shall command,” is read as tzavta, “joining” and bonding. Israel is bound to Moshe through bringing “pure olive oil,” their Chochmah and bittul, first to the level of Moshe.


ומזה נמשך להיות חוקת עולם מאת בני ישראל95 להיות אותיות התור׳ [התורה] גורמת שיערוך אהרן את הנרות בחי׳ שמחה של מצוה מחמת כי אותיות התורה הן הנמשכות מבחי׳ משה ואתה תצוה את בני ישראל כו׳.
From this it comes about that there is “an eternal statute from the children of Israel”: that the letters of the Torah bring about Aharon’s arranging of the lamps, the level of the joy of mitzvah, because the letters of the Torah are what is drawn from the level of Moshe: “And you shall command the children of Israel,” etc.
From this bond comes “an eternal statute… from (me’es) the children of Israel”: the letters of the Torah give Aharon the power to arrange the lamps, the joy of the mitzvah. The letters of the Torah come from the level of Moshe, and so the verse says, “And you shall command the children of Israel.”




25והנה בבחי׳ אהרן שהוא בחי׳ רץ לבך כתיב מערב ועד בקר96 ברישא חשוכא והדר נהורא97
Now, of the level of Aharon, which is the level of “your heart runs,” it is written “from evening until morning”: “first darkness and then light.”
This answers the second question. Aharon’s level is “your heart runs,” and of it the verse says “from evening until morning”: “first darkness and then light,” a light that dawns gradually, within time.


אבל בבחי׳ משה שהוא בבחי׳ שוב לאחד וגילוי יחודו ית׳ בבחי׳ יח״ע [יחודא עילאה] כתיב להעלות נר תמיד98 שהוא גילוי יחוד עליון שלמעלה מהזמן ולפניו ית׳ כחשכה כאורה99 שהוא השוה ומשוה כו׳ וד״ל [ודי למבין]:
But of the level of Moshe, which is at the level of “return to the One” and the revelation of His unity, may He be blessed, at the level of the higher unity (yichuda ila’ah), it is written “to raise up a lamp continually”: this is the revelation of the higher unity, which is above time, and before Him, may He be blessed, “darkness is as light,” for He is the One who is equal and makes equal, etc. And this suffices for one who understands.
Moshe’s level is “return to the One,” the revelation of the higher unity, and so of him the verse says “to raise up a lamp continually”: a unity above time, before which “darkness is as light.” G-d is “the One who is equal and makes equal,” and the Alter Rebbe leaves the rest to the understanding reader.



In one’s avodah
To do the mitzvos with a joy greater than all the delights of the World to Come, knowing that G-d’s very essence is clothed in them; to “arrange” that love through deep contemplation of G-d’s greatness, preparing in Pesukei deZimrah for the battle of prayer; to “crush the olive” by making oneself like leftovers, with no desire for this world’s pleasures, so that the light of the mitzvah endures; and to study Torah with awe and love, taking to heart that the world is renewed from nothing at every moment, which brings bittul and draws the Infinite Light upon the soul.
Questions for discussion
	Why is a groomsman needed only on the wedding day, and what does this say about Aharon’s role in the soul’s service?
	If all of Gan Eden is only “the work of His hands,” why should the joy of doing a mitzvah in this world be greater than its delights?
	How does making oneself like “leftovers” produce Chochmah, the “oil” in which the light of the mitzvah endures?
	What is the difference between “your heart runs” (Aharon) and “return to the One” (Moshe), and why does Aharon’s power depend on Moshe?
	Why does Aharon’s lamp burn “from evening until morning” while Moshe’s is “continual”?

Sources and references
Notes
Paragraph 1
1ואתה תצוה
This maamar is also printed in the Lemberg edition of Torah Ohr, at 8c, and the Mitteler Rebbe’s transcript of its explanation (biur) is printed further on in Torah Ohr, at 110a, where it sets out the roots of this maamar’s ideas, beginning with Aharon, “the groomsman of the Matrona,” as the one who raises up the fallen sparks.
Kehot’s noteנדפס גם בתו״א לעמבערג ח, ג. הנחת כ״ק אדה״א בסה״מ תקס״ז ע׳ סו. ביאור-הנחת כ״ק אדה״א נדפס לקמן קי, א. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. ובהערות וציונים לפלח הרמון בראשית ק, א (ד״ה מאי חנוכה) מציין לכאן. המאמר עם הגהות וקיצורים באוה״ת תצוה ע׳ א׳תקמא. הערות ע׳ א׳תקסג. קיצור ע׳ א׳תקסט. ע׳ א׳תקעג. קיצור והגהות ע״ז בכרך ח ע׳ ג׳נו. הגהות ע׳ ג׳נט. ד״ה זה בס׳ מאמרי אדה״א שמות ח״ב ע׳ שטו מיוסד על מאמר זה.
2ואתה תצוה
The opening verse of Parshas Tetzaveh: Moshe is to command Israel to bring him pure olive oil, crushed for lighting, “to raise up a lamp continually.” The maamar asks why the oil is brought to Moshe.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כז, כ.
3ויקחו אליך
The Gemara reads “to you” as “to you, and not to Me: I do not need its light.” According to the Kehot note, Or HaTorah quotes this passage in sharpening the maamar’s question.
Menachot 86b:5–7מנחות פ״ו ב:ה׳-ז׳
(ויקרא כד, ב) צו את בני ישראל ויקחו אליך שמן זית זך אמר רבי שמואל בר נחמני אליך ולא לי לא לאורה אני צריך: שלחן בצפון ומנורה בדרום אמר ר׳ זריקא אמר ר׳ אלעזר לא לאכילה אני צריך ולא לאורה אני צריך (מלכים א ו, ד) ויעש לבית חלוני שקופים אטומים תנא שקופין [מבפנים] ואטומים [מבחוץ] לא לאורה אני צריך
Wikisource Talmud Bavli (CC-BY-SA)
4מחוץ לפרכת אשר על העדת יערך אתו אהרן
Aharon and his sons arrange the lamp in the Tent of Meeting, outside the curtain over the Testimony, “from evening until morning.” Since the lamp is Aharon’s task, the question arises.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5למה צוה ה׳ ויקחו אליך
Or HaTorah quotes the Gemara (Menachos 86b), “‘to you’: and not to Me; I do not need its light,” and asks how it can be “to you” when the lamps belong to Aharon and not to Moshe.
Kehot’s noteראה תו״כ פ׳ אמור פי״ג ובהגהות מהרי״ד. באוה״ת ע׳ א׳תקמא הביא מגמרא ”פ״ט דמנחות דפ״ו ע״ב אליך ולא לי לא לאורה אני צריך, וקשה איך היא אליך, הרי זה שייך לאהרן ולא למשה”. וראה שם ע׳ א׳תקעה.
Paragraph 2
6Kehot’s note points to Leviticus 24:2 for these words.
Leviticus 24:2ויקרא כ״ד:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
’Command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7להעלות נר תמיד
The first verse, which speaks of bringing the oil to Moshe, describes the lamp as “continual” (tamid).
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8מערב עד בקר
The second verse, about Aharon, says only “from evening until morning,” without “continually”; the difference is explained at the end of the maamar.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9אהרן שושבינא דמטרוניתא
At 32b (Miketz), Aharon, “the groomsman of the Matrona,” is one of the seven shepherds who channel G-dliness into the Congregation of Israel, so that the souls burn with a love that rises like a flame of itself.
Kehot’s noteנסמן לעיל לב, ב. ראה לקמן קי, א ובמ׳מ לשם. באוה״ת ע׳ א׳תקסג מבאר ענין שושבינא ומביא ראי׳ מהרשב״ם פ״ט דב״ב קמד, ב דמתרגמינן בשמואל-ב סי׳ טז רעה דוד שושבינא דדוד.
10ואהרן הוא השושבין
The note sends the reader to Or HaTorah on Bamidbar, p. 9, on Aharon as the groomsman.
Kehot’s noteעי׳ באוה״ת פ׳ במדבר ע׳ ט.
Paragraph 3
11ענין השושבינים . . אלא בשעת החתונה
The note points to a talk in Likkutei Sichos, vol. 22, on this point, that groomsmen are needed only at the time of the wedding.
Kehot’s noteראה לקו״ש חכ״ב ע׳ 62.
12ביום חתונתו וביום שמחת לבו
“Go out and gaze, daughters of Zion, at King Shlomo, at the crown with which his mother crowned him on the day of his wedding and on the day of the gladness of his heart.” The maamar applies “the day of his wedding” to the time when the groomsman is needed. (Kehot’s note prints 3:8.)
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, ח.
13Kehot’s note points to Song of Songs 3:11 for these words.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14שמחה של מעלה
In the glosses on this maamar in Or HaTorah the reading is “a joy of mitzvah” (simchah shel mitzvah) instead of “a joy from above” (simchah shel ma’alah).
Kehot’s noteבאוה״ת הגהות על מאמר זה הגי׳: של מצוה.
15תחת אשר לא עבדת
From the rebuke: the curses come “because you did not serve Havayah your G-d with joy and with gladness of heart.” It shows that Torah and service must be joyful.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
Paragraph 4
16באשרי כי אשרוני בנות
Leah’s words when Zilpah bore a son, whom she named Asher. The word there means happiness and praise, and the maamar reads the asher of the blessing over mitzvos in the same sense.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
Paragraph 5
17ויניחהו בג״ע
G-d placed Adam in Gan Eden “to work it and to guard it.” The maamar reads “to work it” as the positive commandments, through which a person makes Gan Eden.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
18לעבדה במ״ע
At 5d (Bereishis), Adam was placed in Gan Eden “to work it,” meaning the 248 positive commandments, to draw the Infinite Light into Gan Eden; through the abundance of revealed light, the holy sparks that had fallen into evil would rise of themselves, without battle.
Kehot’s noteנסמן לעיל ה, ד.
19שע״י המצות הוא עושה הג״ע
Likkutei Torah explains that the radiance in the upper Gan Eden is drawn from Torah and that in the lower Gan Eden from fulfilling the mitzvos, as “to work it” is the positive commandments and “to guard it” the prohibitions; Adam was in the lower Gan Eden, on earth.
Kehot’s noteראה גם לקו״ת פ׳ שלח לט, ג. נתבאר בארוכה באוה״ת פ׳ חוקת ע׳ א׳תרכב ואילך.
20מוטב דלידייני׳
When Acher died, it was said of him, “Better that he be judged and come to the World to Come.” The maamar cites it to show that the delight of the World to Come is worth any suffering.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב. ראה לעל ח, ד.
21אם לעוברי רצונו כך לעושי רצונו
Hearing the tumult of Rome from afar, the Sages wept and Rabbi Akiva laughed: “If it is so for those who transgress His will, how much more so for those who do His will.” The maamar uses it to compare the fallen pleasures of this world with the delight of Gan Eden.
Makkot 24b:1–2מכות כ״ד ב:א׳-ב׳
בָּאֵשׁ, וְלֹא נִבְכֶּה?! אָמַר לָהֶן: לְכָךְ אֲנִי מְצַחֵק, וּמָה לְעוֹבְרֵי רְצוֹנוֹ כָּךְ, לְעוֹשֵׂי רְצוֹנוֹ עַל אַחַת כַּמָּה וְכַמָּה. שׁוּב פַּעַם אַחַת הָיוּ עוֹלִין לִירוּשָׁלַיִם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַצּוֹפִים קָרְעוּ בִּגְדֵיהֶם, כֵּיוָן שֶׁהִגִּיעוּ לְהַר הַבַּיִת רָאוּ שׁוּעָל שֶׁיָּצָא מִבֵּית קׇדְשֵׁי הַקֳּדָשִׁים, הִתְחִילוּ הֵן בּוֹכִין וְרַבִּי עֲקִיבָא מְצַחֵק. אָמְרוּ לוֹ: מִפְּנֵי מָה אַתָּה מְצַחֵק? אָמַר לָהֶם: מִפְּנֵי מָה אַתֶּם בּוֹכִים? אָמְרוּ לוֹ: מָקוֹם שֶׁכָּתוּב בּוֹ ״וְהַזָּר הַקָּרֵב יוּמָת״, וְעַכְשָׁיו שׁוּעָלִים הִלְּכוּ בּוֹ, וְלֹא נִבְכֶּה?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
22ר״ע כשראה כרך גדול
Kehot’s note sends the reader to Torah Ohr 15d for the source of Rabbi Akiva’s saying.
Kehot’s noteנסמן לעיל טו, ד.
23דרך נפילה מאיגרא רמה
Reading the verse “He cast down from heaven to earth” in Lamentations, Rebbi let the scroll fall from his hand and said, “From a high roof to a deep pit.” The maamar uses the phrase for the abrupt fall of the delights from the levels of holiness.
Chagigah 5b:16–17חגיגה ה׳ ב:ט״ז-י״ז
רַבִּי הֲוָה נָקֵיט סֵפֶר קִינוֹת וְקָא קָרֵי בְּגַוֵּיהּ, כִּי מְטָא לְהַאי פְּסוּקָא ״הִשְׁלִיךְ מִשָּׁמַיִם אֶרֶץ״ — נְפַל מִן יְדֵיהּ, אֲמַר: מֵאִיגָּרָא רָם לְבֵירָא עַמִּיקְתָּא. רַבִּי וְרַבִּי חִיָּיא הֲווֹ שָׁקְלִי וְאָזְלִי בְּאוֹרְחָא, כִּי מְטוֹ לְהָהוּא מָתָא, אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא? נֵזִיל וְנַיקְבֵּיל אַפֵּיהּ. אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא, וּמְאוֹר עֵינַיִם הוּא. אֲמַר לֵקהּ רַבִּי חִיָּיא לְרַבִּי: תִּיב אַתְּ, לָא תְּזַלְזֵל בִּנְשִׂיאוּתָךְ. אֵיזִיל אֲנָא וְאַקְבֵּיל אַפֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
24In its plain sense the verse faults serving G-d without joy “when you had an abundance of everything.” The maamar reads merov kol as “more than an abundance of everything”: the joy in the mitzvos should exceed all the delights of the World to Come.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25יותר מרוב כל
Tanya, chapter 26, cites “Because you did not serve Havayah your G-d with joy” and refers to the Arizal’s well-known interpretation of the verse; Kehot notes that the maamar’s reading, “more than an abundance of everything,” follows that interpretation.
Kehot’s noteוכפי׳ האריז״ל המובא בתניא פכ״ו.
Paragraph 8
26הקב״ה מניח תפלין
The Gemara asks, “From where do we know that the Holy One, blessed be He, puts on tefillin?” The maamar cites it as an example of the arousal from above that answers our fulfillment of the mitzvos below.
Berakhot 6a:17–18ברכות ו׳ א:י״ז-י״ח
אָמַר רַבִּי אָבִין בַּר רַב אַדָּא, אָמַר רַבִּי יִצְחָק: מִנַּיִן שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מַנִּיחַ תְּפִילִּין שֶׁנֶּאֱמַר: ״נִשְׁבַּע ה׳ בִּימִינוֹ וּבִזְרוֹעַ עֻזּוֹ״. ״בִּימִינוֹ״ — זוֹ תּוֹרָה, שֶׁנֶּאֱמַר: ״מִימִינוֹ אֵשׁ דָּת לָמוֹ״, ״וּבִזְרוֹעַ עֻזּוֹ״ — אֵלּוּ תְּפִילִּין, שֶׁנֶּאֱמַר: ״ה׳ עֹז לְעַמּוֹ יִתֵּן״.
Rab Abin b. Rab Adda said in the name of R. Isaac : Whence is it that the Holy One, blessed be He, lays Tefillin ? As it is said, "The L-rd hath sworn by His right hand, and by the arm of His strength" (Is. Ixii. 8). "By His right hand" means Torah ; as it is said, "At His right hand was a fiery law unto them" (Deut. xxxiii. 2); "by the arm of His strength" means Tefillin, as it is said, "The L-rd will give strength unto …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
27בהשכלתם — (וזהו ומעשה ידיו
In Or HaTorah the passage beginning “And this is [the meaning of] ‘and the firmament declares the work of His hands’” is marked as a gloss (hagahah).
Kehot’s noteבאוה״ת ע׳ א׳תקמג מציין קודם זה הג״ה.
28ומעשה ידיו מגיד הרקיע
“The heavens tell the glory of G-d, and the firmament declares the work of His hands.” Since Gan Eden is called “the Academy of the Firmament,” what it declares is only “the work of His hands.”
Psalms 19:2תהילים י״ט:ב׳
הַשָּׁמַיִם מְסַפְּרִים כְּבוֹד־אֵל וּמַעֲשֵׂה יָדָיו מַגִּיד הָרָקִיעַ:
The heavens declare the glory of G-d, and the firmament showeth His handiwork;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ועמ״ש בפי׳ הללוהו ברקיע עזו
Kehot suggests that the cross-reference “see what is written in the explanation of ‘Praise Him in the firmament of His strength’” means the discourse with that opening in the Siddur.
Kehot’s noteאולי הכוונה לד״ה זה בסידור סט, ד.
30הללוהו ברקיע עוזו
“Praise G-d in His sanctuary; praise Him in the firmament of His strength.” The parenthesis refers to an explanation of this verse given elsewhere.
Psalms 150:1תהילים ק״נ:א׳
הַלְלוּ־קָהּ הַלְלוּ־אֵל בְּקׇדְשׁוֹ הַלְלוּהוּ בִּרְקִיעַ עֻזּוֹ:
Hallelujah. Praise G-d in His sanctuary; Praise Him in the firmament of His power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ת״ח אין להם מנוחה
“Torah scholars have no rest, neither in this world nor in the World to Come, as it is said, ‘They go from strength to strength.’” The maamar infers that there are many levels of Gan Eden, one above the other.
Berakhot 64a:12–13ברכות ס״ד א:י״ב-י״ג
אָמַר רַבִּי חִיָּיא בַּר אָשֵׁי אָמַר רַב: תַּלְמִידֵי חֲכָמִים אֵין לָהֶם מְנוּחָה לֹא בָּעוֹלָם הַזֶּה וְלֹא בָּעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״יֵלְכוּ מֵחַיִל אֶל חָיִל יֵרָאֶה אֶל אֱלֹקִים בְּצִיּוֹן״. אָמַר רַבִּי אֶלְעָזָר אָמַר רַבִּי חֲנִינָא: תַּלְמִידֵי חֲכָמִים מַרְבִּים שָׁלוֹם בָּעוֹלָם, שֶׁנֶּאֱמַר: ״וְכׇל בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ״.
R. Hiyya b. Ashe said in the name of Rab[3] : The disciples of the wise have rest neither in this world nor in the world to come; as it is said, "They go from strength to strength, every one of them appeareth before G-d in Zion." R. Eleazar said in the name of R. Hannina: The disciples of the wise increase peace in the world; as it is said, "And all thy children shall be taught of the L-rd ; and great shall be the peace of thy children" …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א.
32ילכו מחיל אל חיל
“They go from strength to strength; [each] appears before G-d in Zion.” The Sages base on it the endless ascent of Torah scholars.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ח.
Paragraph 9
33כי כל בשמים ובארץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א כט, יא.
34כי כל בשמים ובארץ
From David’s blessing: “Yours, G-d, are the greatness and the might… for all that is in the heavens and on the earth.” The maamar quotes its Aramaic rendering, “which holds onto heaven and earth,” making kol the bond between the two.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ענין שנזכר בספרים
At 7c (Bereishis), the Alter Rebbe explains the pillar between the lower and the upper Gan Eden as self-nullification: to rise to a higher grasp, a soul must first set aside its sense of self and the grasp it had before.
Kehot’s noteלקמן ק, ב מציין לזח״ב ריא, א. ולפ׳ ויחי ריט, א. וראה בהמצויין לעיל ז, ג. ולקמן ק, ב.
36עמוד בג״ע
The Zohar describes a pillar standing in the middle of the Garden, by which souls rise upward through an opening in the firmament. The maamar calls it the pillar that joins the lower and the upper Gan Eden.
Zohar, Vayakhel 24:316–325ספר הזהר, ויקהל כ״ד:שט״ז-שכ״ה
The celestial river brings forth the souls who fly off into the Garden; the lower river in the terrestrial Garden, on the other hand, builds up the souls and makes them fit and able to enjoy those radiances, and so to mount up to the celestial Paradise through the central opening of the firmament and by the pillar that stands in the centre of the Lower Paradise. That pillar is enveloped in cloud and smoke and bright flashes, the cloud and smoke encircling it from the outside in order to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
37עמוד בג״ע
The Zohar on Vayechi also speaks of a pillar of three colors, called “the foundation of Mount Zion,” by which the soul rises. Kehot lists it with the passage above as the source for the pillar in Gan Eden.
Zohar, Vayechi 21:171–23:182ספר הזהר, ויחי כ״א:קע״א-כ״ג:קפ״ב
R. Judah said: ‘For seven days the soul goes to and fro from his house to his grave, and from his grave to his house, mourning for the body, as it is written: “His flesh shall suffer pain for him, and his soul shall mourn for it” (Job 14, 22), and it grieves to behold the sadness in the house. We have learnt that after seven days the body begins to decay, and the soul goes in to its place. It enters the cave of Machpelah, where it is allowed …
The Zohar; London, Soncino Press, 1933 (Public Domain)
38נו״ן אלף יובלות שהכל בחי׳ עליות
Likkutei Torah, Korach explains the ascents of the worlds through “fifty thousand jubilees” as an ever-greater revelation of the inner light in the vessels: the lower Gan Eden is a vessel for the radiance of the Infinite Light, the upper Gan Eden for a far greater delight.
Kehot’s noteראה לקו״ת קרח ע׳ נב, ג.
Paragraph 10
39לית מחשב׳ תפיסא
From Eliyahu’s prayer at the opening of the Tikkunei Zohar: “You are the highest of all the high, the most hidden of all the hidden; no thought can grasp You at all.” The maamar applies it to G-d’s own essence, as against the radiance that Gan Eden receives.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 11
40אשר אנכי מצוך
“And these words, which I command you today, shall be upon your heart.” The maamar reads Anochi (“I”) as G-d’s very essence, who commands each mitzvah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
41יפה שעה א׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ד מי״ז.
42יפה שעה א׳
“Better is one hour of repentance and good deeds in this world than all the life of the World to Come.” It supports the claim that the joy of the mitzvah exceeds all the delights of Gan Eden.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 13
43ובהעלות אהרן את הנרות
“And when Aharon raises up the lamps at dusk, he shall burn it [the incense].” The maamar reads “raising up” as the joy from above that lifts the soul.
Exodus 30:8שמות ל׳:ח׳
וּבְהַעֲלֹת אַהֲרֹן אֶת־הַנֵּרֹת בֵּין הָעַרְבַּיִם יַקְטִירֶנָּה קְטֹרֶת תָּמִיד לִפְנֵי ה׳ לְדֹרֹתֵיכֶם:
And when Aaron lighteth the lamps at dusk, he shall burn it, a perpetual incense before the L-RD throughout your generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44אהבת בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your might” is the love beyond the soul’s own measure.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45רוממות אל בגרונם
“The exaltations of G-d in their throat and a two-edged sword in their hand.” Said in Pesukei deZimrah, it describes the preparation for the Shema as both praise and battle.
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ו.
46שעת צלתא שעת קרבא
Kehot’s note points to Zohar III, 243a for these words.
Zohar III, 243aזח״ג רמג, א
Kehot’s noteראה זח״ג רמג, א.
47שעת צלותא שעת קרבא
Kehot points to this passage for the idea that prayer is a battle; the Zohar there speaks of the battle (kerava) of prayer.
Zohar, Pinchas 85:572–87:582ספר הזהר, פנחס פ״ה:תקע״ב-פ״ז:תקפ״ב
48מערב ועד בקר
Aharon arranges the lamp “from evening until morning”; the maamar reads it as light emerging gradually out of darkness.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ברישא חשוכא והדר נהורא
Asked why goats walk ahead of sheep, the Gemara answers, “As at the creation of the world: first darkness and then light.” The maamar applies this order to the soul’s service.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 14
50בשמן זית כתית
The verse requires “pure olive oil, crushed (kasis), for lighting.” The maamar asks what the crushing signifies.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51כותש ונותן לתוך הסל
The Mishnah describes three pressings of the olive: the oil from olives crushed and placed in a basket is the first, then come the oils pressed with a beam and ground; the first is for the Menorah and the rest for the meal-offerings.
Menachot 86a:8–11מנחות פ״ו א:ח׳-י״א
הזית הראשון מגרגרו בראש הזית וכותש ונותן לתוך הסל ר׳ יהודה אומר סביבות הסל זה ראשון [חזר] וטוען בקורה ר׳ יהודה אומר באבנים זה שני חזר וטחן וטען זה שלישי הראשון למנורה והשאר למנחות
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות פו, א. במאמרי אדה״א כאן ע׳ שכג מבאר ענין זה בעבודה.
52יהיו מזונותי מרורים כזית
The dove that returned to Noach with an olive leaf said, “Let my food be bitter as an olive but given by Your hand, rather than sweet as honey and dependent on flesh and blood.” The maamar cites it for the olive’s bitterness.
Eruvin 18b:15עירובין י״ח ב:ט״ו
וְאָמַר רַבִּי יִרְמְיָה בֶּן אֶלְעָזָר, מַאי דִּכְתִיב: ״וְהִנֵּה עֲלֵה זַיִת טָרָף בְּפִיהָ״ — אָמְרָה יוֹנָה לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, יִהְיוּ מְזוֹנוֹתַי מְרוֹרִין כְּזַיִת וּמְסוּרִין בְּיָדְךָ, וְאַל יִהְיוּ מְתוּקִין כִּדְבַשׁ וּתְלוּיִן בְּיַד בָּשָׂר וָדָם. כְּתִיב הָכָא ״טָרָף״, וּכְתִיב הָתָם ״הַטְרִיפֵנִי לֶחֶם חוּקִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יח, ב. ב״ר לג, ט.
Paragraph 15
53שהזית משכח תלמודו של ע׳ שנה
Kehot’s note points to Horayot 12b for these words.
Horayot 12bהוריות י״ב ב
Kehot’s noteהוריות יב, ב. וראה לקמן קו, ד.
54שהזית משכח תלמודו של ע׳ שנה
Rabbi Yochanan said, “Just as the olive makes one forget seventy years of learning, so olive oil restores seventy years of learning.” (Kehot’s note prints 12b.)
Horayot 13b:3–4הוריות י״ג ב:ג׳-ד׳
״הָרָגִיל בְּשֶׁמֶן זַיִת״. מְסַיַּיע לֵקהּ לְרַבִּי יוֹחָנָן, דְּאָמַר רַבִּי יוֹחָנָן: כְּשֵׁם שֶׁהַזַּיִת מְשַׁכֵּחַ תַּלְמוּד שֶׁל שִׁבְעִים שָׁנָה, כָּךְ שֶׁמֶן זַיִת מֵשִׁיב תַּלְמוּד שֶׁל שִׁבְעִים שָׁנָה. ״וְהָרָגִיל בְּיַיִן וּבְשָׂמִים״. מְסַיַּיע לֵקהּ לְרָבָא, דְּאָמַר רָבָא: חַמְרָא וְרֵיחָנֵי פַּקַּחִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 16
55כשם שהזית משכח תלמודו של ע׳ שנים. כך שמן זית מחזיר תלמודו של ע׳ שנה
Rabbi Yochanan’s saying quoted in full: olive oil restores what the olive makes one forget. The maamar explains why: the oil is Chochmah, the faculty of memory.
Horayot 13b:3–4הוריות י״ג ב:ג׳-ד׳
״הָרָגִיל בְּשֶׁמֶן זַיִת״. מְסַיַּיע לֵקהּ לְרַבִּי יוֹחָנָן, דְּאָמַר רַבִּי יוֹחָנָן: כְּשֵׁם שֶׁהַזַּיִת מְשַׁכֵּחַ תַּלְמוּד שֶׁל שִׁבְעִים שָׁנָה, כָּךְ שֶׁמֶן זַיִת מֵשִׁיב תַּלְמוּד שֶׁל שִׁבְעִים שָׁנָה. ״וְהָרָגִיל בְּיַיִן וּבְשָׂמִים״. מְסַיַּיע לֵקהּ לְרָבָא, דְּאָמַר רָבָא: חַמְרָא וְרֵיחָנֵי פַּקַּחִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
56כי חכמה הוא מוח הזכרון
In the explanation (biur) of this maamar, at the end of 110d, the oil pressed from the crushed olive is Chochmah, “the faculty of memory” of the light of Abba: forgetting comes from the shattering of the vessels, and since there was no shattering in Chochmah, it restores what was forgotten.
Kehot’s noteראה לקמן קי, סע״ד. לקו״ת ס״פ קדושים. שה״ש לג, א. ובכ״מ.
57ולזכרון בין עיניך
From the section Kadesh, one of the passages in the tefillin: “And it shall be for you a sign on your hand and a remembrance between your eyes.” The maamar links the “remembrance” of this section, which alludes to Chochmah, to Chochmah as the faculty of memory.
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.
58לשארית נחלתו שמשים עצמו כשיריים
“Who is a G-d like You, who pardons iniquity and passes over transgression for the remnant of His inheritance.” (Kehot’s note prints 7:8.)
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Rosh Hashanah 17a:15–16ראש השנה י״ז א:ט״ו-ט״ז
רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ חֲלַשׁ, עָל רַב פָּפָּא לְשַׁיּוֹלֵי בֵּקהּ. חַזְיֵיהּ דַּחֲלִישׁ לֵקהּ עָלְמָא, אֲמַר לְהוּ: צְבִיתוּ לֵקהּ זְוַודְתָּא. לְסוֹף אִיתְּפַח, הֲוָה מִיכְּסִיף רַב פָּפָּא לְמִיחְזְיֵיהּ. אֲמַרוּ לֵקהּ: מַאי חֲזֵית? אֲמַר לְהוּ: אִין, הָכִי הֲוָה, וַאֲמַר לְהוּ הַקָּדוֹשׁ בָּרוּךְ הוּא: הוֹאִיל וְלָא מוֹקֵים בְּמִילֵּיהּ — לָא תְּקוּמוּ בַּהֲדֵיהּ, שֶׁנֶּאֱמַר: ״נוֹשֵׂא עָוֹן וְעוֹבֵר עַל פֶּשַׁע״, לְמִי נוֹשֵׂא עָוֹן — לְעוֹבֵר פֶּשַׁע. ״לִשְׁאֵרִית נַחֲלָתוֹ״, אָמַר רַבִּי אַחָא בַּר חֲנִינָא: אַלְיָה — וְקוֹץ בָּהּ: ״לִשְׁאֵרִית נַחֲלָתוֹ״ — וְלֹא לְכׇל נַחֲלָתוֹ,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמיכה ז, ח. ר״ה יז, א. ראה לקו״ת עקב יז, ד.
Paragraph 17
59מי לי בשמים
“Whom do I have in heaven [but You]? And besides You I desire nothing on earth.” It expresses wanting neither this world nor the World to Come, only G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
60והי׳ שארית יעקב
“And the remnant of Yaakov shall be among the nations, in the midst of many peoples, like a lion among the beasts of the forest.” The maamar reads “remnant” (she’eris) as one who makes himself like leftovers (shirayim).
Micah 5:7מיכה ה׳:ז׳
וְהָיָה שְׁאֵרִית יַעֲקֹב בַּגּוֹיִם בְּקֶרֶב עַמִּים רַבִּים כְּאַרְיֵה בְּבַהֲמוֹת יַעַר כִּכְפִיר בְּעֶדְרֵי־צֹאן אֲשֶׁר אִם־עָבַר וְרָמַס וְטָרַף וְאֵין מַצִּיל:
And the remnant of Jacob shall be among the nations, in the midst of many peoples, As a lion among the beasts of the forest, As a young lion among the flocks of sheep, Who, if he go through, treadeth down and teareth in pieces, And there is none to deliver.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ה, ז.
61תרום ידך על צריך וכל אויביך יכרתו
The next verse: “Your hand shall be raised over your adversaries, and all your enemies shall be cut off.” In the maamar the adversaries are what hinders the soul, overcome through self-effacement.
Micah 5:8מיכה ה׳:ח׳
תָּרֹם יָדְךָ עַל־צָרֶיךָ וְכׇל־אֹיְבֶיךָ יִכָּרֵתוּ:
Let Thy hand be lifted up above Thine adversaries, And let all Thine enemies be cut off. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62רוממות אל בגרונם
“The exaltations of G-d in their throat and a two-edged sword in their hand.” Here the sword is the revelation of G-d’s exaltedness upon the soul, which cuts off its adversaries.
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ו.
63אין אני והוא יכולין לדור
Of every person who has haughtiness of spirit the Holy One, blessed be He, says, “I and he cannot dwell together in the world.” The maamar applies it to one at the level of yesh, who feels himself a separate “something.”
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 18
64(משא״כ . . אפר)
This parenthetical remark, that the wick leaves some ash, is also found in the manuscript of the Alter Rebbe’s maamarim.
Kehot’s noteמוסגר זה נמצא גם בכת״י מאמרי אדה״ז.
Paragraph 19
65וענין הפרכת . . הפרכת לכם
This explanation of the curtain is quoted in Yahel Or on Psalm 84, the psalm of “For a sun and a shield is Havayah Elokim.”
Kehot’s noteמובא ביהל אור לסי׳ פד ע׳ שא. ובסה״מ תרל״ט ע׳ ג. ראה במאמרי אדה״א כאן ע׳ שכד בענין הפרכת והפרסא.
66כי שמש ומגן ה׳ אלקים
“For a sun and a shield is Havayah Elokim; G-d gives grace and glory.” The maamar reads Havayah as the “sun” and Elokim as the “shield” that covers it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
67שאין עוד מלבדו
“You have been shown, to know that Havayah is G-d; there is nothing else besides Him.” The maamar uses it to define the higher unity.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68מלא כל הארץ כבודו
The seraphim’s call: “Holy, holy, holy… the whole earth is full of His glory.” The maamar uses it for the lower unity: G-d’s glory fills a world that seems to exist on its own.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69כמו מגן שעושין לשמש
At 12a (Lech Lecha) the same verse is explained: were the sun not in its sheath, its great light could not be borne, and the sheath is the shield that lets us bear it; in the future the Holy One, blessed be He, will take the sun out of its sheath.
Kehot’s noteראה לעיל יב, א. ובהמשך תרס״ו ע׳ רכה.
Paragraph 20
70והבדילה הפרוכת לכם
“And the curtain shall separate for you between the Holy and the Holy of Holies.” The maamar places Aharon’s lamps and the joy of mitzvah outside it, in the realm of the lower unity.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, לג. וראה לקמן קטו, ב.
71רץ לבך
“If your heart runs, return to the place, for so it is said, ‘And the chayos ran and returned.’” The maamar calls Aharon’s joy “your heart runs” and the level of Moshe “return to the One.”
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
72ובכל מאדך
“And you shall love Havayah your G-d… with all your might”: the boundless love in which the soul yearns for G-d alone.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
73חוקת עולם לדורותם
The verse ends, “an eternal statute for their generations, from the children of Israel.” The maamar reads me’es (“from”) as from the letters alef–tav, the letters of the Torah.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כז, כא.
74לדורותם — מבחי׳ אותיות התורה
At 36c (Miketz), es (alef–tav) is likewise read as the letters of the Torah from alef to tav, in the verse “For You (atah) light my lamp”: the Torah and the mitzvos light up the darkness of the body and the animal soul, which keeps the love of G-d from shining.
Kehot’s noteראה לעיל לו, ג. בלקו״ת פינחס עו, א מציין לכאן. וראה גם סידור לו, ג. לקו״ת נשא כו, ב.
75יסודתן בהררי קדש
“Its foundation is in the holy mountains.” The maamar applies it to the letters of the Torah, rooted in supernal Chochmah.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ולא ע״ה חסיד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ב מ״ה.
77ולא ע״ה חסיד
“A boor does not fear sin, nor can an unlearned person be pious.” The maamar cites it to show that without the Chochmah of Torah the love of G-d cannot be drawn into the soul.
Pirkei Avot 2:5משנה אבות ב׳:ה׳
הוּא הָיָה אוֹמֵר, אֵין בּוּר יְרֵא חֵטְא, וְלֹא עַם הָאָרֶץ חָסִיד, וְלֹא הַבַּיְשָׁן לָמֵד, וְלֹא הַקַּפְּדָן מְלַמֵּד, וְלֹא כָל הַמַּרְבֶּה בִסְחוֹרָה מַחְכִּים. וּבְמָקוֹם שֶׁאֵין אֲנָשִׁים, הִשְׁתַּדֵּל לִהְיוֹת אִישׁ:
He used to say: A brute is not sin-fearing, nor is an ignorant person pious; nor can a timid person learn, nor can an impatient person teach; nor will someone who engages too much in business become wise. In a place where there are no men, strive to be a man.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
78וכמ״ש בזהר
At 56d (Vaera) the same Zohar is cited: the toil of Torah is “above the sun,” which the Alter Rebbe explains as far above the level of “a sun and a shield is Havayah Elokim”; this is why Torah study is equal to all the mitzvos.
Kehot’s noteפ׳ ויחי רכג, ב. וראה גם לעיל נו, ד ובמ״מ לשם.
79מה יתרון לאדם בכל עמלו שיעמל תחת השמש
“What profit has a man in all his toil that he toils under the sun?” The Zohar answers that the toil of Torah is above the sun.
Ecclesiastes 1:3קהלת א׳:ג׳
מַה־יִּתְרוֹן לָאָדָם בְּכׇל־עֲמָלוֹ שֶׁיַּעֲמֹל תַּחַת הַשָּׁמֶשׁ:
What profit hath man of all his labour Wherein he laboureth under the sun?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80שאני עמל׳ דאורייתא דהיא לעילא מן שמשא
The Zohar on Vayechi comments on Koheles’ question: the toil of Torah is different, for it is above the sun. The maamar places Moshe’s level there.
Zohar, Vayechi 31:283–32:294ספר הזהר, ויחי ל״א:רפ״ג-ל״ב:רצ״ד
R. Simeon said further: ‘With regard to Solomon’s words, “What profit hath man in all his labour?” (Eccl. 1, 3), these do not apply to labour in the study of the Torah, since the statement is qualified by the words, “wherein he laboureth under the sun”, and the study of the Torah is above the sun.’ Said R. Hiya: ‘Study of the Torah which is prosecuted for worldly ends is also accounted “under the sun”, as it does not ascend aloft ‘. R. Eleazar said: ‘Though a man should live …
The Zohar; London, Soncino Press, 1933 (Public Domain)
81כבד פה וכבד לשון
Moshe’s words at the burning bush: “I am heavy of mouth and heavy of tongue.” The maamar links them to Moshe’s level, “above the sun.”
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
82ודברי אשר שמתי בפיך
“My spirit that is upon you and My words that I have placed in your mouth shall not depart from your mouth.” The maamar reads “My words” literally: the words of Torah a person speaks are G-d’s own words.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
83מתניתא מלכתא
At 49b (Shemos) the Alter Rebbe explains why the Mishnah is likened to a queen, in connection with the Sages’ reading of “There are sixty queens” as the sixty tractates.
Kehot’s noteראה לעיל מט, ב.
84דבר ה׳ זו הלכה
On the verse “they will roam to seek the word of G-d and will not find it,” the Gemara says, “‘The word of G-d’: this is halachah.” So one who learns halachah unites with G-d’s word.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
85בחד קטירא אתקטרנא
The note points to Shaarei Orah, in its gate on Purim, for Rabbi Shimon’s saying “With one bond I am bound.”
Zohar III, 288aזח״ג רפח, א
Kehot’s noteאד״ז זח״ג רפח, א. ראה שערי אורה שער הפורים עג, ב. דרך מצותיך פו, ב.
86בחד קטירא אתקטרנא
In the Idra Zuta Rabbi Shimon bar Yochai says, “All the days that I have been bound to this world, with one bond I have been bound to the Holy One, blessed be He.” The maamar calls this complete bittul in the Infinite Light.
Zohar, Idra Zuta 1:29–4:37ספר הזהר, האדרא זוטא א׳:כ״ט-ד׳:ל״ז
87ות״ת כנגד כולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה פ״א מ״א.
88ות״ת כנגד כולם
The Mishnah lists mitzvos whose fruits a person enjoys in this world while the principal remains for the World to Come, and concludes, “and Torah study is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
89ויקחו אליך שמן זית זך
The opening verse again: the pure olive oil brought to Moshe is now identified with Chochmah, the way to bittul.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90איזהו חכם הרואה את הנולד
In a dialogue recorded in the Gemara: “Who is called wise?” “One who sees what is born (hanolad).” The maamar reads it as seeing how everything is born from nothing.
Tamid 32a:7תמיד ל״ב א:ז׳
אָמַר לָהֶם: אֵידֵין מִתְקְרֵי חַכִּים? אֲמַרוּ לֵקהּ: אֵיזֶהוּ חָכָם – הָרוֹאֶה אֶת הַנּוֹלָד. אָמַר לָהֶם: אֵידֵין מִתְקְרֵי גִּבּוֹר? אָמְרוּ לוֹ: אֵיזֶהוּ גִּבּוֹר – הַכּוֹבֵשׁ אֶת יִצְרוֹ. אָמַר לָהֶן: אֵידֵין מִתְקְרֵי עָשִׁיר? אֲמַרוּ לֵקהּ: אֵיזֶהוּ עָשִׁיר – הַשָּׂמֵחַ בְּחֶלְקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמיד לב, א.
Paragraph 23
91אני הוי״ה לא שניתי
“For I, Havayah, have not changed.” G-d is the same after creation as before it; creation is only a glimmer of His light.
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)
92ורוח אייתי רוח
The Zohar teaches that everything depends on desire: “spirit draws spirit and brings spirit.” The maamar applies it: one’s bittul draws the Infinite Light down upon the soul.
Zohar II, 162aזח״ב קסב, א
Kehot’s noteזח״ב קסב, א.
Paragraph 24
93ואתה תצוה את בני ישראל
The maamar’s opening verse, now explained: tetzaveh means joining (tzavta), Israel’s bond with Moshe through the “pure olive oil” of Chochmah and bittul.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94מלשון צוותא והתקשרות
Or HaTorah, as quoted in the note, connects this reading to the Sages’ saying in the first chapter of Berachos (6b) that the whole world was created only “to accompany (letzavos) this one,” and refers to this maamar and to the discourse “Tzav es korbani” in Likkutei Torah.
Kehot’s noteבאוה״ת בשלח ע׳ תלב מציין ”ע״ד מארז״ל פ״ק דברכות ד״ו סע״ב בענין כל העולם כולו לא נברא אלא לצוות לזה ועמ״ש סד״ה ואתה תצוה [הכוונה לכאן] ובלק״ת בד״ה צו את קרבני הראשון רפ״ד”.
95חוקת עולם מאת בני ישראל
“An eternal statute… from the children of Israel”: the letters of the Torah, drawn from Moshe, which give Aharon his power.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
96מערב ועד בקר
Aharon’s lamp burns “from evening until morning,” within time, light following darkness.
Exodus 27:21שמות כ״ז:כ״א
בְּאֹהֶל מוֹעֵד מִחוּץ לַפָּרֹכֶת אֲשֶׁר עַל־הָעֵדֻת יַעֲרֹךְ אֹתוֹ אַהֲרֹן וּבָנָיו מֵעֶרֶב עַד־בֹּקֶר לִפְנֵי ה׳ חֻקַּת עוֹלָם לְדֹרֹתָם מֵאֵת בְּנֵי יִשְׂרָאֵל:
In the tent of meeting, without the veil which is before the testimony, Aaron and his sons shall set it in order, to burn from evening to morning before the L-RD; it shall be a statute for ever throughout their generations on the behalf of the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כז, כא.
97ברישא חשוכא והדר נהורא
“First darkness and then light,” the order of creation, which the Gemara gives as the reason goats walk before sheep.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב.
98להעלות נר תמיד
Moshe’s verse speaks of a “continual” lamp: the higher unity, above time.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כז, כ.
99כחשכה כאורה
“Even darkness is not dark for You, and the night shines like the day; darkness is as light.” Before G-d darkness and light are the same.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Tetzaveh · Maamar 2
ועשית בגדי קדש לאהרן אחיך וגו׳ ואתה תדבר…
“You shall make holy garments for Aharon your brother”
The great love that comes from above, Aharon’s level of “abundant in kindness,” must be clothed in garments to dwell in the soul, and those garments are the Torah and the mitzvos; they are made at three levels, by Moshe, by the wise-hearted and by every Jew.
The maamar in brief
The Torah ascribes the making of Aharon’s garments to three makers: Moshe, the wise-hearted, and simply “they,” all Israel. Aharon, the High Priest and man of Chesed, draws down ahavah rabbah, a great love from above, and his garments are the garments of that love. The Alter Rebbe distinguishes two kinds of Chesed. Avraham’s “everlasting kindness” is the natural love hidden in every Jew; it belongs to the ordered chain of worlds and is awakened by an unearned arousal from above. Aharon’s “abundant in kindness” is the Infinite Light entering Chochmah from above that chain, reaching it only as a glimmer through the “hairs” of Aharon’s beard, through many contractions. A person’s own love and self-nullification evoke that supernal love, as a face is reflected in water, until it is revealed in his soul up to “with all your might.” Because this love is beyond intellect, it must be clothed in the Torah, studied for its own sake, and in the mitzvos. These garments are made at three levels: Moshe’s, drawing the Torah from its hidden source; the wise-hearted, whose bittul draws wisdom; and every Jew, whose simple mitzvos and acceptance of Heaven’s yoke draw down the royal garment.

Outline
	1The question and the garments of loveWhy Aharon’s garments are made by three makers; Aharon draws down the great love, and his garments are its garments; a person’s days are the garments of Torah and mitzvos his soul needs.¶1–2
	2Two kinds of ChesedAvraham’s “everlasting kindness,” the arousal from above that comes first and awakens the natural love, against Aharon’s “abundant in kindness,” drawn down by a person’s own effort, above the chain of cause and effect.¶3–6
	3The beard of Aharon: light through hairsThe Infinite Light reaches Chochmah only as a glimmer through many contractions, like life in hair or an idea in a teacher’s words; a person’s love from below brings these contractions about.¶7–9
	4Drawing the great love into the soulAharon as nir’eh, “seen”: by contemplating G-d’s unity and setting aside every other desire, a person causes the supernal love to rest in his soul like sight, up to “with all your might.”¶10–12
	5Torah and mitzvos as the garmentsThe love needs vessels: Torah studied for its own sake draws the Infinite Light into Chochmah, and the mitzvos, tzedakah and Chesed, draw it into Chesed and complete the 248 limbs of the King.¶13–16
	6The first level: MosheMoshe draws the Torah from its hidden source; Israel are the Torah’s bridegroom; the blessing over the mitzvos comes from a place higher than giver and receiver, from Moshe’s level, and its goal is the garment of G-d’s kingship.¶17–21
	7The wise-hearted and all IsraelThe wise-hearted, with one nullified heart, draw a spirit of wisdom; all Israel, through simple mitzvos and accepting the yoke of Heaven, draw down the royal garment and the supernal attributes.¶22–23


Key concepts
	Everlasting kindness (chesed olam)חסד עולם
	Chesed that works within the ordered chain of worlds; Avraham’s level, and the natural love hidden in every Jew, awakened by an arousal from above that comes before any effort.

	Abundant in kindness (verav chesed)ורב חסד
	Aharon’s level: the Infinite Light entering Chochmah and Chesed from above the chain of cause and effect, drawn down in answer to a person’s own effort.

	Great love (ahavah rabbah)אהבה רבה
	A love of G-d beyond what the soul can reach by itself, given from above through Aharon and rising to “with all your might.”

	Arousal from below and from aboveאתערותא דלתתא ואתערותא דלעילא
	A person’s own effort, which calls forth a divine response; one arousal from above precedes that effort, and a higher one answers it.

	Hairsשערות
	The image for the faint glimmer, passing through many contractions, by which the Infinite reaches Chochmah, as life passes from the brain into the hair.

	Garmentsלבושים
	The Torah and the mitzvos, in which the great love is clothed so that the soul can hold it; also the soul’s garments in Gan Eden, made day by day.

	The wise-heartedחכמי לב
	Those whose single heart is nullified before G-d, and who therefore receive a spirit of wisdom from above.

	Royal garment (levush malchus)לבוש מלכות
	The garment that every Jew draws down by keeping the mitzvos simply and accepting the yoke of Heaven, rooted in the supernal blessing.


Section 1 · ¶1–2
The question and the garments of love
1ועשית בגדי קדש12 לאהרן אחיך וגו׳ ואתה תדבר אל כל חכמי לב אשר מלאתיו רוח חכמה ועשו את בגדי אהרן לקדשו3 וגו׳ ועשו בגדי קדש לאהרן אחיך ולבניו4 וגו׳.
“You shall make holy garments for Aharon your brother,” etc.; “And you shall speak to all the wise-hearted, whom I have filled with a spirit of wisdom, and they shall make Aharon’s garments to sanctify him,” etc.; “And they shall make holy garments for Aharon your brother and for his sons,” etc.
The maamar opens with three verses from the beginning of Exodus 28 about making the priestly garments. In the first G-d tells Moshe, “You shall make”; in the second the wise-hearted make them; in the third the Torah says only “they shall make,” without naming who.


להבין שלש עשיות הללו שבבגדי אהרן של משה ושל חכמי לב וסתם ועשו משמע של כלל ישראל.
[We need] to understand these three makings of Aharon’s garments: that of Moshe, that of the wise-hearted, and the unqualified “and they shall make,” which implies [a making] of the whole of Israel.
The Alter Rebbe asks why the same garments are made three times over, by three different makers. He will answer that these are three levels at which garments are made for the soul’s love: Moshe’s, that of the wise-hearted, and that of every Jew, since an unqualified “they” means the people as a whole.


הנה אהרן הוא משבעה רועים5 המפרנסים וממשיכים לכללות נש״י [נשמות ישראל] מאוא״ס [מאור אין סוף] ב״ה שהוא איש החסד6 וכהן גדול הממשיך בחי׳ אה״ר [אהבה רבה] ובגדי אהרן הם לבושים לאהבה זו.78
Now, Aharon is one of the seven shepherds who sustain and draw down [influence] to the souls of Israel as a whole from the Infinite Light (Or Ein Sof), blessed be He; for he is the man of Chesed (kindness) and the High Priest, who draws down the level of great love (ahavah rabbah). And Aharon’s garments are garments for this love.
The “seven shepherds” are the great leaders who channel divine life to the whole Jewish people, and Aharon is one of them. As the High Priest and the embodiment of Chesed, he draws down ahavah rabbah, “great love”: a love of G-d that comes to a person as a gift from above, beyond what he reaches by his own effort. Aharon’s garments are the garments in which that love is clothed.




2וכענין מ״ש ימים יוצרו9 שהימים הם בחי׳ לבושים. וכמ״ש בזוהר10 ע״פ ואברהם זקן בא בימים11 יומין עלאין דאינון לבושין1213 כו׳.
This is like what is written, “Days were formed,” for the days are the level of garments; and as is stated in the Zohar on the verse “And Avraham was old, come into days”: “supernal days, which are garments,” etc.
The verse “days were formed” is read as saying that a person’s days are formed into something: they become garments for the soul. The Zohar reads “Avraham came into days” in the same way: he entered his “supernal days,” which are the soul’s garments.


לפי שכל נשמה יש לה לבושים של תורה ומצות אשר יעשה אותם האדם ומכוונת14 המצות ורעותא דלבא נעשו לבושין בג״ע [בגן עדן] העליון. וממצות מעשיות סתם נעשו לבושים בג״ע [בגן עדן] התחתון כנודע.
For every soul has garments of Torah and mitzvos, which a person does: from the intention of the mitzvos and the heart’s desire (re’usa deliba), garments are made in the Higher Gan Eden; and from plain practical mitzvos, garments are made in the Lower Gan Eden, as is known.
Every soul acquires garments from the Torah and mitzvos it performs. What is done with intention (kavanah) and the heart’s desire becomes a garment in the Higher Gan Eden, the upper paradise of souls; deeds done without that inner dimension become garments in the Lower Gan Eden.


והימים הקצובים לאדם מספר ימי שני חייו כ״כ [כל כך] ימים בשיעור לבושין שצריכה הנשמה להיות לה מהתורה ומצות אשר יעשה דבר יום ביומו:
And the days allotted to a person, the number of the days of the years of his life, are just so many days as the measure of the garments that the soul needs to have from the Torah and mitzvos that he will do, each day’s portion on its day.
This is why days are called garments: the number of days allotted to each person matches exactly the garments his soul needs to acquire. Each day has its own portion of Torah and mitzvos to fill.




Section 2 · ¶3–6
Two kinds of Chesed
3והנה נודע כי אברהם הוא הרועה הראשון משבעה רועים הממשיך ג״כ בחי׳ אהבה לכללות נשמות ישראל.
Now, it is known that Avraham is the first shepherd of the seven shepherds, who also draws down the level of love to the souls of Israel as a whole.
Avraham is also one of the seven shepherds, indeed the first of them, and like Aharon he draws love down to all the souls of Israel. So the question arises how the two kinds of love differ.


וכמ״ש אברהם אוהבי.15 וההפרש שבין מדת אהרן איש החסד ובין מדת אברהם16 אוהבי יובן ע״פ מ״ש בזוהר אית חסד ואית חסד17 אית חסד דאקרי חסד עולם. ואית חסד דאקרי ורב חסד כו׳:
As it is written, “Avraham, who loves Me.” And the difference between the attribute of Aharon, the man of Chesed, and the attribute of Avraham, “who loves Me,” will be understood from what is stated in the Zohar: “There is Chesed and there is Chesed: there is a Chesed called ‘everlasting kindness’ (chesed olam), and there is a Chesed called ‘and abundant in kindness’ (verav chesed),” etc.
Isaiah calls Avraham “the one who loves Me,” so his attribute is love. To explain the difference, the Alter Rebbe cites the Zohar that there are two kinds of Chesed: chesed olam, “everlasting kindness” (olam also means “world”), and verav chesed, “and abundant in kindness,” one of the Thirteen Attributes of Mercy.




4וביאור הענין זה הנה נודע דבאתערותא דלתתא אתערותא דלעילא. והנה גם לפני18 אתערותא דלתתא קדמה אתערותא דלעילא
The explanation of this matter: it is known that through an arousal from below [there comes] an arousal from above. Now, even before the arousal from below, an arousal from above comes first,
A basic principle from the Zohar is that a stirring from below, a person’s own effort, calls forth a response from above. Yet before a person can make any effort at all, an arousal from above must come first, unprompted.


כדי שתהא אתעדל״ת [אתערותא דלתתא] לעורר לב האדם להקיצו משנתו בהבלי העולם שטבע האדם נמשך אחריהם ולהמשיך לבו לעבודת19 ה׳ לדבקה בו.
so that there may be an arousal from below: to awaken a person’s heart, to rouse him from his sleep in the vanities of the world, after which human nature is drawn, and to draw his heart to the service of G-d, to cleave to Him.
That first arousal from above wakes a person from his absorption in the vanities of the world, toward which human nature is drawn. It stirs his heart so that he can begin, on his own, the arousal from below: serving G-d and cleaving to Him.




5ואתעדל״ע [ואתערותא דלעילא] זו היא מבחי׳ חסד עולם.20 וכמ״ש וחסד ה׳ מעולם ועד עולם. חסדי ה׳ עולם אשירה הוא בחינת מדרגת אברהם שזכה להיות מרכבה לחסד זה.
This arousal from above is from the level of everlasting kindness (chesed olam), as it is written, “And the kindness of G-d is from everlasting to everlasting”; “I will sing of the kindnesses of G-d forever (olam)” — this is the level of Avraham’s rank, who merited to be a chariot (merkavah) for this Chesed.
The arousal from above that comes first, unearned, is chesed olam, the “everlasting kindness” of which the verses speak. This is Avraham’s level: he was a “chariot” for this Chesed, wholly given over to it, as a chariot has no will of its own apart from its rider.


וכמ״ש חסד לאברהם21 שהיא מדת האהבה הטבעית שבלב כללות נש״י [נשמות ישראל]22 רק שהיא מסותרת ומכוסה בלבוש שק שהם הגוף ונה״ב [ונפש הבהמית].23
As it is written, “kindness to Avraham”: this is the attribute of the natural love in the heart of the souls of Israel as a whole, except that it is hidden and covered by a garment of sackcloth, namely the body and the animal soul.
“Kindness to Avraham” is the natural love for G-d hidden in the heart of every Jew, an inheritance from Avraham. But it is hidden and covered by the body and the animal soul, which the Alter Rebbe likens to a garment of sackcloth.




6ואתערותא דלעילא זו היא לעורר את האהבה עד שתחפץ24 להתפשט מלבושיה לדבקה בו ית׳ ולצעוק אל ה׳ בצר לו מקרב איש ולב עמוק להמשיך לבו אחר ה׳ כטבע נפשו מאליו וממילא.
This arousal from above is to awaken the love, until it desires to strip off its garments, to cleave to Him, may He be blessed, and to cry out to G-d in his distress from the inwardness of a man and a deep heart, to draw his heart after G-d, as is the nature of his soul, of itself and as a matter of course.
The arousal from above that comes first awakens a person’s natural love until it longs to shed its garments, the body and animal soul that hide it, and cleave to G-d. It moves him to cry out to G-d from the depths of his heart, as his soul does by nature, without effort.


אך באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] הוא שמעורר האדם למעלה בחי׳ ורב חסד שהוא בחי׳ אהרן כהן גדול שבחי׳ זו מאד נעלה מבחי׳ חסד עולם
But through an arousal from below, an arousal from above: that is, a person arouses on high the level of “abundant in kindness” (verav chesed), which is the level of Aharon the High Priest. And this level is far loftier than the level of everlasting kindness (chesed olam),
The second arousal from above comes only in answer to a person’s own effort. It draws down verav chesed, “abundant in kindness,” which is Aharon’s level and far loftier than Avraham’s chesed olam.


כי חסד עולם הוא מבחי׳ התהוות ההשתלשלות בסדר המדרגות דרך עילה ועלול שכל עלול יש לו איזה ערך ויחוס עם עילתו
for everlasting kindness is from the level of the coming into being of the chain of descending worlds (hishtalshelus), in the order of the levels, by way of cause and effect, where every effect bears some proportion and relation to its cause,
Chesed olam belongs to the “world” (olam), the ordered chain of descending worlds. In that chain each level is caused by the one above it, and so it bears some proportion and relation to its cause.


כמו עד״מ גילוי השכל במדות אהוי״ר [אהבה ויראה] כו׳ שהמדות מקבלים מגילוי השכל שהוא מלובש בהם ממש וכן המדות במחשבה ומחשבה בדבור כו׳.
as, by way of analogy, the revelation of the intellect in the emotive attributes (middos), love and awe, etc.: the emotive attributes receive from the revelation of the intellect, which is actually enclothed in them; and likewise the emotive attributes in thought, and thought in speech, etc.
The analogy is the human psyche: the intellect enters the emotions, so that love and awe follow from understanding; the emotions then shape thought, and thought shapes speech. Each stage receives from the one before it, which is truly present within it.


אבל בחי׳ ורב חסד הוא למעלה מעלה25 מן ההשתלשלות שהוא בחי׳ גילוי ההמשכה והתלבשות אור א״ס ב״ה בחכמה וחסד כו׳.
But the level of “abundant in kindness” is far, far above the chain of descending worlds: it is the level of the revelation of the drawing down, and the enclothement, of the Infinite Light (Or Ein Sof), blessed be He, in Chochmah (wisdom) and Chesed, etc.
Verav chesed stands above that chain altogether. It is the Infinite Light itself being drawn down and enclothed in Chochmah and Chesed, not the effect of any cause within the chain.


דהיינו להיות ראשית ההתהוות של בחי׳ חכמה כו׳ והחכמה מאין ממש תמצא26 שאין ערוך אליו כלל וכמ״ש בת״ז [בתיקוני זהר]27 לאו דאית לך צדק ידיעא28 כו׳ ולא מכל מדות כו׳.
That is, for there to be the beginning of the coming into being of the level of Chochmah, etc.; and Chochmah “is found from ayin (nothing)” in the most literal sense, for there is no comparison to Him at all, as is stated in the Tikkunei Zohar: “Not that You have a known righteousness,” etc., “nor of any of the attributes,” etc.
The very first emergence of Chochmah, the beginning of all that comes into being, is a creation “from nothing” (ayin), since the Infinite bears no comparison to it at all; Job’s “where (me’ayin) shall wisdom be found” is read as “wisdom comes from nothing.” The Tikkunei Zohar says the same: G-d in Himself has no definable righteousness, nor any of the attributes.




Section 3 · ¶7–9
The beard of Aharon: light through hairs
7וגם מן החכמה הוא למעלה רם ונשא כו׳. וכמ״ש כלם בחכמה עשית29 בחי׳ עשייה גופנית כו׳.
And He is also above Chochmah, exalted and lofty, etc., as it is written, “You have made them all with wisdom”: the level of physical making, etc.
The Infinite is above even Chochmah, the highest faculty of intellect. “You have made them all with wisdom” implies that, before Him, even Chochmah counts as mere “making,” like the lowest level of physical action.


ודרך גילוי זה והמשכה זו להיות התלבשות אוא״ס [אור אין סוף] ב״ה בחכמה30 הוא כמ״ש כי הנה כשמן הטוב על הראש31 יורד על הזקן זקן אהרן.
And the way of this revelation and this drawing down, so that the Infinite Light (Or Ein Sof), blessed be He, is enclothed in Chochmah, is as it is written — for behold: “Like the good oil upon the head, running down upon the beard, the beard of Aharon.”
If there is no comparison between them, how can the Infinite Light be enclothed in Chochmah at all? The verse about oil running down Aharon’s beard shows the way.


פי׳ מה שנמשך בבחי׳ זקן אהרן דיקנא דכהנא רבא שהוא בחי׳ שערות. דהיינו כמשל ההארה היוצאת דרך נקבי שערות הראש או הזקן ממותרי מוחין שהשערות הן חלולין ויונקין מהמוחין שבראש
That is: what is drawn down by way of the level of “the beard of Aharon,” “the beard of the High Priest” (dikna dechahana raba), which is the level of hairs. That is, as in the analogy of the illumination that goes out through the openings of the hairs of the head or of the beard, from the surplus of the brain (mochin): for the hairs are hollow and draw nourishment from the brain in the head,
Aharon’s beard, called in Aramaic “the beard of the High Priest,” stands for the level of hairs. Hairs grow from the surplus of the mochin, here the brain itself, the seat of the intellect: they are hollow channels that draw a faint illumination from it.


ועל כל זה אין להם ערך ויחוס כלל עם המוחין שבראש שהם חב״ד [חכמה בינה ודעת] ואין עיקר חיות המוחין מתפשט בהם
yet for all that, they bear no proportion or relation at all to the brain in the head, which is Chochmah, Binah and Daas, and the main life-force of the brain does not spread into them;
Although the hairs draw from the brain, they bear no proportion or relation to it at all: the brain, the seat of Chochmah, Binah and Daas, does not send its main life-force into them.


שהרי אם יחתוך אדם שער ראשו לא ירגיש המוח כאב כלל שאין מתפשט בהם אלא הארה בעלמא להיות להם רק יניקה ואחיזה במוחין.
for if a person cuts the hair of his head, the brain feels no pain at all, since nothing spreads into them but a mere illumination, so that they have only nourishment from, and a hold in, the brain.
The proof is that cutting one’s hair causes no pain: the brain’s life does not reach the hair, which has only a slight nourishment from the brain and a hold in it.


כך עד״מ הוא גילוי אור והתלבשותו בחכמה וחסד שאין ערוך כלל ולהיות נמשך מבחי׳ דלאו מכל מדות כו׳
So too, by way of analogy, is the revelation of light and its enclothement in Chochmah and Chesed, for there is no comparison at all; and for there to be drawn down, from the level of “not of any of the attributes,” etc.,
So it is above: the light enclothed in Chochmah and Chesed bears no comparison to its source. It comes from the level of “not of any of the attributes,” the Infinite as He is above all the Sefiros.


ולמעלה מגדר חכמה כו׳ התהוות בחי׳ חכמה ומדות אין זה אלא זיו והארה בעלמא בבחי׳ שערות שהם צמצומים רבים ועצומים להמשיך ההארה.
and from above the bounds of Chochmah, etc., the coming into being of the level of Chochmah and the emotive attributes — this is nothing but a mere radiance and illumination, at the level of hairs, which are many and immense contractions (tzimtzumim) to draw down the illumination.
What comes from beyond Chochmah to bring Chochmah and the emotive attributes into being is only a faint radiance, like the life that passes through a hair. The “hairs” are many immense contractions (tzimtzumim), which let only a glimmer pass through.




8וכמשל זה של השערות שהוא בגשמיות הגוף כך יש עוד משל רוחני בחיות הנפש מהמשכת איזה חכמה בצירופי אותיות הדבור.
And like this analogy of the hairs, which is in the physicality of the body, there is also a spiritual analogy, in the life-force of the soul: from the drawing down of some wisdom into combinations of the letters of speech.
A second analogy, this time from the life of the soul rather than the body: the way wisdom is conveyed through combinations of letters in speech.


כמו למשל אותיות דבורי הרב המלמד ומסביר איזה חידוש ושכל לתלמידו כי הנה צירופי אותיות מדבור הרב אינם עצמיות השכל
For example, the letters of the words of a teacher who teaches and explains some novel idea and concept to his student: the combinations of the letters of the teacher’s speech are not the essence of the concept,
When a teacher explains a new idea to his student, the letters and words he uses are not the idea itself.


שהרי יכול להיות הסבר הזה גם בצירופי אותיות אחרות רק הם כדמיון השערות כי על ידן ובתוכן עובר השפעת השכל
for this explanation could also be given in other combinations of letters; rather, they are like the hairs, for through them and within them the flow of the concept passes;
The proof is that the same idea could be put in quite different words. The words are like hairs: the idea passes through them and is carried within them, yet they are not its essence.


ולפי שבעצמות השכל של הרב אין תפיסא להתלמיד לכך צ״ל צירופי אותיות הדבור להעביר ולהמשיך השכל של הרב לתלמיד.
and since the student has no grasp of the essence of the teacher’s concept, therefore there must be combinations of the letters of speech to convey and draw the teacher’s concept down to the student.
The student cannot grasp the teacher’s mind directly, so the idea must be contracted into words to reach him. In the same way the Infinite Light must pass through many contractions to be drawn into Chochmah.




9והנה הגורם להיות צמצומים אלו להמשכת גילוי זה היא אתערותא דלתתא שע״י האהבה שממטה למעלה כמים הפנים32 כו׳
Now, what causes these contractions (tzimtzumim) for drawing down this revelation is the arousal from below: for through the love from below to above, “as water [reflects] the face,” etc.,
What brings about these contractions, which let the revelation be drawn down, is a person’s own arousal from below. Love directed upward from below is answered from above, as a face is reflected in water.


כך היא האהבה עליונה אהבתי אתכם33 אמר הוי״ה דהיינו להיות בחי׳ הוי״ה צמצום והתפשטות כו׳ כי אהבה דוחקת את הבשר:34
so is the supernal love, “I have loved you, says Havayah” — that is, for there to be the level of Havayah, contraction and expansion, etc., for “love compresses the flesh.”
Malachi’s “I have loved you, says Havayah” is that supernal love. The Name Havayah stands for contraction and expansion, and “love compresses the flesh”: as love makes room where there seems to be none, the supernal love leads the Infinite to contract itself so that it can be revealed to man.




Section 4 · ¶10–12
Drawing the great love into the soul
10והנה באתערותא דלתתא זו שהאדם מעורר למעלה ממשיך ג״כ על נפשו למטה להיות גילוי בחי׳ זו בנפשו
Now, through this arousal from below, by which a person arouses on high, he also draws down upon his soul below, so that this level is revealed in his soul.
A person’s arousal from below does two things: it awakens “abundant in kindness” above, and it also draws that level down into his own soul, so that he comes to feel it.


כי אתערותא דלעילא הוא מבחי׳ אהרן שהוא משבעה רועים הרועה וממשיך הגילוי בכנס״י [בכנסת ישראל] הוא שורש כל נש״י [נשמות ישראל] ואהרן אותיות נראה35 שהוא כמ״ש עין בעין נראה36 כו׳.
For the arousal from above is from the level of Aharon, who is one of the seven shepherds, who shepherds and draws down the revelation into the Congregation of Israel (Knesses Yisrael), which is the root of all the souls of Israel. And [the name] Aharon has the letters of nir’eh (“is seen”), as it is written, “eye to eye [You] are seen,” etc.
The arousal from above comes from Aharon, the shepherd who channels revelation into Knesses Yisrael, the collective root of all Jewish souls. His name has the letters of nir’eh, “is seen,” as in “eye to eye You are seen”: his is a level of open, visible revelation.


דהיינו להיות גילוי אתערותא דלעילא זו בנפש האדם בהתפעלות והתגלות הלב וכדמיון ראיה חושיית ויומשך עליו גילוי אור האה״ר [האהבה רבה] הבאה מלמעלה כמו שיתבאר לקמן.
That is, that this arousal from above be revealed in a person’s soul, in the stirring and revelation of the heart, like physical sight; and the revelation of the light of the great love (ahavah rabbah) that comes from above will be drawn down upon him, as will be explained below.
The aim is for this arousal to be revealed in the soul as a felt stirring of the heart, as vivid as physical sight. Then the great love (ahavah rabbah) from above, which the maamar explains further on, is drawn down upon the person.




11וכמ״ש ואהבת את37 ה׳ אלקיך כו׳. וע״ד דרשת רז״ל [רבותינו זכרונם לברכה] שיהא שם שמים מתאהב38 כו׳ כלומר שואהבת הוא פועל יוצא לשלישי
As it is written, “And you shall love Havayah your G-d,” etc. And along the lines of our Sages’ exposition, “that the Name of Heaven become beloved,” etc. — that is, ve’ahavta (“and you shall love”) is a verb that acts upon a third party:
The commandment to love G-d is read, with the Talmud’s “that the Name of Heaven become beloved through you,” as a love whose effect reaches beyond the lover. Ve’ahavta is taken as a transitive verb: it acts on a “third party” and causes love there.


דהיינו שתפעול את האהבה העליונה שהיא אהבתי אתכם כו׳ להיות בחי׳ גילוי בנפש שהוי״ה יהי׳ [יהיה] אלקיך אלוה שלך כו׳
that is, that you bring about the supernal love, which is “I have loved you,” etc., so that there will be the level of revelation in the soul that Havayah will be your G-d (Elokecha), a G-d of your own, etc.
The “third party” is the supernal love, G-d’s “I have loved you.” A person’s love for G-d causes that love to be revealed in his soul, so that Havayah, the transcendent G-d, becomes Elokecha, “your G-d,” present to him personally.


והיינו ע״י התבוננותו בה׳ אחד39 איך שהוא אחד בח׳ וד׳ שהם ז׳ רקיעים והארץ וד׳ רוחות העולם שתמשך בהם בחי׳ אחד הוא יחודו להיות מתייחדים וכלולים בא׳
And this comes through his contemplating “Havayah is One” (echad): how He is One in the ches and the dalet, which are the seven heavens and the earth and the four directions of the world, so that there is drawn into them the level of One, which is His unity, so that they become united and included in the One.
The way to this is contemplating “Havayah is One” (echad). In echad, the ches (numerically eight) stands for the seven heavens and the earth and the dalet (four) for the four directions; G-d’s oneness is to be drawn into them all, so that everything is united and included in the One.


וכן למעלה מעלה ברוחניות עד רום המעלות יש בחי׳ ז׳ רקיעים וארץ כו׳ שהם בחי׳ לך ה׳ הגדולה והגבורה40 כו׳
And likewise far above, in spirituality, up to the highest heights, there is the level of seven heavens and earth, etc., which are the level of “Yours, G-d, are the greatness and the might,” etc.,
The same structure exists in the spiritual worlds, up to the very highest. There the “seven heavens and earth” are the Sefiros named in the verse “Yours, G-d, are the greatness and the might…”, from Chesed onward.


שהם בחי׳ שמים אש ומים ולך ה׳ הממלכה היא בחי׳ ארץ והכל בבחי׳ לך ה׳ שהם בבחי׳ בטול אליו ית׳ מחמת
which are the level of heaven (shamayim), fire and water; and “Yours, G-d, is the kingdom” is the level of earth. And all of it is at the level of “Yours, G-d,” for they are in a state of self-nullification (bittul) to Him, may He be blessed, because
The “heavens” (shamayim, read as esh, fire, and mayim, water) are the emotive Sefiros, and “Yours is the kingdom” is Malchus, the “earth.” All of them are called “Yours,” for they are entirely nullified before Him.


כי נשגב שמו לבדו רק הודו וזיוו על ארץ ושמים41 דהיינו על כל בחי׳ ארץ ושמים הנ״ל וארץ קדמה לשמים כו׳
“His Name alone is exalted,” and only “His glory” and His radiance are “upon earth and heaven,” that is, upon all the levels of earth and heaven mentioned above; and earth preceded heaven, etc.
G-d’s Name itself remains beyond them all; only His glory and radiance spread over “earth and heaven,” that is, over all the levels just described. The verse names earth before heaven, and the Alter Rebbe remarks that earth preceded heaven, without elaborating here.


והגורם להיות יחוד זה והמשכה זו הוא כי הוי״ה אלקינו דהיינו שישראל הם המייחדים שמו והממשיכים להיות יחודו ית׳ למטה להיות גילוי א״ס בעולמות שבאתערותא דלתתא תליא מילתא
And what causes this unity and this drawing down is that Havayah is “our G-d” (Elokeinu): that is, Israel are the ones who unify His Name and draw down His unity, may He be blessed, below, so that the Infinite One (Ein Sof) is revealed in the worlds; for the matter depends on the arousal from below,
This unity is drawn into the worlds because Havayah is “our G-d”: it is Israel who unify His Name and draw His oneness down below, so that the Infinite is revealed in the worlds. In the Zohar’s words, the matter depends on the arousal from below.


וכמ״ש בת״ז [בתיקוני זהר] לאו דאית לך צדק ידיעא כו׳ אלא לאחזאה כו׳ כפום עובדיהון42 דב״נ [דבני נשא] שלהיות לאחזא׳ [לאחזאה]
as is stated in the Tikkunei Zohar: “Not that You have a known righteousness,” etc., “but to show,” etc., “according to the deeds of human beings”: meaning, that for there to be “to show” —
The Tikkunei Zohar says that G-d in Himself has no defined attribute of righteousness, yet He reveals Himself through the attributes in order to show how the world is conducted, “according to the deeds of human beings.”


דהיינו גילוי איך אתנהג עלמא בצדק ובמשפט דהיינו בבחי׳ מדות ולהיות יוצא מההעלם שהוא בחי׳ דלאו מכל מדות כו׳
that is, a revelation of how the world is conducted with righteousness and with justice, that is, through the level of the attributes (middos), and for this to come out of the concealment, which is the level of “not of any of the attributes,” etc. —
Showing that G-d conducts the world with righteousness and justice means that the Sefiros emerge from concealment, from the level of “not of any of the attributes,” G-d as He is above them.


הוא כפום עובדיהון דב״נ [דבני נשא] תלוי במעשה התחתונים כו׳ וכאשר יעמיק מחשבתו וישים על לבו הדברים האלה
is “according to the deeds of human beings”: it depends on the deeds of the lower beings, etc. And when he deepens his thought and takes these matters to heart,
Whether that revelation takes place depends on the deeds of people below. When a person deeply contemplates all this, it moves his heart.


אזי יהיה שם שמים מתאהב כו׳ שיהי׳ [שיהיה] גילוי האהבה העליונה שורה ומתגלה בנפש בבחי׳ ראיה שיהא הלב רואה כו׳.43
then “the Name of Heaven will become beloved,” etc.: the revelation of the supernal love will rest and be revealed in the soul in the manner of sight, so that the heart sees, etc.
Then “the Name of Heaven becomes beloved” through him: the supernal love rests and is revealed in his soul, so that his heart “sees” G-dliness and does not merely understand it.




12וגילוי זה בנפש הוא מחמת אתערותא דלתתא בכל לבבך בשני יצריך44 שגם היצה״ר [היצר הרע] יהי׳ [יהיה] לאכפייא כו׳ שלא יהי׳ [יהיה] לו רק לב א׳ לאביהם שבשמים.
And this revelation in the soul comes because of the arousal from below of “with all your heart (levavecha)” — “with both your inclinations”: that the evil inclination too be subdued (le’iskafya), etc., so that he has only one heart, for their Father in Heaven.
What draws this revelation is a person’s own effort to love G-d “with all your heart,” which the Mishnah reads as “with both your inclinations.” Even the evil inclination is to be subdued (iskafya), so that the whole heart is one, given to the Father in Heaven.


וכמ״ש ועמך לא חפצתי בארץ.45 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בטל רצונך4647 כו׳ שלא יהי׳ [יהיה] לו חפץ ורצון אחר להיות פוסח על שתי הסעיפים כו׳.
As it is written, “And besides You I desire nothing on earth”; and as our Sages, of blessed memory, said, “Nullify your will,” etc.: that he should have no other desire or will that would leave him limping between two opinions, etc.
“Besides You I desire nothing on earth” and the Mishnah’s “Nullify your will before His will” say the same: no competing desire is left, no “limping between two opinions.”


כי ע״י שצמצם א״ע [את עצמו] וישליך מנגד נפשו ורצונו שבגשמיות וישים אליו לבו רוחו ונשמתו48 כו׳
For through his contracting himself, and casting away his soul and his will that are in physical things, and setting his heart, his spirit and his soul toward Him, etc.,
The person “contracts himself”: he lays aside his own soul and his desire for physical things, and turns his heart, spirit and soul to G-d alone.


אזי כמים הפנים לפנים49 תהיה אהבה עליונה שורה ומתגלה בו להיות האהבה דוחקת את הבשר50 בבחי׳ צמצומים רבים להאיר
then, “as water [reflects] face to face,” the supernal love will rest and be revealed in him: so that the love “compresses the flesh,” in the manner of many contractions (tzimtzumim), so as to cause to shine
Then, as a face is mirrored in water, the supernal love answers in kind and rests in him. Just as he contracted himself, the supernal love “compresses” itself through many contractions.


מתוכם אוא״ס [אור אין סוף] ב״ה בגילוי על נפשו שיושפע עליו שפע רב וגלוי עצום עד שיגיע למעלת ומדרגת ובכל מאדך51 הוא בחי׳ אה״ר [אהבה רבה] הבאה מלמעלה
from within them the Infinite Light (Or Ein Sof), blessed be He, in revelation upon his soul, so that an abundant flow and an immense revelation will be bestowed upon him, until he reaches the rank and level of “and with all your might” (uvchol me’odecha), which is the level of great love (ahavah rabbah) that comes from above,
Through those contractions the Infinite Light shines openly upon his soul in abundance, until he reaches “with all your might” (me’odecha, from me’od, “very much”), a love without limit. This is ahavah rabbah, the great love that comes from above.


שהוא למעלה מכדי שתוכל נפשו שאת בכלות הנפש ובטול במציאות כו׳ כי אהרן שושבינא דמטרוניתא52 שהוא המגביה ומנשא נש״י [נשמות ישראל] עד רום המעלות.
which is beyond what his soul is able to bear, with expiry of the soul (kelos hanefesh) and nullification of [its] existence, etc. For Aharon is “the groomsman of the Matronita (the Queen),” who lifts and raises the souls of Israel to the highest heights.
This love is more than the soul can contain; it brings kelos hanefesh, the soul’s longing to the point of expiry, and the nullification of its very existence. It comes through Aharon, “the groomsman of the Queen,” who lifts the souls of Israel to the highest levels.


וכמ״ש אלה מסעי כו׳53 ביד משה ואהרן וכתיב הוא אהרן ומשה54 אשר אמר ה׳ להם הוציאו את בני ישראל מארץ מצרים על צבאותם פי׳ למעלה מצבאותם למעלה משרש נשמותיהם:
As it is written, “These are the journeys,” etc., “by the hand of Moshe and Aharon”; and it is written, “This is Aharon and Moshe, to whom G-d said: Bring the children of Israel out of the land of Egypt al tzivosam (according to their hosts)” — meaning, above (al) their hosts, above the root of their souls.
The verses that pair Moshe and Aharon in bringing Israel out of Egypt “al tzivosam” are read as “above their hosts”: Aharon raises the souls even above their own root.




Section 5 · ¶13–16
Torah and mitzvos as the garments
13אך הנה לבחי׳ גלוי55 האהבה צ״ל בחי׳ כלי ולבוש במה שתשרה ותתלבש האהבה שתבא ליד גלוי בפו״מ [בפועל ממש]
However, for the level of the revelation of the love, there must be the level of a vessel and a garment, in which the love may rest and be enclothed, so that it comes to revelation in actual fact;
Revealed love needs a vessel and a garment in which to rest, so that it can come into actual expression.


כי אין אור בלא כלי ולבוש. ועל זה נאמר זקן אהרן שיורד על פי מדותיו.56
for there is no light without a vessel and a garment. And of this it is said, “the beard of Aharon, which runs down upon the opening of his garments (middosav).”
This is a general rule: no light can be received without a vessel. The end of the verse about the oil alludes to it: the oil runs down from Aharon’s beard “upon the opening of his garments (middosav).”


מדותיו מלשון מדו בד57 אלו הלבושין58 שהם הם התורה והמצות שהם בחי׳ לבושין לאהבה זו כי מאחר שבחי׳ אהבה זו נמשכה מבחי׳ דלאו מכל מדות כו׳.
Middosav is from the term “his linen garment” (mido vad): these are the garments, which are none other than the Torah and the mitzvos, which are the level of garments for this love. For since this love is drawn from the level of “not of any of the attributes (middos),” etc.,
Middosav is read as “his garments,” as in the priest’s “linen garment” (mido vad). These garments are the Torah and mitzvos. Because the love comes from the level that is above all attributes (middos), it needs them in order to be held.


למעלה מגדר חכמה כו׳ אינה נתפסת בשום שכל שבגדר חכמת הנבראים והשגתם אלא כאשר תפיסא ומתלבשת בתורה ומצות שהם רצונו וחכמתו ית׳ מבחי׳ אנת חכים ולא בחכמה ידיעא59 כו׳:
above the bounds of Chochmah, etc., it cannot be grasped by any intellect within the bounds of the wisdom and comprehension of created beings, except when it is grasped and enclothed in Torah and mitzvos, which are His will and His wisdom, may He be blessed, from the level of “You are wise, but not with a known wisdom,” etc.
A love from beyond Chochmah cannot be grasped by any created intellect. It can be held only when it is clothed in Torah and mitzvos, which are G-d’s own will and wisdom, from the level of “You are wise, but not with a known wisdom.”




14וזהו והיו הדברים האלה אשר אנכי מצוך60 כו׳ שלהיות גלוי בחי׳ אנכי מי שאנכי61 הוא ע״י והיו הדברים האלה דוקא ולכך ודברת בם62 ולא63 בדברי׳ [בדברים] בטלים.
And this is [the meaning of] “And these words which I (Anochi) command you shall be,” etc.: for the revelation of the level of Anochi — “I, Who I am” — comes specifically through “And these words shall be.” And therefore: “and you shall speak of them,” and not of idle words.
The Shema’s “And these words which I command you shall be” is read with emphasis on Anochi, “I”: the revelation of G-d’s very Self, “I, Who I am,” comes only through “these words,” the Torah. Hence “you shall speak of them,” and not of idle matters.


ופי׳ ודברת מלשון ידבר עמים64 שהוא לשון הנהגה והמשכה. כלומר שהמשכות גלוי האהבה יהיה בלבוש התורה דוקא ולא בשאר חכמות שהם לשכל והשגת הנבראים
And the meaning of “and you shall speak” (vedibarta) is from the term “He leads (yadber) nations,” which is a term of leading and drawing down. That is, the drawing down of the revelation of the love shall be specifically in the garment of the Torah, and not in other wisdoms, which are for the intellect and comprehension of created beings;
Vedibarta, “you shall speak,” is related to yadber in “He leads nations under us,” a term of leading and drawing. So the verse means: draw down the revelation of the love specifically through the garment of the Torah, not through other wisdoms, which belong to created intellect.


כי כולם נק׳ אצלו ית׳ דברים בטלים דלאו אורחא דמלכא65 לאשתעי במילין דהדיוטא אלא דוקא בחי׳ התורה שהיא בחי׳ דלאו בחכמה ידיעא כו׳ שהוא למעלה מעלה מגדר ושכל והשגת הנבראים כו׳.
for all of them are called, in relation to Him, may He be blessed, idle words, since “it is not the way of the King to speak of the matters of a commoner”; but only the level of the Torah, which is the level of “not with a known wisdom,” etc., which is far, far above the bounds, intellect and comprehension of created beings, etc.
Before G-d every other wisdom is “idle words”; as the Zohar says, a king does not talk about a commoner’s affairs. Only the Torah, which comes from His wisdom that is “not a known wisdom,” is far above all created understanding.




15וע״י עסק התורה למטה שהיא חכמתו ית׳ ממשיכין האהבה העליונה להיות גלוי אוא״ס [אור אין סוף] בחכמה כו׳.
And through the study of Torah below, which is His wisdom, may He be blessed, one draws down the supernal love, so that there is a revelation of the Infinite Light (Or Ein Sof) in Chochmah, etc.
Studying Torah below, since Torah is G-d’s own wisdom, draws down the supernal love, so that the Infinite Light is revealed in Chochmah.


וזהו ענין עסק התורה לשמה לשם התורה דהיינו להיות גלוי אוא״ס [אור אין סוף] בחכמה שהיא בחי׳ התורה דאורייתא מחכמה נפקת.66
And this is the meaning of Torah study lishmah (“for its sake”): for the sake of the Torah, that is, so that there be a revelation of the Infinite Light in Chochmah, which is the level of the Torah, for “the Torah issues from Chochmah.”
This is the true meaning of studying Torah lishmah, “for its sake”: for the sake of the Torah itself, that the Infinite Light be revealed in Chochmah, which is the Torah’s source, since “the Torah issues from Chochmah.”




16וזו היא המשכת ראשית התהוות ההשתלשלות מאין ליש שהוא ראשית חכמה וצ״ל המשכה ב׳ במדות ג״כ בראשית שהוא החסד כי הוא ראשית הבנין.
And this is the drawing down of the beginning of the coming into being of the chain of descending worlds (hishtalshelus), from nothing to something, which is the beginning, Chochmah (reishis chochmah). And there must also be a second drawing down, into the emotive attributes (middos), at [their] beginning, which is Chesed, for it is the beginning of the building.
Drawing the Infinite Light into Chochmah is the first step of creation “from nothing to something,” since Chochmah is the “beginning” (reishis). A second drawing down is needed into the emotive attributes, at their beginning, Chesed, the first of the attributes that “build” the world.


וכמ״ש כי אמרתי עולם חסד יבנה67 והמשכה זו ע״י עשיית המצות שכללותן נק׳ בשם צדקה וחסד.
As it is written, “For I said: The world shall be built by Chesed.” And this drawing down comes through doing the mitzvos, whose general and collective expression (klalus) is called by the name tzedakah and Chesed.
“The world shall be built by Chesed” shows that Chesed is the foundation of the building. This drawing down comes through doing the mitzvos, which as a whole are called tzedakah (charity) and Chesed.


ובפרטן מתחלקין לרמ״ח. רמ״ח אברין דמלכא שבהם ועל ידם ממשיכים גלוי למעלה68 אור א״ס ב״ה בחסד.
And in their particulars they divide into 248: the 248 “limbs of the King,” in which and through which one draws down, on high, a revelation of the Infinite Light (Or Ein Sof), blessed be He, in Chesed.
In their particulars the positive mitzvos number 248, and Kabbalah calls them the “248 limbs of the King.” Through each of them a revelation of the Infinite Light is drawn down above, in Chesed.


וזהו ושמרו דרך69 ה׳ לעשות צדקה כו׳. דרך ה׳ כלומר המשכת גלוי הוי׳ מההעלם אל הגלוי
And this is [the meaning of] “And they shall keep the way of Havayah, to do tzedakah,” etc. “The way of Havayah”: that is, the drawing down of the revelation of Havayah from concealment into revelation
Avraham’s descendants “keep the way of Havayah, to do tzedakah.” The “way” is the path by which the revelation of Havayah is drawn from concealment into the open.


(ונק׳ המשכה זו בשם דרך עד״מ כמו דרך שמהלכין בה מעיר לעיר) לעשות צדקה כו׳ שיהיה התהוות בחי׳ צדקה וחסד.
(this drawing down is called by the name “way” by way of analogy, like a road on which one travels from city to city); “to do tzedakah,” etc.: that the level of tzedakah and Chesed should come into being.
The parenthesis explains the image: as a road leads from one city to another, the drawing down leads from the hidden to the revealed. “To do tzedakah” means bringing tzedakah and Chesed into being above.


וכמ״ש וצדקה ביעקב אתה עשית70 שנמשך בחי׳ צדקה מלמעלה ע״י ישראל. אל תקרי בניך אלא בוניך7172 שעל ידיהם הוא בנין החסד. וכמ״ש עולם חסד יבנה.
As it is written, “And tzedakah in Yaakov You have made”: that the level of tzedakah is drawn down from above through Israel. “Do not read banayich (‘your children’) but bonayich (‘your builders’)”: for through them is the building of Chesed, as it is written, “The world shall be built by Chesed.”
“Tzedakah in Yaakov You have made” is read as Israel “making” tzedakah above. Likewise “do not read banayich, your children, but bonayich, your builders”: Israel build the edifice of Chesed by which the world is built.


ולכך נק׳ כנ״י [כנסת ישראל] יונתי תמתי כלומר שמתממת ומשלמת אותי כביכול להיות תמים ושלם ברמ״ח אברים דמלכא. כלומר שממשיכים להיות בחי׳ רמ״ח אברים ע״י רמ״ח מצות כו׳:
Therefore the Congregation of Israel (Knesses Yisrael) is called “My dove, My perfect one (tamasi)”: that is, she makes Me perfect and complete, as it were, to be whole and complete in the 248 limbs of the King. That is, they draw down so that there will be the level of the 248 limbs, through the 248 mitzvos, etc.
Hence Israel is called tamasi, “My perfect one,” read as “she who perfects Me”: through the 248 positive mitzvos Israel, as it were, complete the 248 limbs of the King.




Section 6 · ¶17–21
The first level: Moshe
17והנה בתקון ועשיית73 לבושים אלו יש ג׳ בחינות ומדרגות מדרגה הא׳ הוא של משה כי משה נקרא על שם כי מן המים משיתהו.74
Now, in the fashioning and making of these garments there are three levels and grades. The first grade is that of Moshe, for Moshe is named for “because I drew him (meshisihu) out of the water.”
Now the maamar returns to the three makings of the garments and explains them as three levels. The first is Moshe’s, whose very name comes from “I drew him (meshisihu) out of the water.”


ופירוש משיתיהו מההעלם אל הגלוי שנמשך מן ההעלם שלמעלה מן ההשתלשלות מן המים בחי׳ מקור התורה שכל התורה היא בחינת כד שנשאב מן הים הם כ״ד ספרי דאורייתא. וכמ״ש ותמלא כדה75 ותעל.76
And the meaning of meshisihu (“I drew him”) is: from concealment into revelation, for he was drawn from the concealment that is above the chain of descending worlds (hishtalshelus), “from the water,” the level of the source of the Torah. For the whole Torah is the level of a jug (kad) drawn from the sea: these are the twenty-four (kaf-dalet) books of the Torah. As it is written, “and she filled her jug and went up.”
Moshe was drawn from the hidden level above the chain of worlds, the “water” that is the source of the Torah. The Torah as we have it is like a jug (kad, whose letters have the value 24) drawn from that sea: the twenty-four books of Scripture; as Rivkah “filled her jug and went up.”




18והנה על בחי׳ לבוש זה הוא ענין מה שארז״ל [שאמרו רבותינו זכרונם לברכה] שהתורה נק׳ כלה ומאורשה77 קהלת יעקב78 וישראל הם בחי׳ חתן המשפיע כו׳
Now, concerning this level of garment is the matter of what our Sages, of blessed memory, said: that the Torah is called a bride, and “the betrothed (me’orashah) of the congregation of Yaakov,” and Israel are the level of the bridegroom, the one who bestows, etc.,
The Sages’ teaching that the Torah is the “betrothed” of the congregation of Yaakov (reading morashah, “inheritance,” as “betrothed”) belongs to this first level. The Torah is the bride and Israel the bridegroom, the one who gives.


שהם המשפיעים להיות בחי׳ אוא״ס [אור אין סוף] בחכמה והם העוסקים בתורה לשמה לשם התורה. דהיינו שיהיה התהוות בחינת תורה.
for they are the ones who bestow, so that there will be the level of the Infinite Light (Or Ein Sof) in Chochmah; and they are the ones who engage in Torah lishmah, for the sake of the Torah, that is, so that the level of Torah will come into being.
Israel “give” to the Torah by causing the Infinite Light to be in Chochmah. That is what those who study Torah lishmah do: they bring the Torah into being, as it were.


וכן במצות כתיב ועשיתם אתם.79 אשר יעשה אתם האדם80 כו׳. שהאדם הוא הממשיך ועושה אותן מצות.
And likewise of the mitzvos it is written, “and you shall make them”; “which a person shall make,” etc.: for it is the person who draws down and makes those mitzvos.
The same holds for the mitzvos: “and you shall make them” and “which a person shall make” show that it is the person who “makes” the mitzvos, drawing them down.




19והנה בזה יובן ענין ברכת המצות81 שהוא כענין ברכת חתנים ונישואין וכמ״ש בזוהר לית ברכתא שריא82 אלא באתר דדכר ונוק׳ [ונוקבא]83 כו׳
Now, with this the matter of the blessing over the mitzvos will be understood, which is like the matter of the blessing of bridegrooms and marriage, as is stated in the Zohar: “Blessing rests only in a place where there are male and female,” etc.
Since a person “makes” the mitzvos, it is understood why a blessing is said over them: it is like the blessings of a wedding. The Zohar says that blessing rests only where male and female are joined.


שבמקום שיש משפיע84 ומקבל נשפע תוספת ורבוי שפע והארה מלמעלה מעלה ממקום גבוה מאד נעלה יותר משל ב׳ הבחי׳85 של המשפיע ושל המקבל.
For in a place where there is a giver and a receiver, there flows an increase and abundance of flow and illumination from far above, from a very high place, loftier than [the place] of the two levels, of the giver and of the receiver.
Where a giver and a receiver unite, a blessing flows down from a place higher than both of them. So too, when Israel join with the Torah and mitzvos as groom and bride, an added blessing comes from far above.




20וכמ״ש זכר ונקבה בראם86 ויברך אתם. וברכה והמשכה זו היא מבחי׳ משה למעלה מההשתלשלות. ולכך ביום שהוקם המשכן כתיב ויביאו את המשכן אל משה אמר ויהי נועם878889 כו׳
As it is written, “Male and female He created them, and He blessed them.” And this blessing and drawing down is from the level of Moshe, above the chain of descending worlds (hishtalshelus). Therefore, on the day the Mishkan was set up, it is written, “And they brought the Mishkan to Moshe”; he said, “May the pleasantness be,” etc.,
“Male and female He created them, and He blessed them”: the blessing follows the union. That blessing comes from Moshe’s level, above the chain of worlds, which is why on the day the Mishkan was set up it was brought to Moshe, and he blessed the people with “May the pleasantness [of G-d] be upon us.”


שתהא השראת הברכה מלמעלה מעלה והיא ברכת המצות90 ברוך כו׳ מלך העולם שיהא ריבוי שפע ברכה והמשכה מעולם ועד עולם.91
that the blessing should rest from far above. And this is the blessing over the mitzvos, “Blessed,” etc., “King of the world (olam)”: that there be an abundance of the flow of blessing and drawing down, from world to world (me’olam ve’ad olam).
So too the blessing over a mitzvah draws its blessing from far above. Its words, “Blessed … King of the world (olam),” mean that an abundant flow of blessing comes down from one world to another.




21ותכלית וסוף הברכה92 הוא להיות גלוי מלכותו ית׳ מלכותך מלכות כל עולמים93 והוא בחי׳ לבוש
And the purpose and end of the blessing is that His sovereignty, may He be blessed, be revealed: “Your kingdom is a kingdom of all worlds.” And this is the level of a garment,
The goal of the blessing is the revelation of G-d’s sovereignty: “Your kingdom is a kingdom of all worlds.” Sovereignty (Malchus) is a “garment.”


כמ״ש ה׳ מלך גאות לבש94 וכתיב ומרדכי יצא95 מלפני המלך בלבוש מלכות שמדת מלכותו היא בחי׳ לבוש96 לחכמתו ורצונו ומדותיו ית׳ הנמשך
as it is written, “G-d reigns; He is clothed in majesty”; and it is written, “And Mordechai went out from before the king in royal apparel (levush malchus)”: for His attribute of sovereignty (Malchus) is the level of a garment for His wisdom and His will and His emotive attributes, may He be blessed, which is drawn down
“G-d reigns; He is clothed in majesty” and Mordechai’s “royal apparel” both join kingship to clothing. G-d’s sovereignty clothes His wisdom, will and emotive attributes, which are drawn down and revealed through it.


ומתגלה בתוספת וריבוי האור שלמעלה מעלה מסדר ההשתלשלות וזו היא בחי׳ ברכה שברכה היא בחי׳ תוספת וריבוי כו׳.
and revealed with the increase and abundance of the light that is far above the order of the chain of descending worlds (hishtalshelus). And this is the level of blessing, for blessing is the level of increase and abundance, etc.
Through Malchus the added light from above the chain of worlds is revealed. That added light is what “blessing” means, for blessing is increase and abundance.




Section 7 · ¶22–23
The wise-hearted and all Israel
22ומדרגה השנית היא בחי׳ עשיית לבוש שעושים חכמי לב הנק׳ חכמי לב ע״ש [על שם] שאין להם אלא לב אחד בבחי׳ בטול בחי׳ חכמה
The second grade is the level of the making of a garment that the wise-hearted make. They are called “wise-hearted” because they have only one heart, in a state of self-nullification (bittul), the level of Chochmah.
The second level of making the garments is that of the wise-hearted. They are called “wise-hearted” because their heart is undivided and wholly nullified before G-d, and self-nullification (bittul) is the mark of Chochmah.


כי בחי׳ נפרד שיש לו שתי לבבות עליו נאמר אשר אתם זנים אחריהם97 כו׳ שאין אדם עובר עבירה אא״כ [אלא אם כן]98 נכנס בו רוח שטות שנסתלק ממנו בחי׳ חכמה כו׳
For of the level of the separated one, who has two hearts, it is said, “after which you go astray,” etc.; for “a person does not commit a transgression unless a spirit of folly enters him,” that is, the level of Chochmah has departed from him, etc.;
One who is “separate” from G-d has two hearts, divided between holiness and his own desires; of him it is said, “after which you go astray.” The Sages teach that a person sins only when a spirit of folly enters him, that is, when Chochmah has left him.


משא״כ בבחי׳ לב אחד ע״ז נאמר אשר מלאתיו רוח חכמה99 להיות נשפע עליו רוח חכמה מאתערותא דלעילא ע״י אתעדל״ת [אתערותא דלתתא] חכמי לב.
whereas of the level of one heart it is said, “whom I have filled with a spirit of wisdom”: that a spirit of wisdom flows upon him from the arousal from above, through the arousal from below of the wise-hearted.
Of one whose heart is undivided it is said, “whom I have filled with a spirit of wisdom”: his own arousal from below, his bittul, draws a spirit of wisdom upon him as an arousal from above.




23ולכך ועשו את בגדי אהרן לקדשו100 שגם הם עושים בגדי אהרן בבחינת קדש העליון על ידי המשכת חכמתו ורצונו ית׳ מאחר שהם בטלים אליה ונעשים בחי׳ מרכבה.
Therefore: “And they shall make Aharon’s garments to sanctify him”: they too make Aharon’s garments, at the level of the supernal holiness (kodesh), through drawing down His wisdom and will, may He be blessed, since they are nullified to it and become the level of a chariot (merkavah).
Because the wise-hearted are nullified before G-d’s wisdom and become a “chariot” for it, they too make Aharon’s garments “to sanctify him,” at the level of supernal holiness (kodesh), drawn down through His wisdom and will.


ומדרגה השלישית הוא בחי׳ ועשו סתם של כלל ישראל דלא כתיב בהם לקדשו אלא סתם לכהנו לי101
The third grade is the level of the unqualified “and they shall make” of the whole of Israel, about whom “to sanctify him” is not written, but only, unqualified, “to serve Me as priest.”
The third level is the plain “they shall make” of all Israel. Of them the verse does not say “to sanctify him,” only “to serve Me as priest.”


שהוא בחי׳ עשיית המצות מעשיות בסתם מאהבה הטבעית המסותרת בלבד ואעפ״כ [ואף על פי כן] הם ממשיכים לבוש עליון לאהבה זו דהיינו לבוש מלכות
This is the level of doing the practical mitzvos plainly, from the hidden natural love alone; and nevertheless they draw down a supernal garment for this love, namely the garment of sovereignty (levush malchus),
This is the doing of the practical mitzvos simply, from the hidden natural love alone, without the higher levels of the first two. Even so, it draws down a supernal garment for the love: the “royal garment” (levush malchus).


כי שום תשים עליך מלך102 כתיב בקבלת עומ״ש [עול מלכות שמים] בשלימות בלב ונפש ונעוץ סופן103 כו׳ שהלבוש נמשך מבחי׳ ברכה עליונה כו׳. וע״ז נאמר איש אשר כברכתו104 כו׳.
for “You shall surely set a king over you” is written — through accepting the yoke of the Kingdom of Heaven completely, with heart and soul; and “their end is wedged [in their beginning],” etc., so that the garment is drawn from the level of the supernal blessing, etc. And of this it is said, “each according to his blessing,” etc.
“You shall surely set a king over you” is fulfilled by accepting the yoke of Heaven’s kingship fully, with heart and soul. And since “their end is wedged in their beginning,” the lowest level is bound to the highest: the royal garment drawn by simple deeds comes from the supernal blessing, as in “each according to his blessing.”


ועל ידי זה נמשכו להם גם המדות עליונות. וזהו והם יקחו את הזהב ואת התכלת105 שהם גוונין עלאין כו׳ וד״ל [ודי למבין]:
And through this, the supernal emotive attributes (middos) too are drawn down to them. And this is [the meaning of] “And they shall take the gold and the blue (techeiles),” which are “supernal colors,” etc. And this suffices for one who understands.
Through this the supernal emotive attributes are drawn to them too. That is the meaning of “they shall take the gold and the blue,” the materials of the garments, called in Aramaic “supernal colors,” that is, divine attributes.



In one’s avodah
A person need not wait for inspiration from above alone: by making his heart one, setting aside every other desire and contemplating G-d’s unity, he draws the great love from above into his own soul. That love must then be housed in Torah study for its own sake and in the practical mitzvos; and even the simplest Jew, keeping the mitzvos from the hidden natural love and accepting the yoke of Heaven, makes a royal garment for it.
Questions for discussion
	Why does the maamar call Avraham’s love “everlasting kindness” and Aharon’s “abundant in kindness,” and how does each come to a person?
	What do the analogies of the hair and of a teacher’s words teach about how the Infinite reaches Chochmah?
	How can a person’s own love cause G-d’s love to contract itself and be revealed in his soul?
	Why must the great love be clothed in Torah and mitzvos rather than in other wisdom?
	What does each maker of Aharon’s garments, Moshe, the wise-hearted and all Israel, contribute, and why is even the simplest level called a “royal garment”?

Sources and references
Notes
Paragraph 1
1ועשית בגדי קדש
This maamar is also printed in the Lemberg edition of Torah Ohr, on 9c.
Kehot’s noteנדפס בתו״א לעמבערג ט, ג. הנחת כ״ק אדה״א בסה״מ תקס״ה ח״א ע׳ דש. שם ע׳ שיב נמצא ג״כ ביאור. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. חלק מהמאמר באוה״ת תצא ע׳ א׳תקעז בד״ה ואתה הקרב (מתחיל מהקטע והנה נודע). קיצורים למאמר זה בכרך ח ע׳ ג׳סז. המאמר עם הגהות ע׳ א׳תקפז (מהסגנון נראה שההגהות נכתבו בהיותו צעיר — ושייכים להסוג שנדפסו באוה״ת בראשית כרך ו מפרשת וישב ואילך). ביאור ע׳ א׳תקצח (כנראה הביאור הוא להצ״צ והביאור הוא הנדפס בסה״מ תקס״ה ח״א ע׳ שיב) ועם הגהות באוה״ת כרך ז ע׳ א׳תרד ובכרך ח ע׳ ג׳ע. קיצור ע׳ א׳תר. להדרוש שבתו״א ע׳ א׳תרכז. ביאור וקיצור מהדרוש ע׳ א׳תרלג. להדרוש שבתו״א ע׳ א׳תשנז. קיצור ע׳ ב׳תשסה. המאמר משנת תקס״ה. באוה״ת כרך ז ע׳ ב׳תשסג מציין ”הדרוש ואלה המשפטים והדרוש ועשית בגדי קודש נאמרו מרבינו ז״ל סמוכים זה לזה בפ׳ משפטים ובפ׳ תצוה דשנת תקס״ה”. ד״ה זה במאמרי אדה״א כאן ע׳ שלח, מיוסד על ד״ה זה. ד״ה זה נזכר בלקו״ת ויקרא ב, ב בענין אתעדל״ע לעורר אתעדל״ת. וראה גם בפ׳ אמור כו, ג. עקב יז, ב. בלקו״ת צו ט, ד מציין לכאן בענין והחכמה מאין תמצא מבחי׳ שאין ערוך שהוא רק בחי׳ שערות.
2ועשית בגדי קדש
“You shall make holy garments for Aharon your brother, for glory and for splendor.” G-d says this to Moshe, so the maamar calls it the making “of Moshe,” the first of the three.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, ב.
3ואתה תדבר אל כל חכמי לב אשר מלאתיו רוח חכמה ועשו את בגדי אהרן לקדשו
Moshe is to speak to the wise-hearted, whom G-d has filled with a spirit of wisdom, and they will make Aharon’s garments “to sanctify him, to serve Me as priest.” This is the second making, that of the wise-hearted.
Exodus 28:3שמות כ״ח:ג׳
וְאַתָּה תְּדַבֵּר אֶל־כׇּל־חַכְמֵי־לֵב אֲשֶׁר מִלֵּאתִיו רוּחַ חׇכְמָה וְעָשׂוּ אֶת־בִּגְדֵי אַהֲרֹן לְקַדְּשׁוֹ לְכַהֲנוֹ־לִי:
And thou shalt speak unto all that are wise-hearted, whom I have filled with the spirit of wisdom, that they make Aaron’s garments to sanctify him, that he may minister unto Me in the priest’s office.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ועשו בגדי קדש לאהרן אחיך ולבניו
After listing the garments, the verse says “and they shall make holy garments for Aharon your brother and for his sons, to serve Me as priest,” without naming the makers. The maamar reads this as the making of all Israel.
Exodus 28:4שמות כ״ח:ד׳
וְאֵלֶּה הַבְּגָדִים אֲשֶׁר יַעֲשׂוּ חֹשֶׁן וְאֵפוֹד וּמְעִיל וּכְתֹנֶת תַּשְׁבֵּץ מִצְנֶפֶת וְאַבְנֵט וְעָשׂוּ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ וּלְבָנָיו לְכַהֲנוֹ־לִי:
And these are the garments which they shall make: a breastplate, and an ephod, and a robe, and a tunic of chequer work, a mitre, and a girdle; and they shall make holy garments for Aaron thy brother, and his sons, that he may minister unto Me in the priest’s office.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5אהרן הוא משבעה רועים
The Talmud explains the “seven shepherds” of the verse in Micah as David in the middle, Adam, Seth and Methuselah at his right, and Avraham, Yaakov and Moshe at his left. Kehot refers to it for the term; the maamar, like the Tikkunim in the Zohar Chadash that Kehot also cites, counts Aharon among the seven.
Sukkah 52b:13סוכה נ״ב ב:י״ג
״וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי יָבֹא בְאַרְצֵנוּ וְכִי יִדְרוֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רוֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם״. מַאן נִינְהוּ ״שִׁבְעָה רוֹעִים״? דָּוִד בָּאֶמְצַע, אָדָם שֵׁת וּמְתוּשֶׁלַח מִימִינוֹ, אַבְרָהָם יַעֲקֹב וּמֹשֶׁה בִּשְׂמֹאלוֹ. וּמַאן נִינְהוּ ״שְׁמֹנָה נְסִיכֵי אָדָם״? יִשַׁי, וְשָׁאוּל, וּשְׁמוּאֵל, עָמוֹס, וּצְפַנְיָה, צִדְקִיָּה, וּמָשִׁיחַ, וְאֵלִיָּהוּ.
And this shall be peace: when the Assyrian shall come into our land, and when he shall tread in our palaces, then shall we raise up against him seven shepherds and eight princes among men” (Micah 5:4). Who are the “seven shepherds”? — David in the middle, Adam, Seth and Methuselah on his right, and Abraham, Jacob and Moses on his left. And who are the “eight princes among men”? — Yishai, Shaul, Shmuel, Amos, Zephaniah, Zedekiah, the Messiah, and Elijah.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteתיקונים בזהר חדש (קד, א). וראה סוכה נב, ב.
6שהוא איש החסד
The encyclopedia gives Aharon’s attribute as “abundant in kindness,” but notes that the explanations of this Torah Ohr maamar in Or HaTorah tie the title “man of Chesed” to Aharon as he is in Atzilus.
Kehot’s noteראה ספר הערכים-חב״ד כרך ב טור תרכד ערך אהרן הערה 2: ”היא בחי׳ ”ורב חסד”, אבל בביאורים לתו״א (אוה״ת תצוה ע׳ א׳תרד, א׳ תריח) שתואר זה הוא לבחי׳ אהרן שבאצי׳ . . ואפשר דמ״ש בתו״א שם שבחי׳ ”ורב חסד” היא מדתו של אהרן ”איש החסד” הוא — לפי שגם בהיותו באצילות הוא בבחי׳ זו”. ע״ש.
7בהמשך תער״ב חלק ב׳ ע׳ תתעב
The Rebbe Rashab cites this Torah Ohr maamar there for the idea that the letters of speech are like hairs.
Kehot’s noteובתו״א . . דאותיות הדבור הן כדוגמת השערות. בלקו״ת שלח מו, א. שה״ש ט, ב. מציין לכאן בענין המשכה ע״י שערות. בלקו״ת קרח נג, א מציין בענין אותיות הדבור נק׳ ג״כ שערות. בלקו״ת נצבים נ, א שיש כמה בחי׳ בלבושים הנעשים ממעשה המצות. בלקו״ת ראה לג, א. וזאת הברכה ק, ב — נסמן לכאן.
8ובגדי אהרן הם לבושים לאהבה זו
The Tzemach Tzedek infers from the wording “Aharon’s garments are garments of this love, just as every soul has garments” that these garments are not the soul’s own garments, or the comparison would say nothing.
Kehot’s noteבאוה״ת ע׳ א׳תקפז מדייק הצ״צ ”מדקדוק לשונו ובגדי אהרן הם לבושים של אהבה זו וכמו שיש לבושים לכל נשמה כו׳, מובן דלבושים אלו של אהבה זו אינו הלבושים של הנשמה, דא״כ מהו וכמו שיש כו׳, היינו הך . . ולפ״ז יובן כמה רבבות מדריגות שונות בבחי׳ הלבושים של הנשמה, אם הם מבחי׳ נשמה שהי׳ לה בחי׳ אה״ר דמבחי׳ אהרן כה״ג שאז הלבושים נמשכים מבחי׳ לבושים דאהרן הנ״ל”.
Paragraph 2
9ימים יוצרו
“Your eyes saw my unformed body; in Your book they were all written; days were formed.” The Alter Rebbe reads “days were formed” as the days being fashioned into the soul’s garments.
Psalms 139:16תהילים קל״ט:ט״ז
גׇּלְמִי רָאוּ עֵינֶיךָ וְעַל־סִפְרְךָ כֻּלָּם יִכָּתֵבוּ יָמִים יֻצָּרוּ וְלוֹ אֶחָד בָּהֶם:
Thine eyes did see mine unformed substance, And in Thy book they were all written— Even the days that were fashioned, When as yet there was none of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, טז. וראה אוה״ת כרך ז ע׳ ב׳תשנח שמציין לד״ה אוסרי לגפן שיש ב׳ לבושים.
10וכמ״ש בזהר
The note points there for why the garments are called by the name “days.”
Kehot’s noteח״א קכט, א. רכד, א. וראה סה״מ תקס״ה ח״א ע׳ רנז מפני מה נק׳ הלבושים בשם ימים. וראה לעיל עה, ד. ראה הלשון מהזהר באוה״ת פ׳ בלק ע׳ תתקמ.
11“And Avraham was old, come into days, and G-d blessed Avraham with everything.” The Zohar reads “come into days” as entering into supernal days.
Genesis 24:1בראשית כ״ד:א׳
וְאַבְרָהָם זָקֵן בָּא בַּיָּמִים וַה׳ בֵּרַךְ אֶת־אַבְרָהָם בַּכֹּל:
And Abraham was old, well stricken in age; and the L-RD had blessed Abraham in all things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ואברהם זקן בא בימים יומין עלאין דאינון לבושין
The Zohar on Chayei Sarah reads “come into days” as Avraham’s entering, in his old age, “into those supernal days.” Kehot cites it as one of the two Zohar passages behind the Alter Rebbe’s words.
Zohar, Chayei Sara 15:114–16:121ספר הזהר, חיי שרה ט״ו:קי״ד-ט״ז:קכ״א
Happy are the penitent who in the space of one day, one hour, nay, one second, can draw near to the Holy One, as near as even the truly righteous in the space of many years. Abraham did not reach that high grade until he was old, as already said. So, too, David, of whom it is written, “and King David was old, he came into days” (I Kings 1, 1). But the penitent immediately finds entrance, and is brought close to the Holy One, blessed be He.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
13ואברהם זקן בא בימים יומין עלאין דאינון לבושין
The Zohar on Vayechi teaches that the days a righteous person fills with good become “garments of glory” in which his soul is clothed in the World to Come, quoting “days were formed”; of Avraham, who was worthy, it says “he came into days,” clothing himself in his own days.
Zohar, Vayechi 32:294–303ספר הזהר, ויחי ל״ב:רצ״ד-ש״ג
14האדם ומכוונת
The Lemberg printing reads “the person, and live by them; and with the intention” (האדם וחי בהם ובכוונת), continuing the words of the verse “which a person shall do, and live by them.”
Kehot’s noteבתו״א דפוס לעמבערג שנת תורה ט, ג: האדם וחי בהם ובכוונת. אבל בבוך 1052 כמו שנדפס כאן.
Paragraph 3
15אברהם אוהבי
“But you, Israel, My servant, Yaakov whom I have chosen, the seed of Avraham who loves Me.” The verse names love as Avraham’s defining attribute.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מא, ח.
16וההפרש שבין מדת אהרן . . מדת אברהם
There the Tzemach Tzedek lists several places in Chassidus that discuss the difference between Aharon’s attribute and Avraham’s.
Kehot’s noteבאוה״ת כרך ז ע׳ ב׳תשנח מציין לכמה מקומות בדא״ח. ובארוכה ראה בספר הערכים-חב״ד ערך אברהם וערך אהרן.
17אית חסד ואית חסד
Asked how G-d’s kindness can be both “above the heavens” and “up to the heavens,” Rabbi Yosei answers: “There is Chesed and there is Chesed,” a higher Chesed and a lower one.
Zohar I, 219aזח״א ריט, א
Zohar III, 133bזח״ג קלג, ב
Kehot’s noteזח״א ריט, א. זח״ג קלג, ב. ראה אוה״ת חנוכה שו, א. ראה גם אוה״ת פ׳ תצוה ע׳ א׳תקפז.
Paragraph 4
18והנה גם לפני אתעדל״ת קדמה אתעדל״ע
The note points there for the arousal from above that comes before the arousal from below.
Kehot’s noteראה אוה״ת ויקרא כרך ג ע׳ תשכא.
19לעבודת ה׳
That manuscript reads “to the service of man to G-d” (לעבודת האדם לה׳) instead of “to the service of G-d.”
Kehot’s noteבבוך תניא-ברוק: לעבודת האדם לה׳.
Paragraph 5
20חסדי ה׳ עולם אשירה
“I will sing of the kindnesses of G-d forever; to all generations I will make known Your faithfulness with my mouth.” Again Chesed is joined to olam.
Psalms 89:2תהילים פ״ט:ב׳
חַסְדֵי ה׳ עוֹלָם אָשִׁירָה לְדֹר וָדֹר אוֹדִיעַ אֱמוּנָתְךָ בְּפִי:
I will sing of the mercies of the L-RD for ever; To all generations will I make known Thy faithfulness with my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ב.
21חסד לאברהם
“Grant truth to Yaakov, kindness to Avraham, as You swore to our fathers.” Chesed is Avraham’s attribute, which the Alter Rebbe identifies with the natural love in every Jew.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, כ.
22שו״ה שהיא — נש״י
In the line from “this is” to “the souls of Israel,” the manuscript reads “Israel” (ישראל) instead of “the souls of Israel” (נש״י).
Kehot’s noteבבוך 1052: ישראל.
23וחסד ה׳ מעולם
“And the kindness of G-d is from everlasting to everlasting upon those who fear Him.” The verse joins Chesed to olam, “everlasting,” the Chesed of the arousal from above that comes first.
Psalms 103:17תהילים ק״ג:י״ז
וְחֶסֶד ה׳ מֵעוֹלָם וְעַד־עוֹלָם עַל־יְרֵאָיו וְצִדְקָתוֹ לִבְנֵי בָנִים:
But the mercy of the L-RD is from everlasting to everlasting upon them that fear Him, And His righteousness unto children's children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יז.
Paragraph 6
24“I adjure you, daughters of Jerusalem … do not awaken or stir up the love until it desires,” an adjuration that recurs in the Song. The Alter Rebbe borrows its words: the arousal from above awakens the hidden love “until it desires” to cleave to G-d.
Song of Songs 3:5שיר השירים ג׳:ה׳
הִשְׁבַּעְתִּי אֶתְכֶם בְּנוֹת יְרוּשָׁלַ͏ִם בִּצְבָאוֹת אוֹ בְּאַיְלוֹת הַשָּׂדֶה אִם־תָּעִירוּ וְאִם־תְּעוֹרְרוּ אֶת־הָאַהֲבָה עַד שֶׁתֶּחְפָּץ:
’I adjure you, O daughters of Jerusalem, By the gazelles, and by the hinds of the field, That ye awaken not, nor stir up love, Until it please.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25אבל בחי׳ ורב חסד הוא למעלה מעלה . . כמ״ש כשמן הטוב
Likkutei Torah quotes this passage there, from “But the level of abundant in kindness” to “like the good oil upon the head, running down upon the beard,” in a discussion of how light reaches the worlds only through the level of “hairs” and by contraction, since otherwise the worlds could not receive it.
Kehot’s noteקטע מובא בלקו״ת פ׳ כי תצא לז, ג. ראה לקו״ת שה״ש ל, ד. סה״מ תרכ״ז (הוצאה חדשה) ע׳ סו.
26והחכמה מאין ממש תמצא
“But wisdom, where (me’ayin) shall it be found?” Chassidus reads me’ayin as “from nothing”: Chochmah comes into being from the Infinite, which bears no comparison to it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב. בלקו״ת צו ט, ד מציין לכאן.
27וכמ״ש בת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבהקדמה (פתח אליהו).
28From Elijah’s prayer (Patach Eliyahu) in the introduction to the Tikkunei Zohar: “But not that You have a known righteousness, which is judgment, nor a known justice, which is mercy, nor any of these attributes at all.” G-d in Himself is above all the Sefiros.
Tikkunei Zohar 17b:5תקוני הזהר י״ז ב:ה׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל.
Constantinople, 1740 (CC-BY-NC)
Paragraph 7
29כלם בחכמה עשית
“How many are Your works, O G-d! You have made them all with wisdom.” The Alter Rebbe reads it to mean that, before G-d, even wisdom is only “making.”
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד. ”כלם” — כ״ה גם בדפוס ראשון ובדפוס זיטאמיר. אבל בבוך 1052: כולם.
30להיות התלבשות אוא״ס ב״ה בחכמה
The gloss to chapter 35 of Tanya gives the reason for the Etz Chaim’s teaching that the Infinite Light unites even with the World of Atzilus only by first being enclothed in Chochmah: the Infinite is the true One, alone, with nothing besides Him, and that is the level of Chochmah.
Tanya, Likkutei Amarim 35:7–8תניא, חלק ראשון; ליקוטי אמרים ל״ה:ז׳-ח׳
… וְהִנֵּה, כְּשֶׁהָאָדָם עוֹסֵק בַּתּוֹרָה, אֲזַי, נִשְׁמָתוֹ שֶׁהִיא נַפְשׁוֹ הָאֱלֹהִית, עִם שְׁנֵי לְבוּשֶׁיהָ הַפְּנִימִים לְבַדָּם, שֶׁהֵם, כֹּחַ הַדִּבּוּר וּמַחֲשָׁבָה, נִכְלָלוֹת בְּאוֹר ה׳ אֵין־סוֹף בָּרוּךְ־הוּא, וּמְיוּחָדוֹת בּוֹ בְּיִחוּד גָּמוּר. וְהִיא הַשְׁרָאַת הַשְּׁכִינָה עַל נַפְשׁוֹ הָאֱלֹהִית, כְּמַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה שֶׁאֲפִילוּ אֶחָד שֶׁיּוֹשֵׁב וְעוֹסֵק בַּתּוֹרָה – שְׁכִינָה עִמּוֹ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פל״ה בהג״ה.
31כשמן הטוב על הראש
“Like the good oil upon the head, running down upon the beard, the beard of Aharon, that runs down upon the opening of his garments.” The oil flowing down through the beard illustrates the drawing down of the Infinite Light through the “hairs.”
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
Paragraph 9
32כמים הפנים
“As in water face answers to face, so the heart of man to man.” The love a person directs upward is mirrored back in G-d’s love for him.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33אהבתי אתכם
“I have loved you, says G-d.” The prophet’s words describe the supernal love that answers man’s love.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ב. לקמן צח, ד מציין לכאן.
34אהבה דוחקת את הבשר
When a matron questioned how two very stout sages could have fathered children, one answer recorded is “love compresses the flesh.” The Alter Rebbe applies the saying to the supernal love, which brings about contraction.
Bava Metzia 84a:4בבא מציעא פ״ד א:ד׳
אֲמַרָה לְהוּ הָהִיא מַטְרוֹנִיתָא: בְּנֵיכֶם אֵינָם שֶׁלָּכֶם. אֲמַרוּ לַהּ: שֶׁלָּהֶן גָּדוֹל מִשֶּׁלָּנוּ. כׇּל שֶׁכֵּן. אִיכָּא דְאָמְרִי, הָכִי אֲמַרוּ לַהּ: ״כִּי כָאִישׁ גְּבוּרָתוֹ״. אִיכָּא דְאָמְרִי הָכִי, אֲמַרוּ לַהּ: ״אַהֲבָה דּוֹחֶקֶת אֶת הַבָּשָׂר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ פד, א.
Paragraph 10
35ואהרן אותיות נראה
The Zohar on Emor says the clouds of glory came in Aharon’s merit, reading “that eye to eye [Aharon] is seen.” Kehot cites it, with the commentaries Mikdash Melech and Ramaz, for Aharon’s name as nir’eh.
Zohar III, 103aזח״ג קג, א
Kehot’s noteזח״ג קג, א. ובמק״מ ובהרמ״ז שם. כ״ה בלקו״ת בהעלותך ל, א. באוה״ת תצוה ע׳ א׳תרא כ׳ זה בשם השל״ה פ׳ תרומה. ראה ס׳ השיחות תש״א ע׳ 152 שזה אמר הבעש״ט. ע״ש. ובספר הערכים-חב״ד כרך ב ע׳ תרכט להערה 681 בדיוק לשון של ס׳ השיחות הנ״ל. בלקו״ת שמע״צ צא, ג מציין לכאן.
36עין בעין נראה
Moshe pleads that the nations have heard “that You, G-d, are in the midst of this people, that eye to eye You are seen.” The maamar links nir’eh with Aharon’s name.
Numbers 14:14במדבר י״ד:י״ד
וְאָמְרוּ אֶל־יוֹשֵׁב הָאָרֶץ הַזֹּאת שָׁמְעוּ כִּי־אַתָּה ה׳ בְּקֶרֶב הָעָם הַזֶּה אֲשֶׁר־עַיִן בְּעַיִן נִרְאָה אַתָּה ה׳ וַעֲנָנְךָ עֹמֵד עֲלֵהֶם וּבְעַמֻּד עָנָן אַתָּה הֹלֵךְ לִפְנֵיהֶם יוֹמָם וּבְעַמּוּד אֵשׁ לָיְלָה:
they will say to the inhabitants of this land, who have heard that Thou L-RD art in the midst of this people; inasmuch as Thou L-RD art seen face to face, and Thy cloud standeth over them, and Thou goest before them, in a pillar of cloud by day, and in a pillar of fire by night;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, יד.
Paragraph 11
37ואהבת את ה׳ אלקיך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar reads the verb as a love that causes love beyond the one who loves.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
38שיהא שם שמים מתאהב
Abaye explains “And you shall love Havayah your G-d” as “that the Name of Heaven become beloved through you,” through Torah study and pleasant, honest dealings that make people love G-d. The Alter Rebbe applies it to drawing G-d’s love into the soul.
Yoma 86a:12יומא פ״ו א:י״ב
אַבָּיֵי אָמַר, כִּדְתַנְיָא: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ״, שֶׁיְּהֵא שֵׁם שָׁמַיִם מִתְאַהֵב עַל יָדְךָ. שֶׁיְּהֵא קוֹרֵא וְשׁוֹנֶה וּמְשַׁמֵּשׁ תַּלְמִידֵי חֲכָמִים, וִיהֵא מַשָּׂאוֹ וּמַתָּנוֹ בְּנַחַת עִם הַבְּרִיּוֹת, מָה הַבְּרִיּוֹת אוֹמְרוֹת עָלָיו — אַשְׁרֵי אָבִיו שֶׁלִּמְּדוֹ תּוֹרָה, אַשְׁרֵי רַבּוֹ שֶׁלִּמְּדוֹ תּוֹרָה. אוֹי לָהֶם לַבְּרִיּוֹת שֶׁלֹּא לָמְדוּ תּוֹרָה, פְּלוֹנִי שֶׁלִּמְּדוֹ תּוֹרָה — רְאוּ כַּמָּה נָאִים דְּרָכָיו, כַּמָּה מְתוּקָּנִים מַעֲשָׂיו. עָלָיו הַכָּתוּב אוֹמֵר: ״וַיֹּאמֶר לִי עַבְדִּי אָתָּה יִשְׂרָאֵל אֲשֶׁר בְּךָ אֶתְפָּאָר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, א. באוה״ת כרך ח ע׳ ג׳סח: ובמ״א פי׳ שיהא שם שמים מתאהב שיאיר תוספת אור בבחי׳ השם ע״ד מ״ש ביום ההוא יהי׳ הוי׳ אחד ושמו אחד כי שמים הוא ז״א ושם שמים הוא מל׳”.
39בה׳ אחד
“Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar draws on both phrases of the Shema: contemplating “Havayah is One” and “Havayah is our G-d.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40לך ה׳ הגדולה והגבורה
“Yours, G-d, are the greatness, the might, the beauty, the victory and the splendor, for all that is in heaven and on earth; Yours, G-d, is the kingdom.” David’s blessing names the Sefiros from Chesed (“greatness”) to Malchus (“the kingdom”).
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41כי נשגב שמו לבדו רק הודו וזיוו על ארץ ושמים
“Let them praise the Name of G-d, for His Name alone is exalted; His glory is upon earth and heaven.” Only G-d’s glory, not His Name itself, extends over the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42לאו דאית לך צדק ידיעא כו׳ אלא לאחזאה כו׳ כפום עובדיהון
From Elijah’s prayer: “You are wise, but not with a known wisdom … only to make known Your strength and power to people, and to show them how the world is conducted with judgment and mercy, which are righteousness and justice, according to the deeds of people,” and “not that You have a known righteousness.” The revelation of the attributes depends on human deeds.
Tikkunei Zohar 17b:3–5תקוני הזהר י״ז ב:ג׳-ה׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא. אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל.
Constantinople, 1740 (CC-BY-NC)
43Kehot’s note points to Tikkunei Zohar 17b:2 for these words.
Tikkunei Zohar 17b:2תקוני הזהר י״ז ב:ב׳
וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 12
44בכל לבבך בשני יצריך
The Mishnah: “‘With all your heart’ (levavecha): with both your inclinations, the good inclination and the evil inclination.” The doubled letter in levavecha means the whole heart, both inclinations, is given to G-d.
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נד, א.
45ועמך לא חפצתי בארץ
“Whom have I in heaven? And besides You I desire nothing on earth.” No desire remains but for G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
46בטל רצונך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ב מ״ג.
47בטל רצונך
“Nullify your will before His will, so that He will nullify the will of others before your will.” The Alter Rebbe uses it for setting aside every desire but G-d’s.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
48אליו לבו רוחו ונשמתו
“If He sets His heart upon him, gathers to Himself his spirit and his soul.” The Alter Rebbe borrows its words for turning one’s heart, spirit and soul to G-d.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49כמים הפנים לפנים
“As in water face answers to face, so the heart of man to man.” Self-nullification below is answered by the supernal love.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50האהבה דוחקת את הבשר
“Love compresses the flesh,” the Talmud’s saying about love that makes room where there seems to be none. Here the supernal love contracts itself to reach the person.
Bava Metzia 84a:4בבא מציעא פ״ד א:ד׳
אֲמַרָה לְהוּ הָהִיא מַטְרוֹנִיתָא: בְּנֵיכֶם אֵינָם שֶׁלָּכֶם. אֲמַרוּ לַהּ: שֶׁלָּהֶן גָּדוֹל מִשֶּׁלָּנוּ. כׇּל שֶׁכֵּן. אִיכָּא דְאָמְרִי, הָכִי אֲמַרוּ לַהּ: ״כִּי כָאִישׁ גְּבוּרָתוֹ״. אִיכָּא דְאָמְרִי הָכִי, אֲמַרוּ לַהּ: ״אַהֲבָה דּוֹחֶקֶת אֶת הַבָּשָׂר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
51ובכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” “With all your might” is the highest level, love without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52אהרן שושבינא דמטרוניתא
The source of “the groomsman of the Matronita” is given there.
Kehot’s noteנסמן לעיל פא, א. בלקו״ת מסעי צד, ב מציין לכאן.
53אלה מסעי כו׳
“These are the journeys of the children of Israel, who went out of the land of Egypt by their hosts, by the hand of Moshe and Aharon.” Aharon shares in leading Israel out.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר לג, א.
54הוא אהרן ומשה
“This is Aharon and Moshe, to whom G-d said: Bring the children of Israel out of the land of Egypt by their hosts (al tzivosam).” The maamar reads al as “above.”
Exodus 6:26שמות ו׳:כ״ו
הוּא אַהֲרֹן וּמֹשֶׁה אֲשֶׁר אָמַר ה׳ לָהֶם הוֹצִיאוּ אֶת־בְּנֵי יִשְׂרָאֵל מֵאֶרֶץ מִצְרַיִם עַל־צִבְאֹתָם:
These are that Aaron and Moses, to whom the L-RD said: ‘Bring out the children of Israel from the land of Egypt according to their hosts.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, כו.
Paragraph 13
55אך הנה לבחי׳ גלוי
In this manuscript the second section of the maamar begins here.
Kehot’s noteבבוך 1052 נסמן סעיף ב).
56זקן אהרן שיורד על פי מדותיו
The end of the verse: the oil runs from Aharon’s beard “upon the opening of his garments (middosav).” The maamar reads middosav as the garments of the love.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
57מדו בד
“And the priest shall put on his linen garment (mido vad).” The word mad, a garment, shows that middosav means “his garments.”
Leviticus 6:3ויקרא ו׳:ג׳
וְלָבַשׁ הַכֹּהֵן מִדּוֹ בַד וּמִכְנְסֵי־בַד יִלְבַּשׁ עַל־בְּשָׂרוֹ וְהֵרִים אֶת־הַדֶּשֶׁן אֲשֶׁר תֹּאכַל הָאֵשׁ אֶת־הָעֹלָה עַל־הַמִּזְבֵּחַ וְשָׂמוֹ אֵצֶל הַמִּזְבֵּחַ:
And the priest shall put on his linen garment, and his linen breeches shall he put upon his flesh; and he shall take up the ashes whereto the fire hath consumed the burnt-offering on the altar, and he shall put them beside the altar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58שו״ה מדו — אלו הלבושין
Explains middosav as garments, as the Targum renders “the hem of the garment” (imra delevusha), and as Rashi explains.
Kehot’s noteבסה״מ תרל״ד ע׳ רד כמו שת״י על אימרא דלבושא, וכן פרש״י יעו״ש.
59אנת חכים ולא בחכמה ידיעא
From Elijah’s prayer (Patach Eliyahu) in the introduction to the Tikkunei Zohar: “You are wise, but not with a known wisdom; You understand, but not with a known understanding.” The Torah and mitzvos come from this wisdom, beyond any wisdom that can be known.
Tikkunei Zohar 17b:3תקוני הזהר י״ז ב:ג׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא.
Constantinople, 1740 (CC-BY-NC)
Paragraph 14
60והיו הדברים האלה אשר אנכי מצוך
“And these words, which I command you today, shall be upon your heart.” The Alter Rebbe dwells on Anochi, “I,” in this verse.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61אנכי מי שאנכי
The source for “I, Who I am” is given there: when the light that encompasses all worlds is gathered into a person’s innermost heart, “these words which I (Anochi, Who I am) command you” follows, drawing down the revelation of G-dliness and the coming into being of the Torah at the level of fire and water.
Kehot’s noteנסמן לעיל א, א.
62ודברת בם
“And you shall teach them to your children and speak of them.” “Speak of them” is read as leading and drawing down through the words of Torah.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ודברת בם ולא בדברים בטלים
The Sages derive from “and speak of them”: “of them, and not of other matters,” so that idle talk transgresses a positive command. The maamar applies it to drawing down the love only through Torah.
Yoma 19b:10יומא י״ט ב:י׳
רַבִּי אַחָא אוֹמֵר: ״וְדִבַּרְתָּ בָּם״, עֲשֵׂה אוֹתָן קֶבַע וְאַל תַּעֲשֵׂם עֲרַאי. אָמַר רָבָא: הַשָּׂח שִׂיחַת חוּלִּין — עוֹבֵר בַּעֲשֵׂה, שֶׁנֶּאֱמַר: ״וְדִבַּרְתָּ בָּם״, בָּם — וְלֹא בִּדְבָרִים אֲחֵרִים. רַב אַחָא בַּר יַעֲקֹב אָמַר: עוֹבֵר בְּלָאו, שֶׁנֶּאֱמַר: ״כׇּל הַדְּבָרִים יְגֵעִים לֹא יוּכַל אִישׁ לְדַבֵּר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יומא יט, ב. מדרש תהלים (באבער) לט, ד. הל׳ ת״ת לכ״ק אדה״ז פ״ג ה״ה.
64מלשון ידבר עמים
“He leads (yadber) nations under us, and peoples under our feet.” Yadber, from the same root as dibbur, speech, means leading.
Psalms 47:4תהילים מ״ז:ד׳
יַדְבֵּר עַמִּים תַּחְתֵּינוּ וּלְאֻמִּים תַּחַת רַגְלֵינוּ:
He subdueth peoples under us, and nations under our feet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, ד. וראה לעיל ד, א. נו, א. סח, ב.
65דלאו אורחא דמלכא
The Zohar on Beha’alosecha argues that a king of flesh and blood would not stoop to speak of a commoner’s matters, let alone write them down; all the more so the Supreme King. The Alter Rebbe applies it to every wisdom other than Torah.
Zohar III, 149bזח״ג קמט, ב
Kehot’s noteזח״ג קמט, ב. וראה לקו״ת בהר כט, ד.
Paragraph 15
66דאורייתא מחכמה נפקת
The Zohar on Mishpatim, on “and wisdom, where shall it be found,” says: “The Torah issues from Chochmah, from the place called holy, and Chochmah issues from the place called holy of holies.”
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
Paragraph 16
67כי אמרתי עולם חסד יבנה
“For I said: The world shall be built by kindness; in the heavens You establish Your faithfulness.” Chesed is the first building block of the world.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פט, ג. ראה ביאור הפסוק בלקו״ת שה״ש יב, ב.
68שו״ה רמ״ח — גלוי למעלה
In the line from “248” to “a revelation above,” the manuscript has the words in the order “above, a revelation” (למעלה גלוי) instead of “a revelation above” (גלוי למעלה).
Kehot’s noteבבוך 1052: למעלה גלוי.
69ושמרו דרך ה׳
G-d says of Avraham that he will command his children, “and they shall keep the way of G-d, to do tzedakah and justice.” The “way” is read as the path along which the revelation is drawn down.
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, יט.
70וצדקה ביעקב אתה עשית
“Justice and tzedakah in Yaakov, You have made.” Israel’s deeds “make” tzedakah above.
Psalms 99:4תהילים צ״ט:ד׳
וְעֹז מֶלֶךְ מִשְׁפָּט אָהֵב אַתָּה כּוֹנַנְתָּ מֵישָׁרִים מִשְׁפָּט וּצְדָקָה בְּיַעֲקֹב אַתָּה עָשִׂיתָ:
The strength also of the king who loveth justice— Thou hast established equity, Thou hast executed justice and righteousness in Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צט, ד.
71אל תקרי בניך אלא בוניך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף ברכות. וש״נ.
72אל תקרי בניך אלא בוניך
At the end of Berachos, on “All your children (banayich) shall be taught of G-d, and great shall be the peace of your children”: “do not read banayich but bonayich, your builders.” Here Israel are the builders of the structure of Chesed.
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 17
73והנה בתקון ועשיית הלבושים
Likkutei Torah refers there to this discourse, “that in the fashioning and making of Aharon’s garments there are three levels and grades,” in connection with the threefold “Holy”; but all this applies only to the light that shines in the worlds, while of G-d’s essence no comprehension applies at all.
Kehot’s noteבלקו״ת קדושים ל, ג מציין לכאן: ”ועמ״ש . . שבתיקון ועשיית בגדי אהרן יש ג׳ בחינות ומדריגות אך כ״ז רק בבחי׳ האור המאיר בעולמות אבל בעצמותו ית׳ אין שייך שום השגה”. ע״ש. וראה גם לקו״ת שה״ש יח, ג. יט, ב. כ, ד.
74מן המים משיתיהו
Pharaoh’s daughter names the child Moshe, “for I drew him out of the water.” The maamar reads the drawing as from concealment into revelation.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י. ראה סה״מ תרל״ד ע׳ רו.
75ותמלא כדה
Rivkah “went down to the spring, filled her jug and went up.” The jug (kad) drawn from the spring is the Torah drawn from its hidden source.
Genesis 24:16בראשית כ״ד:ט״ז
וְהַנַּעֲרָ טֹבַת מַרְאֶה מְאֹד בְּתוּלָה וְאִישׁ לֹא יְדָעָהּ וַתֵּרֶד הָעַיְנָה וַתְּמַלֵּא כַדָּהּ וַתָּעַל:
And the damsel was very fair to look upon, a virgin, neither had any man known her; and she went down to the fountain, and filled her pitcher, and came up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, טז.
76שו״ה הא׳ — הוא של משה
There the Tzemach Tzedek lists several earlier places in Torah Ohr on the levels of Moshe.
Kehot’s noteבאוה״ת כרך ז ע׳ ב׳תשסג מציין לכמה מקומות בתו״א לעיל בענין מדרגות משה. ע״ש.
Paragraph 18
77שארז״ל שהתורה נק׳ כלה ומאורשה
Kehot’s note points to Pesachim 49b for these words.
Pesachim 49bפסחים מ״ט ב
Kehot’s noteפסחים מט, ב.
78קהלת יעקב
“The Torah that Moshe commanded us is the inheritance (morashah) of the congregation of Yaakov.” This is the verse the Sages (Pesachim 49b) read as me’orasah, “betrothed.”
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ועשיתם אתם
“If you walk in My statutes and keep My commandments, and do (make) them.” The maamar reads it as the person “making” the mitzvos.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ג.
80אשר יעשה אתם האדם
“Keep My statutes and My laws, which a person shall do and live by them.” The person is the one who “makes” the mitzvos.
Leviticus 18:5ויקרא י״ח:ה׳
וּשְׁמַרְתֶּם אֶת־חֻקֹּתַי וְאֶת־מִשְׁפָּטַי אֲשֶׁר יַעֲשֶׂה אֹתָם הָאָדָם וָחַי בָּהֶם אֲנִי Havayah
Ye shall therefore keep My statutes, and Mine ordinances, which if a man do, he shall live by them: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Ezekiel 20:11יחזקאל כ׳:י״א
וָאֶתֵּן לָהֶם אֶת־חֻקּוֹתַי וְאֶת־מִשְׁפָּטַי הוֹדַעְתִּי אוֹתָם אֲשֶׁר יַעֲשֶׂה אוֹתָם הָאָדָם וָחַי בָּהֶם:
And I gave them My statutes, and taught them Mine ordinances, which if a man do, he shall live by them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יח, ה. יחזקאל כ, יא.
Paragraph 19
81והנה בזה יובן ענין ברכת המצות . . גילוי מלכותו ית׳
the passage shares nothing with the note
Kehot’s noteנתבאר באוה״ת כרך ח ע׳ ג׳עא. לעיל נג, ב מציין לכאן בענין ברכת המצות. וכ״ה בלקו״ת ואתחנן י, ג. עקב טז, ב. ראה כב, א [ועמ״ש כעין זה סד״ה ועשית . . בענין ברכת המצות] שמע״צ פא, ב-ג. שה״ש יז, ב.
82לית ברכתא שריא
On “male and female He created them … and He blessed them,” the Zohar on Vayetzei says that as soon as Adam and Chavah were joined, “He blessed them,” “for blessing rests only in a place where male and female are found.”
Zohar I, 165aזח״א קסה, א
Kehot’s noteזח״א קסה, א. קפב, א.
83ברכתא שריא אלא באתר דדכר ונוק׳
The Zohar on Vayeshev repeats that blessings rest only where male and female are found together, citing “male and female He created them, and He blessed them.”
Zohar, Vayeshev 5:57–68ספר הזהר, וישב ה׳:נ״ז-ס״ח
84שבמקום שיש משפיע
The note points there on the principle that where there is a giver and a receiver, an added flow comes down.
Kehot’s noteראה אוה״ת פ׳ ואתחנן ע׳ תכט.
85מלמעלה — ממקום גבוה מאד נעלה יותר משל ב׳ הבחי׳
There the Alter Rebbe explains that when ahavah rabbah and ahavas olam, the Names Mah and Ban, male and female, are joined, they draw down the Name AB, “love in delights,” which is higher than both: this is “male and female He created them, and He blessed them,” and it is like the wedding canopy, under which, because groom and bride both enter, a revelation comes from the encompassing levels.
Kehot’s noteראה לעיל מח, א. ובלקו״ת אמור לו, ג.
Paragraph 20
86זכר ונקבה בראם
“And G-d created man in His image … male and female He created them,” and the next verse goes on, “and G-d blessed them”; the two phrases stand together in Genesis 5:2. Blessing follows the union of male and female.
Genesis 1:27בראשית א׳:כ״ז
וַיִּבְרָא אֱלֹקִים אֶת־הָאָדָם בְּצַלְמוֹ בְּצֶלֶם אֱלֹקִים בָּרָא אֹתוֹ זָכָר וּנְקֵבָה בָּרָא אֹתָם:
And G-d created man in His own image, in the image of G-d created He him; male and female created He them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כז.
87ויהי נועם
On “and Moshe blessed them,” Rashi: he said to them, “May it be His will that the Shechinah rest upon the work of your hands,” and “May the pleasantness of G-d our G-d be upon us.”
Rashi on Exodus 39:43רש"י על שמות ל״ט:מ״ג
ויברך אתם משה. אָמַר לָהֶם יְהִי רָצוֹן שֶׁתִּשְׁרֶה שְׁכִינָה בְמַעֲשֵׂה יְדֵיכֶם, וִיהִי נֹעַם ה׳ אֱלֹקֵינוּ עָלֵינוּ וְגוֹ', וְהוּא אֶחָד מִי״א מִזְמוֹרִים שֶׁבִּתְפִלָּה לְמֹשֶׁה (ספרא):
ויברך אתם משה AND MOSES BLESSED THEM — He said to them “May it be the will of G-d that His Shechinah rest upon the work of your hands; ‘and let the beauty of the L-rd our G-d be upon us and establish Thou the work of our hands upon us’” (Psalms 90:17.) (Sifra, Shemini, Mechilta d'Miluim 2 15) This (from ויהי נועם onward) is part of one of the eleven Psalms (90—100) that are in the section beginning with, תפלה למשה; (Numbers Rabbah 12:9).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
88ויהי נועם
The Midrash asks what blessing Moshe gave when he saw the completed work, and answers: “May the pleasantness of G-d our G-d be upon us”; he said, “May the Shechinah rest upon the work of your hands.”
Bamidbar Rabbah 12:9במדבר רבה י״ב:ט׳
89ויהי נועם
“May the pleasantness of G-d our G-d be upon us, and establish the work of our hands.” These are the words of Moshe’s blessing over the Mishkan.
Psalms 90:17תהילים צ׳:י״ז
וִיהִי נֹעַם אֲדֹ־נָי אֱלֹקֵינוּ עָלֵינוּ וּמַעֲשֵׂה יָדֵינוּ כּוֹנְנָה עָלֵינוּ וּמַעֲשֵׂה יָדֵינוּ כּוֹנְנֵהוּ:
And let the graciousness of the L-rd our G-d be upon us; Establish Thou also upon us the work of our hands; Yea, the work of our hands establish Thou it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ביום שהוקם המשכן . . והיא ברכת המצות
The Tzemach Tzedek quotes this passage there: since blessing rests where male and female are, and male and female are Z’eir Anpin and Malchus, it follows that the blessing comes from Binah, and this is the meaning of “May the pleasantness be.”
Kehot’s noteמובא באוה״ת נ״ך כרך ג ע׳ א׳שיא: ”ומבאר שם [הכוונה לכאן] שבמקום שיש דכר ונוק׳ שורה הברכה, ודו״נ הם ז״א ומל׳ א״כ משמע שהברכה הוא מהבינה וזהו ענין ויהי נועם כו׳”.
91ויביאו . . אמר ויהי נועם
“And they brought the Mishkan to Moshe.” The finished work was brought to Moshe, from whose level the blessing came.
Exodus 39:33שמות ל״ט:ל״ג
וַיָּבִיאוּ אֶת־הַמִּשְׁכָּן אֶל־מֹשֶׁה אֶת־הָאֹהֶל וְאֶת־כׇּל־כֵּלָיו קְרָסָיו קְרָשָׁיו בְּרִיחָו וְעַמֻּדָיו וַאֲדָנָיו:
And they brought the tabernacle unto Moses, the Tent, and all its furniture, its clasps, its boards, its bars, and its pillars, and its sockets;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לט, לג. רש״י שם, מג. מד״ר פ׳ נשא פי״ב. וראה ביהל אור ע׳ שכד. בלקו״ת צו יא, א מציין לכאן.
Paragraph 21
92ותכלית וסוף הברכה
There Likkutei Torah explains why a blessing opens with “Blessed are You”: the world exists so that G-d may be King, and the bittul of the lowest, physical existence must be drawn from the highest source, the Infinite Light that encompasses all worlds; for this it refers to the end of this discourse, “the purpose and end of the blessing.”
Kehot’s noteבלקו״ת שבת שובה סז, ב מציין לכאן.
93מלכותך מלכות כל עולמים
“Your kingdom is a kingdom of all worlds, and Your dominion is in every generation.” The blessing’s purpose is the revelation of this kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ה׳ מלך גאות לבש
“G-d reigns; He is clothed in majesty.” Kingship is described as a garment.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
95ומרדכי יצא
“And Mordechai went out from before the king in royal apparel of blue and white, with a great crown of gold.” Kingship is again a garment.
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ח, טו.
96שו״ה גאות — שמדת מלכותו היא בחי׳ לבוש
Likkutei Torah quotes the point there: the mitzvos are the King’s commands, and Malchus is called a garment, as in “G-d reigns; He is clothed in majesty.” It goes on to ask how “reigning” applies at all, since the very existence and life of the creatures come from Malchus.
Kehot’s noteמובא בלקו״ת אחרי כח, א. שה״ש יז, ב.
Paragraph 22
97אשר אתם זונים אחריהם
The tzitzis are to keep Israel from straying “after your heart and after your eyes, after which you go astray.” A divided heart draws a person after his desires.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טו, לט.
98שאין אדם עובר עבירה אא״כ
Reish Lakish: “A person does not commit a transgression unless a spirit of folly enters him.” The maamar explains this as Chochmah having departed from him.
Sotah 3a:3–4סוטה ג׳ א:ג׳-ד׳
תַּנְיָא, הָיָה רַבִּי מֵאִיר אוֹמֵר: אָדָם עוֹבֵר עֲבֵירָה בַּסֵּתֶר וְהַקָּדוֹשׁ בָּרוּךְ הוּא מַכְרִיז עָלָיו בְּגָלוּי, שֶׁנֶּאֱמַר: ״וְעָבַר עָלָיו רוּחַ קִנְאָה״, וְאֵין עֲבֵירָה אֶלָּא לְשׁוֹן הַכְרָזָה, שֶׁנֶּאֱמַר: ״וַיְצַו מֹשֶׁה וַיַּעֲבִירוּ קוֹל בַּמַּחֲנֶה״. רֵישׁ לָקִישׁ אָמַר: אֵין אָדָם עוֹבֵר עֲבֵירָה אֶלָּא אִם כֵּן נִכְנַס בּוֹ רוּחַ שְׁטוּת, שֶׁנֶּאֱמַר: ״אִישׁ אִישׁ כִּי תִשְׂטֶה אִשְׁתּוֹ״, ״תִּשְׁטֶה״ כְּתִיב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ג, א.
99אשר מלאתיו רוח חכמה
The wise-hearted, “whom I have filled with a spirit of wisdom,” are the ones told to make Aharon’s garments.
Exodus 28:3שמות כ״ח:ג׳
וְאַתָּה תְּדַבֵּר אֶל־כׇּל־חַכְמֵי־לֵב אֲשֶׁר מִלֵּאתִיו רוּחַ חׇכְמָה וְעָשׂוּ אֶת־בִּגְדֵי אַהֲרֹן לְקַדְּשׁוֹ לְכַהֲנוֹ־לִי:
And thou shalt speak unto all that are wise-hearted, whom I have filled with the spirit of wisdom, that they make Aaron’s garments to sanctify him, that he may minister unto Me in the priest’s office.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, ג.
Paragraph 23
100ועשו את בגדי אהרן לקדשו
“…and they shall make Aharon’s garments to sanctify him, to serve Me as priest”: the making by the wise-hearted, which includes “to sanctify him.”
Exodus 28:3שמות כ״ח:ג׳
וְאַתָּה תְּדַבֵּר אֶל־כׇּל־חַכְמֵי־לֵב אֲשֶׁר מִלֵּאתִיו רוּחַ חׇכְמָה וְעָשׂוּ אֶת־בִּגְדֵי אַהֲרֹן לְקַדְּשׁוֹ לְכַהֲנוֹ־לִי:
And thou shalt speak unto all that are wise-hearted, whom I have filled with the spirit of wisdom, that they make Aaron’s garments to sanctify him, that he may minister unto Me in the priest’s office.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101לכהנו לי
After listing the garments: “and they shall make holy garments for Aharon your brother and for his sons, to serve Me as priest,” without “to sanctify him.” The maamar reads this as the making of all Israel.
Exodus 28:4שמות כ״ח:ד׳
וְאֵלֶּה הַבְּגָדִים אֲשֶׁר יַעֲשׂוּ חֹשֶׁן וְאֵפוֹד וּמְעִיל וּכְתֹנֶת תַּשְׁבֵּץ מִצְנֶפֶת וְאַבְנֵט וְעָשׂוּ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ וּלְבָנָיו לְכַהֲנוֹ־לִי:
And these are the garments which they shall make: a breastplate, and an ephod, and a robe, and a tunic of chequer work, a mitre, and a girdle; and they shall make holy garments for Aaron thy brother, and his sons, that he may minister unto Me in the priest’s office.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102שום תשים עליך מלך
“You shall surely set over you a king whom G-d your G-d shall choose.” Here it stands for accepting G-d’s kingship.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
103ונעוץ סופן
“Ten Sefiros of nothingness: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The lowest level is bound to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
104איש אשר כברכתו
Yaakov blessed his sons, “each according to his blessing he blessed them.” The garment drawn by each one’s deeds comes from the supernal blessing.
Genesis 49:28בראשית מ״ט:כ״ח
כׇּל־אֵלֶּה שִׁבְטֵי יִשְׂרָאֵל שְׁנֵים עָשָׂר וְזֹאת אֲשֶׁר־דִּבֶּר לָהֶם אֲבִיהֶם וַיְבָרֶךְ אוֹתָם אִישׁ אֲשֶׁר כְּבִרְכָתוֹ בֵּרַךְ אֹתָם:
All these are the twelve tribes of Israel, and this is it that their father spoke unto them and blessed them; every one according to his blessing he blessed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, כח.
105והם יקחו את הזהב ואת התכלת
“And they shall take the gold, the blue, the purple, the scarlet and the linen” to make the garments. The colors stand for supernal attributes.
Exodus 28:5שמות כ״ח:ה׳
וְהֵם יִקְחוּ אֶת־הַזָּהָב וְאֶת־הַתְּכֵלֶת וְאֶת־הָאַרְגָּמָן וְאֶת־תּוֹלַעַת הַשָּׁנִי וְאֶת־הַשֵּׁשׁ:
And they shall take the gold, and the blue, and the purple, and the scarlet, and the fine linen.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ועשית ציץ זהב טהור ופתחת עליו פתוחי חותם קדש לה׳
“And you shall make a tzitz of pure gold”
The gold tzitz on Aharon’s forehead is the shining of a great love that comes from above. Amalek, the arrogance of the self, is an iron partition that keeps it from the heart; the self-nullification of Moshe, through Torah, breaks the partition, and the steady will to cleave to G-d that stays on the “forehead” after prayer awakens the Supernal Will, the source of the Thirteen Attributes of Mercy that bear iniquity.
The maamar in brief
The tzitz bore “Holy to Havayah,” Kodesh below and the Name above; on Aharon’s forehead it “bears iniquity” and brings “favor” (ratzon). Tzitz means shining: the light of ahavah rabbah, a great love above understanding that Aharon draws down, unlike the love a person produces through Daas. Since the Destruction an iron partition made of sin blocks it, and G-d “peers through the lattices” only where a broken heart and thoughts of teshuvah open cracks. The chief partition is Amalek, brazen self-importance within and in honor-seeking dress; Amalek is “kes Yah,” covering the yud-hei of contemplation so that it never becomes the vav-hei of felt love. The remedy is the “men of Moshe”: Torah learned in Moshe’s self-nullification, G-d’s own wisdom within and around the learner, which defeats Amalek. Torah and mitzvos draw down Kodesh, the higher Chochmah; above it is Havayah, whose first level, the will of wills, answers from above. The love of prayer fades, but its impression on the “forehead,” a steady will and the heart’s assent, can last all day, and it awakens the Thirteen Attributes of Mercy that bear and transform iniquity.

Outline
	1The tzitz and its lightThe verses raise three questions: Kodesh below and Havayah above, atonement, and “favor” on the forehead. Tzitz means shining: the great love from above that Aharon draws down, above the love born of Daas. G-d “peers through the lattices” of the iron partition that sin set up after the Destruction; a broken heart and thoughts of teshuvah open windows and cracks in it.¶1–4
	2Amalek, the partitionThe main partition is Amalek, head of the nations: in the soul, brazen arrogance, inwardly and in honor-seeking dress, which the priestly garments “for honor and for splendor” were made to transform. Amalek warred for nothing because he could not bear another’s greatness. He is “kes Yah”: the throne without its alef becomes a covering.¶5–8
	3Yud and hei: the covered NameThe hei of Yah is the expansion of the Infinite Light to fill and encompass the worlds; the yud is the tzimtzum that must come first, as the hei is written by drawing out a yud. In a person, yud-hei is contemplating G-d’s greatness, which should become vav-hei, revealed love; Amalek covers it, so the heart understands but is not moved.¶9–12
	4The men of MosheAmalek falls only to the “men of Moshe,” whose quality is “And what are we?” Torah must be “the Torah of Moshe,” learned in self-nullification, not making a chalal; as G-d’s Chochmah, which is bittul, it removes the world’s concealment and puts His words within and His shadow around the learner. So Moshe makes the tzitz: his bittul breaks the partition through thoughts of teshuvah.¶13–17
	5Gold, seal and the two levels of HavayahGold is fiery love, above the cool love of silver. The engravings of a seal are the Torah’s letters, the same letters even when pressed into physical matters. Torah and mitzvos draw down Kodesh, the higher Chochmah, but it is below Havayah; the first Havayah, the will of wills, calls forth the second, the source of the Thirteen Attributes. The arousal from below draws down the arousal from above, until love is revealed even on the forehead.¶18–22
	6The foreheadAs the skull covers the brain, the forehead covers Daas, which in prayer binds the soul to G-d with longing and delight. That love fades, must be renewed daily, and can fall into worldly self-inflation; but an impression stays on the forehead, a simple will and assent that keep work casual and Torah primary. This constant will awakens the Supernal Will and the Thirteen Attributes of Mercy, which bear iniquity: this is how the tzitz atones.¶23–29


Key concepts
	Tzitzציץ
	The gold plate on the High Priest’s forehead. The maamar reads the word as shining, as in “his crown will shine” and “peering through the lattices”: the light of great love from above.

	Great love (ahavah rabbah)אהבה רבה
	A love for G-d above Daas, which understanding cannot produce; Aharon, one of the seven shepherds, draws it down. It is also called “the desire of the heart” (re’usa deliba).

	The iron partitionמחיצה של ברזל
	The barrier that has stood between Israel and their Father in Heaven since the Destruction. It stands before the receivers, not before G-d, and is made of sin; teshuvah opens windows and cracks in it.

	Kes Yahכס י״ה
	The shortened throne and Name of Exodus 17:16. Amalek, arrogance, covers the yud-hei of contemplation so that it does not become the vav-hei of love felt in the heart.

	The men of Mosheאנשי משה
	Those who share Moshe’s self-nullification, “And what are we?” Only they defeat Amalek, chiefly through Torah learned as G-d’s own wisdom.

	Kodesh below, Havayah aboveקדש למ״ד למטה והוי׳ למעלה
	The layout of the tzitz. Kodesh is the higher Chochmah drawn down through Torah and mitzvos, the arousal from below; above it is Havayah, the arousal from above.

	The will of wills (ra’ava dera’avin)רעוא דרעוין
	The first Havayah, the source of G-d’s will to create, which calls forth the second Havayah and the Thirteen Attributes of Mercy that bear iniquity.

	The foreheadמצח
	The covering over Daas. After prayer it keeps an impression (reshimu) of the love: a simple will and the heart’s assent to cleave to G-d, which can last all day.


Section 1 · ¶1–4
The tzitz and its light
1ועשית ציץ123 זהב טהור ופתחת עליו פתוחי חותם קדש לה׳. ואמרו רז״ל [רבותינו זכרונם לברכה] קדש למ״ד למטה456 והוי׳ למעלה.
“And you shall make a headplate (tzitz) of pure gold, and engrave upon it, the engravings of a seal, ‘Holy to Havayah.’” And our Sages, of blessed memory, said: “Kodesh [and the letter] lamed below, and Havayah above.”
The maamar opens with the verse commanding the tzitz, the gold plate the High Priest wore on his forehead, engraved “Holy to Havayah.” The Sages describe how the words were laid out: Kodesh together with the lamed (the “to” of “to Havayah”) on the lower line, and the Name Havayah alone on the line above. The maamar will explain why holiness is “below” and the Name “above.”


ולהבין זה וגם להבין מ״ש והי׳ [והיה] על מצח אהרן ונשא אהרן את עון הקדשים7 וגו׳ שהציץ מכפר ונושא עון.
To understand this, and also to understand what is written, “And it shall be upon Aharon’s forehead, and Aharon shall bear the iniquity of the holy things,” etc.: that the tzitz atones and bears iniquity.
The next verse says that the tzitz is on Aharon’s forehead and that through it he “bears the iniquity of the holy things,” the offerings the Children of Israel consecrate. The Alter Rebbe sets out to explain how this plate atones and carries iniquity.


וסיפא דקרא והי׳ [והיה] על מצחו תמיד לרצון להם לפני הוי׳. שבמה שהוא נושא את הציץ על המצח נמשך רצון.
And the end of the verse [says], “And it shall be upon his forehead always, for favor (ratzon) for them before Havayah”: through his bearing the tzitz upon the forehead, will (ratzon) is drawn down.
The verse ends: the tzitz is on his forehead “always, for favor (ratzon) for them before Havayah.” The Hebrew ratzon also means “will,” and the maamar reads it so: wearing the tzitz on the forehead draws down a divine will, a favor from above.


ולהבין ענין זה.8 (אך) הנה ציץ הוא מלשון יציץ נזרו.9 מציץ מן החרכים.10 נץ החמה.
To understand this matter: (but) tzitz is from the expression “his crown will shine (yatzitz)”; “peering (meitzitz) through the lattices”; netz hachamah, “the sunrise.”
Before answering, the Alter Rebbe explains the word tzitz itself. It belongs with three expressions of light breaking forth or appearing: “his crown will shine” (Psalms 132:18), “peering through the lattices” (Song of Songs 2:9), and netz hachamah, the moment the sun’s first light appears.


דהיינו הארת אור וזיו. והוא אור האהבה רבה הבאה מלמעלה11 שהיא בחי׳ אהרן זקן אהרן שיורד12 על פי מדותיו.13
That is, a shining of light and radiance. And this is the light of the great love (ahavah rabbah) that comes from above, which is the level of Aharon: “Aharon’s beard, which flows down over the collar of his garments.”
So the tzitz signifies a shining forth of light. That light is ahavah rabbah, a “great love” for G-d that comes from above rather than from a person’s own efforts. It is Aharon’s quality, pictured in the psalm by “Aharon’s beard” that flows down: a love that descends from above.


שאהרן הוא רועה משבעה רועים14 המפרנסים לכנס״י [לכנסת ישראל] המשכות אא״ס [אור אין סוף] ב״ה ואהרן הוא הממשיך בחי׳ אה״ר [אהבה רבה].
For Aharon is a shepherd, one of the seven shepherds who sustain the Congregation of Israel (Knesses Yisrael) with the drawing-down of the Infinite Light (Or Ein Sof), blessed be He; and Aharon is the one who draws down the level of great love (ahavah rabbah).
Aharon is counted among the “seven shepherds” who sustain the Jewish people by drawing down to them the flow of the Infinite Light. His particular task among them is to draw down this great love.




2והגם שהכל בידי שמים חוץ מיראת שמים.15 מ״מ יש אהבה ויש אהבה. יש אהבה שהיא למטה מן הדעת ותולדתה והיא בכח הנפש עצמה.
And although “everything is in the hands of Heaven except the fear of Heaven,” nevertheless there is love and there is love. There is a love that is below Daas (knowledge) and is its offspring, and it lies within the power of the soul itself.
The Sages taught that “everything is in the hands of Heaven except the fear of Heaven”: awe and love of G-d depend on a person’s own choice and effort. Even so, there are two kinds of love. One is born of Daas, a person’s understanding and contemplation, and so lies within the soul’s own power.


ויש אה״ר [אהבה רבה] שהיא למעלה מן הדעת הוא בחי׳ אהרן הרועה וממשיך לכנס״י [לכנסת ישראל] והוא בחי׳ רעותא דלבא.
And there is great love (ahavah rabbah), which is above Daas: this is the level of Aharon, the shepherd, who draws [it] down to the Congregation of Israel; and it is the level of the desire of the heart (re’usa deliba).
The other, great love (ahavah rabbah), is above Daas: understanding cannot produce it, and it comes from above. Drawing it down to the Jewish people is Aharon’s work as a shepherd; it is called re’usa deliba, “the desire of the heart,” a longing deeper than reasoned feeling.




3וז״ש [וזהו שכתוב] לאהבה את16 ה׳ אלקיכם וגו׳. ולא כתי׳ [כתיב] לאהוב אלא לאהבה שימשיך האדם את לבו לאהבה עליונה היא רעותא דלבא שיהי׳ [שיהיה] רצונו לה׳ לבדו ולדבקה בו בא״ס ב״ה ממש.
And this is [the meaning of] what is written, “To love Havayah your G-d,” etc. It is not written le’ehov but le’ahavah: that a person should draw his heart to the higher love, which is the desire of the heart (re’usa deliba), so that his will be for G-d alone, and to cleave to Him, to the Infinite One (Ein Sof) Himself, blessed be He.
This explains the verse “to love Havayah your G-d.” Instead of the usual infinitive le’ehov the Torah writes le’ahavah, which can be read “to the love”: a person is to draw his heart toward the higher love, re’usa deliba, wanting nothing but G-d Himself and to cleave to Him.


וכמ״ש מי לי בשמים17 וגו׳ פי׳ שמים ג״ע [גן עדן] העליון18 כו׳ דכולא קמי׳ [קמיה] כלא חשיב. אני הוי׳ לא שניתי19 ואתה הוא משנברא העולם ואתה הוא קודם שנבה״ע [שנברא העולם] כו׳.
As it is written, “Whom have I in heaven?” etc.: “heaven” means the upper Gan Eden, etc., for everything before Him is considered as nothing. “I, Havayah, have not changed,” and “You are He since the world was created, and You are He before the world was created,” etc.
The psalmist says, “Whom have I in heaven?”: even the upper Gan Eden, where souls are rewarded, means nothing to him, for before G-d everything counts as nothing. The quotations that follow describe the One this love seeks: G-d Himself, who is not changed by creation and is the same before it and after it.




4ועל אהבה זו נאמר מציץ מן החרכים כי הנה זה עומד אחר20 כתלינו. שמשחרב בהמ״ק [בית המקדש]21 יש כותל ומחיצה של ברזל מפסקת בין ישראל לאביהם שבשמים.
And of this love it is said, “peering through the lattices,” for “behold, he stands behind our wall.” For since the Holy Temple was destroyed, there is a wall and an iron partition that separates between Israel and their Father in Heaven.
The higher love is described in the Song of Songs: the Beloved “stands behind our wall… peering through the lattices.” The Talmud teaches that since the Temple was destroyed an iron wall stands between Israel and their Father in Heaven; that wall is what stands between us and the open shining of this love.


כי הגם שאין דבר חוצץ לפניו ית׳22 ח״ו [חס ושלום] כי גם חשך לא יחשיך ממך23 הרי באמת לא אמרו בין אביהם שבשמים לישראל אלא בין ישראל לאביהם שבשמים. שהחציצה הוא בפני המקבלים.
For although nothing interposes before Him, may He be blessed, G-d forbid, for “even darkness does not darken for You,” in truth [the Sages] did not say “between their Father in Heaven and Israel,” but “between Israel and their Father in Heaven”: the interposition is before the recipients.
Nothing can screen anything from G-d, for “even darkness does not darken for You.” That is why the Sages said the wall is “between Israel and their Father,” not “between the Father and Israel”: the barrier stands before the receivers, not before Him.


עונותיכם היו מבדילין ביניכם וכו׳. שמונע את אור האהבה העליונה מישראל ואעפ״כ [ואף על פי כן] הוא מציץ מן החרכים וחלונות. חלונות הם חורים גדולים. וחרכים הם חורים קטנים וסדקים.
“Your iniquities have separated between you,” etc.: [the partition] that withholds the light of the higher love from Israel. And nevertheless, He peers through the lattices and windows. Windows are large holes, and lattices are small holes and cracks.
The barrier is the one Isaiah names: “your iniquities have separated between you [and your G-d].” It withholds the light of the higher love, yet G-d still “peers through the lattices” and windows, openings large and small.


דהיינו ע״י שבירת המחיצה לפתוח חלונות וחרכים שהם בחי׳ לב נשבר והרהורי תשובה הבאים לאדם לכל חד וחד לפום שיעורא דיליה:24
That is, through breaking the partition, to open windows and lattices, which are the level of a broken heart and thoughts of teshuvah that come to a person, to each and every one according to his measure.
Those openings are made by breaking the partition through a broken heart and thoughts of teshuvah, which come to every person in his own measure. Through them the light of the higher love shines in, to a greater or lesser degree.




Section 2 · ¶5–8
Amalek, the partition
5והנה עיקר המסך המבדיל ומחיצה המפסקת הוא ראשית גוים עמלק25. שהוא ראש לשבעה גוים.26 וכתיב מלחמה לה׳ בעמלק27 מדר דר אפי׳ [אפילו] בזמן הזה שלא שייך מלחמת עמלק בגשמיות.
Now, the main separating screen and dividing partition is “the first of the nations, Amalek,” for he is the head of the seven nations. And it is written, “G-d has a war with Amalek from generation to generation”: even in this time, when a war against Amalek does not apply physically.
The chief barrier is Amalek, whom Bilaam called “the first of the nations,” the head of the seven nations of Canaan. The Torah says G-d’s war with Amalek lasts “from generation to generation,” so it continues even now, when there is no physical Amalek to fight.


מ״מ ברוחניות הנפש יש בחי׳ עמלק והיינו בחי׳ גסות הרוח בחוצפה וגבהות כמ״ש אם תגביה כנשר28 וגו׳ וממנה באות מדות רעות מבית ומבחוץ. מבית בפנימית הנפש גסות הלב ונצחנות וכיוצא בהן.
Nevertheless, in the spiritual life of the soul there is the aspect of Amalek, namely coarseness of spirit with brazenness and haughtiness, as it is written, “Though you soar aloft like the eagle,” etc. And from it come bad traits, within and without. Within, in the inner dimension (pnimiyus) of the soul: coarseness of heart, the urge to win, and the like.
In the soul, Amalek is coarse, brazen arrogance, the self that “soars like the eagle.” From it grow bad traits inside and out; inside, in the soul’s inner life, haughtiness, the urge to win, and the like.




6ומבחוץ בבחי׳ חיצונית ההנהגת הגוף בפו״מ [בפועל ממש] ברדיפת הכבוד ומלבושי בגדי כבוד ותפארת ולהתנהג בכבוד ותפארת וכיוצא בהן.
And without, in the outer dimension (chitzoniyus): the conduct of the body in actual deed, in the pursuit of honor, dressing in garments of honor and splendor, conducting oneself with honor and splendor, and the like.
Outwardly, Amalek shows in how a person carries his body: chasing honor, wearing garments of honor and splendor, and conducting himself with pomp.


ועל כוונה זו נעשו בגדי כהונה לכבוד ולתפארת29 לאהרן ולבניו וגו׳. להיות בחי׳ אתהפכא מן היש ולגרמיה שהוא בחי׳ עמלק שהוא ענין הגדלת היש בכל דרכיו והנהגותיו.
And for this purpose the priestly garments were made “for honor and for splendor” for Aharon and his sons, etc.: to be the level of transformation (is’hapcha) away from self-existence (yesh) and from [living] for oneself, which is the level of Amalek, that is, the aggrandizement of self-existence in all his ways and conduct.
That is why the priestly garments were made “for honor and for splendor”: to turn this very drive around. Garments of honor worn in G-d’s service transform (is’hapcha) the self-inflation of the yesh, which is Amalek’s whole way of life.




7וכך היתה מדתו של עמלק בזמן משה שהרי ישראל לא באו להלחם אתו ולא שמו לבם אליו
And such was the trait of Amalek in the time of Moshe: for Israel had not come to fight him and had paid him no attention;
Amalek’s attack in Moshe’s time shows his nature: Israel had not come to fight him and had paid him no attention.


רק הוא מעצמו ומאיליו בא לעורר מלחמת חנם מפני גדולתן של ישראל והאותות והמופתים שלא הי׳ [היה] יכול לסבול שיהיה איזה דבר גדול מבלעדו.
rather, he came of himself and on his own to stir up a war for nothing, because of the greatness of Israel and the signs and wonders, for he could not bear that there be anything great besides him.
He came of his own accord to start a war for nothing, because he could not bear Israel’s greatness and the signs and wonders done for them; nothing great could exist besides him.


וככה הוא בכל אדם שלא יוכל לסבול מי שיהיה גדול ממנו בעיני אלהים ואדם30 כו׳. ועכ״פ [ועל כל פנים] שלא יהיה הוא קטן ושפל. לכן מיפה עצמו במלבושי כבוד כו׳.
And so it is in every person: he cannot bear that anyone be greater than he “in the eyes of G-d and man,” etc., and at any rate, [he insists] that he himself not be small and lowly. Therefore he beautifies himself with garments of honor, etc.
The same Amalek lives in every person: he cannot bear anyone greater than himself, or at least insists that he not be small. So he dresses himself in garments of honor.




8והנה בבחי׳ זו של עמלק נאמר כס31 י״ה שאין השם שלם32 ואין הכסא שלם. כסא הוא השראת המלך היושב על הכסא להיות ושכנתי בתוכם.33
Now, of this aspect of Amalek it is said, “kes Yah” (“the throne of Yah”): that the Name is not complete and the throne is not complete. A throne (kisei) is the indwelling of the King who sits upon the throne, so that there be “And I will dwell within them.”
After the war with Amalek the verse says “a hand is upon kes Yah,” writing kes instead of the full kisei (throne) and Yah instead of the full Name. This is read to mean that while Amalek exists neither G-d’s Name nor His throne is complete. A throne is where a king sits and rests: the image of G-d dwelling among His people, “And I will dwell within them.”


והיינו בבחי׳ כסא באל״ף שאלופו של עולם שורה. משא״כ בהסתלקות האל״ף נעשה כס מלשון כסוי.
That is, at the level of kisei with an alef, for the Master (Aluf) of the world rests [there]; whereas when the alef departs, it becomes kes, from the term kisui (covering).
Kisei is spelled with an alef, the letter of Aluf, “Master,” for there the Master of the world rests. Without the alef it becomes kes, related to kisui, “covering”: G-d’s presence is covered instead of revealed.




Section 3 · ¶9–12
Yud and hei: the covered Name
9והתכסות זו היא על שם י״ה. כי בכל אחד ואחד יש שם י״ה. כמ״ש עזי וזמרת34 יה ויהי לי לישועה.
And this covering is over the Name Yah. For in each and every one there is the Name Yah, as it is written, “My strength and song is Yah, and He has become my salvation.”
Amalek’s covering falls on the Name Yah, the letters yud and hei, which is present in each and every one, as in “My strength and song is Yah.” The next paragraphs explain what each of these two letters stands for.


כי הנה ה״א הוא בחי׳ התפשטות אורך ורוחב כו׳. והוא בחי׳ התפשטות והמשכות אור אין סוף ב״ה להיות סובב כל עלמין וממלא כל עלמין.
For the hei is the level of expansion, [in] length and breadth, etc.; and it is the level of the expansion and drawing-forth of the Infinite Light (Or Ein Sof), blessed be He, to be the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin).
The hei, a letter drawn out in length and breadth, stands for expansion: the Infinite Light spreading out to encompass and to fill all the worlds.




10והיו״ד הוא בחי׳ צמצום ישת חשך סתרו35 שכדי להיות התפשטות המשכה להיות ממלא וסובב כ״ע [כל עלמין] אפי׳ [אפילו] עולמות עליוני׳ [עליונים] אין ערוך כו׳. וכמשל טפה נגד ים אוקיינוס ויותר מכן לאין קץ כו׳.
And the yud is the level of tzimtzum (contraction): “He made darkness His hiding place.” For in order that there be an expansion of the flow, to fill and encompass all worlds (memalei and sovev kol almin): even the higher worlds have no comparison, etc., as in the analogy of a drop against the ocean, and infinitely more than that, etc.
The yud, the smallest letter, a mere point, stands for tzimtzum, G-d’s concealment of His light, as in “He made darkness His hiding place.” For the light to spread out and fill and encompass the worlds it had first to be contracted, since even the highest worlds bear no comparison to the Infinite Light, less than a drop beside the ocean.




11ולכך הוצרך להיות בחי׳ צמצום תחילה ואח״כ התפשטות כו׳. ולכן בתמונת האותיות בכתיבת שם הוי׳ תמונת ה׳ ראשונה של שם היא ג״כ עד״מ שמתחילה עושין היו״ד ואח״כ ממשיכי׳ [ממשיכים / ממשיכין] ממנה לרוחב ואורך למטה כו׳.36
Therefore there had to be the level of tzimtzum first, and afterwards expansion, etc. And therefore, in the shape of the letters in the writing of the Name Havayah, the shape of the first hei of the Name is also, by way of analogy, [made so] that one first makes the yud and afterwards draws from it breadth, and length downward, etc.
That is why contraction comes first and expansion after. The written shape of the first hei of the Name shows it: the scribe first makes a yud and then draws it out in breadth and down in length.




12ובחי׳ זו נמשכה בכל אדם להתבונן בגדולת א״ס ב״ה איך שהוא ממכ״ע [ממלא כל עלמין] וסוכ״ע ואיך שכ״ז [שכל זה] אינו אלא בחינת צמצום כי אין ערוך כו׳.
And this level is drawn down into every person: to contemplate the greatness of the Infinite One (Ein Sof), blessed be He, how He fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin), and how all this is only a level of tzimtzum, for there is no comparison, etc.
The pattern of yud and hei is present in every person as contemplation: thinking how G-d fills and encompasses all worlds, and how even all that is only a contraction of His light, for the worlds bear no comparison to Him.


ומזה ישוב לאהבה את ה׳ ולדבקה בו ממש בבחינת אהבה העליונה. והיינו המשכת הוי״ו להיות בחינת ו״ה.
And from this he will turn to love G-d and to cleave to Him truly, with the level of the higher love. And this is the drawing-down of the vav, so that there be the level of vav-hei.
From such contemplation a person should come to love G-d and cleave to Him with the higher love. In terms of the Name, this is drawing down the vav so that the yud-hei of understanding comes to be revealed as vav-hei, felt in the heart.


אבל עמלק הוא כס3738 י״ה שהוא המכסה על בחינת י״ה שלא יתגלה בבחי׳ ו״ה שלא יוליד האהבה בהתגלות לבו.
But Amalek is kes Yah: he is what covers over the level of yud-hei, so that it is not revealed in the level of vav-hei, so that it does not give birth to love in the revelation of his heart.
Amalek is “kes Yah”: he covers the yud-hei so that it is not revealed as vav-hei, and the person’s understanding does not give birth to love that is revealed in his heart.


שאף שלבבו יבין את כל זאת לא תתפעל הנפש ולא יאיר בה אור האהבה מחמת שנעשה מחיצה של ברזל המפסקת ומונעת את האור:
For even though his heart understands all this, the soul is not stirred and the light of love does not shine in it, because an iron partition has been formed that separates and withholds the light.
So a person can understand all this in his heart and still not be moved; the light of love does not shine in his soul, because the iron partition blocks it.




Section 4 · ¶13–17
The men of Moshe
13והעצה היעוצה לזה הנה במלחמת עמלק כתיב ויאמר משה וגו׳ בחר לנו אנשים.39 לנו דוקא שלכבוש מלחמת עמלק צריכים אנשי משה דוקא40 ובחי׳ משה הוא כמ״ש ונחנו מה41 בחינת בטול והתכללות לגמרי באוא״ס [באור אין סוף] ב״ה.42
And the counsel given for this: in the war against Amalek it is written, “And Moshe said,” etc., “Choose for us men.” “For us” specifically: for to prevail in the war against Amalek, the men of Moshe specifically are needed. And the level of Moshe is as it is written, “And what are we?”: the level of self-nullification (bittul) and complete inclusion in the Infinite Light (Or Ein Sof), blessed be He.
The remedy is in the account of the war with Amalek: Moshe told Yehoshua, “Choose for us men.” “For us” means Moshe’s own men: only “men of Moshe” can defeat Amalek. Moshe’s quality is expressed in his words “And what are we?”: complete self-nullification (bittul), being wholly absorbed in the Infinite Light.




14והנה כל התורה על שמו נק׳ תורת משה.43 תורה צוה לנו משה44 וגו׳. והיינו שיהיה כל דרכי התור׳ [התורה] והעבודה ע״פ בחינת משה.
Now, the entire Torah is called by his name, “the Torah of Moshe”: “Moshe commanded us the Torah,” etc. That is, all the ways of Torah and of [divine] service should be according to the level of Moshe.
The whole Torah is named after Moshe, “the Torah of Moshe,” and “Moshe commanded us the Torah.” This means that all of a person’s Torah study and divine service should be in the manner of Moshe.


וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל האומר אין לי אלא תורה45 אפי׳ [אפילו] תורה אין לו.46 רק שצריך להיות תורת משה בבחינת בטול באוא״ס [באור אין סוף] ב״ה לגמרי.
As our Sages, of blessed memory, said: “Whoever says, ‘I have nothing but Torah,’ does not have even Torah.” Rather, it must be the Torah of Moshe, in the level of complete self-nullification (bittul) in the Infinite Light (Or Ein Sof), blessed be He.
The Sages said that one who says “I have nothing but Torah” does not have even Torah. Torah must be “the Torah of Moshe”: learned in complete self-nullification to the Infinite Light, not held as one’s own achievement.




15וכמ״ש ולא תחללו47 שלא להיות בחינת חלל. כמאמר דוחק רגלי השכינה48 כביכול אלא כמאמר אתה הוא עד שלא נבה״ע [נברא העולם] ואתה הוא משנבה״ע [משנברא העולם].
As it is written, “And you shall not profane (sechalelu),” [meaning] not to be in the state of a void (chalal), as in the saying, “pushing the feet of the Shechinah (Divine Presence),” as it were; but rather as in the saying, “You are He before the world was created, and You are He since the world was created”:
The verse “You shall not profane (sechalelu) My holy Name” is read as “do not make a chalal, an empty space”: do not act as though there were a place void of G-d. The Talmud says one who walks with haughty bearing “pushes the feet of the Shechinah,” as though there were no room for Him; instead, a person should live by “You are He before the world was created, and You are He since.”


הוא ממש בלי שום שינוי דכמו שהי׳ [שהיה] עד שלא נבה״ע [נברא העולם] ממלא את הכל וגם המקום הזה שנברא בו העולם כך עתה כו׳.
truly He, without any change at all; for just as before the world was created He filled everything, including this very place in which the world was created, so [it is] now, etc.
G-d is truly the same, without any change: just as before creation He filled everything, including the very place where the world now stands, so it is now.




16ואיך הוא זה והרי העולם מעלים כו׳ אלא היינו ע״י עסק התורה דאורייתא מחכמה נפקת וכתיב הוי׳ בחכמה יסד49 וגו׳
But how is this so, when the world conceals, etc.? Rather, this is through occupation with the Torah, for the Torah comes forth from Chochmah (wisdom), and it is written, “Havayah founded [the earth] with Chochmah,” etc.;
How can there be no concealment, when the world plainly conceals G-d? Through Torah study: the Torah comes from Chochmah, G-d’s wisdom, as in “Havayah founded the earth with Chochmah.”


שבחכמה שורה אא״ס [אור אין סוף] ב״ה שהחכמה היא היא בחינת בטול כח מ״ה [מה] ולכך גם האדם שלומד התורה הרי בכל דבר הלכה או אגדה שלומד מלובש בה בחי׳ חכמה
for the Infinite Light (Or Ein Sof), blessed be He, rests in Chochmah, since Chochmah is itself the level of self-nullification (bittul), ko’ach mah (“the potential of ‘what’”). Therefore, also for a person who learns Torah: in every matter, whether halachah or aggadah, that he learns, the level of Chochmah is enclothed in it,
The Infinite Light rests in Chochmah because Chochmah is self-nullification: the word is read as ko’ach mah, “the potential of ‘what’,” a power that does not feel itself as anything. So in every law or teaching a person learns, Chochmah is enclothed.


שבה מלובש אוא״ס [אור אין סוף] ב״ה וא״כ הוא בבחי׳ בטול בשעת עסק התורה לחכמתו ית׳ ואין מעלים ומסתיר מאחר שאין נראה ליש ודבר נפרד בפ״ע [בפני עצמו] רק שהיא חכמתו ית׳ הבטלה אליו ואין עוד מלבדו.50
in which the Infinite Light, blessed be He, is enclothed. If so, at the time of occupation with the Torah he is in a state of self-nullification to His wisdom, may He be blessed, and nothing conceals and hides, since [the Torah] does not appear as a something (yesh), a thing separate unto itself, but [only] as His wisdom, may He be blessed, which is nullified to Him, and “there is nothing else besides Him.”
Since the Infinite Light is enclothed in that Chochmah, the learner is nullified to G-d’s wisdom while he learns. Nothing then hides G-d, because the Torah does not appear as a separate thing but as His wisdom, nullified to Him: “there is nothing else besides Him.”




17ועל זה נאמר ואשים דברי בפיך51 דברי ממש ופי׳ דברי בפיך היינו בחי׳ פנימית. ובצל ידי כסיתיך הן בחי׳ מקיפים שאוא״ס [שאור אין סוף] ב״ה שורה ומתגלה בו בבחי׳ פנימי׳ [פנימיות / פנימית] ובחי׳ מקיף
And of this it is said, “And I have put My words in your mouth”: My words, literally. And the meaning of “My words in your mouth” is the level of the inner [light] (pnimi); and “in the shadow of My hand I have covered you” is the level of the encompassing [lights] (makifim): that the Infinite Light (Or Ein Sof), blessed be He, rests and is revealed in him at the level of inner [light] and the level of encompassing [light];
Isaiah says, “I have put My words in your mouth, and in the shadow of My hand I have covered you.” The words of Torah are G-d’s own words, an inner light the learner takes in; “the shadow of My hand” is encompassing light around him. So the Infinite Light rests on him and is revealed in him, within and around.


וע״י כן הוא כובש מלחמת עמלק שהוא היש כו׳ כי ביטול זה הוא הפך היש והוא המכניע ומשבר המחיצה של ברזל52 כו׳
and thereby he prevails in the war against Amalek, which is the yesh, etc.; for this self-nullification (bittul) is the opposite of the yesh, and it is what subdues and breaks the iron partition, etc.
This bittul is the opposite of Amalek’s yesh, the inflated self, so it wins the war against him and breaks the iron partition.


וזהו ועשית ציץ53 דקאי על משה שהוא הוא העוש׳ [העושה] את הציץ להיות יציץ נזרו54 של אור האהבה רבה להיות מציץ מן החרכים55 וזורח
And this is [the meaning of] “And you shall make a tzitz,” which refers to Moshe: he is the one who makes the tzitz, so that there be “his crown will shine (yatzitz)” of the light of great love (ahavah rabbah), to be “peering (meitzitz) through the lattices” and shining forth
So “You shall make a tzitz” is addressed to Moshe: he is the one who makes the tzitz, the shining of great love, so that it “peers through the lattices” and shines.


ע״י עשיית חרכים וחלונות שבירת המחיצה שהן הרהורי תשובה מבחי׳ בטול אנשי משה וכמ״ש בחר לנו56 וגו׳ כנ״ל.57
through the making of lattices and windows, the breaking of the partition, which are thoughts of teshuvah from the level of the self-nullification of the men of Moshe, as it is written, “Choose for us,” etc., as mentioned above.
It shines through lattices and windows, openings in the partition made by thoughts of teshuvah that come from the self-nullification of the men of Moshe, as in “Choose for us men.”




Section 5 · ¶18–22
Gold, seal and the two levels of Havayah
18וציץ זה הוא זהב טהור הוא בחי׳ מעלת הזהב על הכסף. ושתיהן הן בחי׳ אהבה
And this tzitz is pure gold: [this] is the level of the superiority of gold over silver. And both of them are the level of love,
The tzitz is of pure gold, which ranks above silver. Both metals stand for love.


כמ״ש לי הכסף ולי הזהב58 וגו׳ רק הכסף הוא בחי׳ קרירות והזהב הוא בחי׳ רשפי אש האהבה:59
as it is written, “Mine is the silver and Mine is the gold,” etc.; only, silver is the level of coolness, and gold is the level of the “flashes of fire” of love.
Both belong to G-d, “Mine is the silver and Mine is the gold,” but silver is a cool, calm love, and gold is love like “flashes of fire.” The tzitz, the great love from above, is the fiery kind.




19ופתחת עליו פתוחי חותם.60 הן אותיות התורה כי חותמו של הקב״ה אמת61 ואין אמת אלא תורה.6263
“And you shall engrave upon it, the engravings of a seal”: these are the letters of the Torah, for “the seal of the Holy One, blessed be He, is truth,” and “there is no truth but Torah.”
The engraving on the tzitz stands for the letters of the Torah. The Talmud calls G-d’s seal “truth,” and the Jerusalem Talmud says that truth is Torah, so the Torah’s letters are His seal.


ונק׳ בחי׳ חותם כי התורה אשר לפנינו שנתלבשה בענינים גשמיים היא היא בחי׳ חותם כדמיון האותיות שנחקקים64 על השעוה שאינו מערך ומהות האותיות שבמחשבה או בדבור רק מ״מ הן אותיות עצמן שנצטיירו ונתגשמו כו׳.
And it is called the level of a seal because the Torah that is before us, which has become enclothed in physical matters, is itself the level of a seal, like letters impressed in wax, which are not of the order and essence of the letters in thought or in speech; but nevertheless they are the letters themselves, which have taken form and become physical, etc.
The Torah we have, clothed in physical matters, is like a seal’s impression in wax: not of the same order as the letters in thought or speech, yet truly the same letters, given form and made physical.




20וכך הנה כתיב בצלמנו כדמותנו65 דקאי על התורה שבע״פ [שבעל פה] שהיא בחי׳ דמות ודמיון בעלמא שהיא בחי׳ חותם עד״מ כאותיות הנחקקין על השעוה כו׳
And so it is written, “In our image, after our likeness,” which refers to the Oral Torah, which is merely the level of a likeness and resemblance, which is the level of a seal, by way of analogy, like letters impressed in wax, etc.
“In our image, after our likeness” is applied to the Oral Torah, which is only a “likeness” of the higher wisdom, like a seal’s impression in wax.


אעפ״כ [אף על פי כן] יסודתה בהררי קדש66 העליון ח״ע [חכמה עילאה] שבכל הלכה כו׳ וע״י זה נמשך בחי׳ קדש העליון בעסק התורה והמצות בבחי׳ פנימי׳ [פנימיות / פנימית] ומקיפין שהתורה היא פנימית והמצות הן לבושין ומקיפין
Nevertheless, “its foundation is in the mountains of holiness,” the supernal Kodesh (holiness), the higher Chochmah (Chochmah Ila’ah) that is in every halachah, etc. And through this the level of the supernal Kodesh is drawn down through occupation with the Torah and the mitzvos, at the level of inner [light] and encompassing [lights]: for the Torah is inner, and the mitzvos are garments and encompassing [lights],
Even so, its foundation is “in the mountains of holiness”: the supernal Kodesh, the higher Chochmah, present in every law. Through it this supernal holiness is drawn down when a person engages in Torah and mitzvos, the Torah as an inner light and the mitzvos as garments and encompassing lights.


כמאמר אשר קדשנו במצותיו והנה המשכה זו היא בחי׳ קדש למ״ד למטה והוי׳ למעלה שבחי׳ קדש עדיין היא נק׳ למטה מבחי׳ הוי׳ כי
as in the saying, “Who has sanctified us with His mitzvos.” Now, this drawing-down is the level of “Kodesh [and the letter] lamed below, and Havayah above”: for the level of Kodesh is still called “below” the level of Havayah. For
Hence the blessing “Who has sanctified us with His mitzvos”: mitzvos bring holiness. This drawing-down is the “Kodesh below” of the tzitz, for holiness, however lofty, is still below the level of Havayah.


הנה יש ב׳ בחי׳67 הוי׳ כמ״ש ויעבר הוי׳ על פניו68 ויקרא הוי׳ הוי׳ ופסיק טעמא בינייהו כי הן ב׳ בחי׳ כי ענין הוי׳ מורה שהוא מהוה כל ההוויות מאין ליש69 כו׳
there are two levels of Havayah, as it is written, “And Havayah passed before him and called: Havayah, Havayah,” and the cantillation separates between them, for they are two levels. For the meaning of Havayah indicates that He brings all beings (havayos) into being from nothing to something, etc.,
There are two levels of Havayah, as in the Thirteen Attributes, “Havayah, Havayah,” where the cantillation separates the two Names. The Name Havayah speaks of “bringing into being” (mehaveh): G-d brings all beings into existence from nothing.


ע״י שעלה ברצונו כך ויש מקור ושרש לזה להיות עולה כך ברצונו ולהיות מקור להוות כל ההוויות והוא הוי׳ הראשון שהוא לרצון לפני הוי״ה הב׳ ונק׳ רעוא דרעוין:70
through its having arisen thus in His will; and there is a source and root for this, for it to arise thus in His will and to be a source for bringing all beings into being: that is the first Havayah, which is “for ratzon (will) before” the second Havayah, and is called “the will of wills” (ra’ava dera’avin).
He brings them into being because it arose so in His will. That will has its own source, the first Havayah, which is “for ratzon (will) before” the second Havayah and is called “the will of wills.”




21וזהו ויקרא71 הוי׳ הוי׳. שהוי׳ הא׳ קורא וממשיך הוי׳ הב׳ להיות נאצלות ומתגלות י״ג מכילין דרחמי שהן מקורות כל ההוויות72 וכל ההשתלשלות ובחי׳ הוי׳ הא׳ הוא למעלה מעלה מבחי׳ קדש ונקרא רעוא דרעוין.
And this is [the meaning of] “And He called: Havayah, Havayah”: the first Havayah calls and draws forth the second Havayah, so that the Thirteen Attributes of Mercy (yud-gimmel mechilin derachamei) are emanated and revealed, which are the sources of all beings and of the entire chain of descending worlds (hishtalshelus). And the level of the first Havayah is far, far above the level of Kodesh, and is called “the will of wills” (ra’ava dera’avin).
So “And He called: Havayah, Havayah” means that the first Havayah calls forth the second, so that the Thirteen Attributes of Mercy are emanated and revealed; these are the sources of all beings and of the whole chain of worlds. The first Havayah, far above Kodesh, is the will of wills.




22וע״י עסק התורה והמצות הנ״ל בבחי׳ הנ״ל נמשך שיהי׳ [שיהיה] קדש למ״ד למטה היא בחי׳ אתעדל״ת [אתערותא דלתתא] והוי״ה למעלה היא אתעדל״ע [אתערותא דלעילא]
And through the occupation with Torah and mitzvos mentioned above, in the manner mentioned above, it comes about that there is “Kodesh [and the letter] lamed below,” which is the level of the arousal from below (isarusa dilesata), “and Havayah above,” which is the arousal from above (isarusa dile’eila).
Through Torah and mitzvos as described, both lines of the tzitz come about: “Kodesh below” is the arousal from below, a person’s own service; “Havayah above” is the arousal from above that answers it.


כי על ידי עסק התורה שהיא חכמתו ורצונו יתברך הרי כמים הפנים73 כו׳ ורוח אייתי רוח ואמשיך רוח רצון עליון רעוא דרעוין
For through occupation with the Torah, which is His wisdom and will, may He be blessed, “as water [reflects] the face,” etc., and “spirit brings spirit and draws down spirit”: the Supernal Will, the will of wills (ra’ava dera’avin).
Since the Torah is G-d’s wisdom and will, engaging in it works like a reflection in water, face answering face: a person’s spirit draws down a spirit from above, the Supernal Will, the will of wills.


ועל ידי זה נעשה גלוי רעותא דלבא ואור האהבה עליונה בנפש בלי מסך מבדיל מחיצה מפסקת כו׳ עד שיהי׳ [שיהיה] על מצח אהרן74 ג״כ גילוי בחי׳ זו:
And through this there comes about a revelation of the desire of the heart (re’usa deliba) and of the light of the higher love in the soul, without a separating screen [or] dividing partition, etc., until there is a revelation of this level upon Aharon’s forehead too.
This reveals the desire of the heart and the light of the higher love in the soul, with no partition in the way, until it is revealed even on “Aharon’s forehead.”




Section 6 · ¶23–29
The forehead
23וביאור ענין המצח הוא כמו עד״מ בגשמיו׳ [בגשמיות] שיש בתלת חללי דגלגלתא תלת מוחין חב״ד [חכמה בינה ודעת]. ויש גולגלתא דחפיא על מוחא.
The explanation of the matter of the forehead: just as, by way of analogy, in physical terms, there are three brains, Chochmah, Binah and Daas, in the three cavities of the skull, and there is a skull that covers the brain.
To explain the forehead, the Alter Rebbe uses the body as an analogy: the skull has three cavities holding three “brains,” Chochmah, Binah and Daas, and the skull covers them.


כך ברוחני׳ [ברוחניים] הנה המוחין הם חב״ד [חכמה בינה ודעת] והדעת הוא הכח המקשר את חכ׳ [חכמה] ובינה להיות תקועה בחוזק בל ימוט שכאשר נגמר בכח חכמתו ובינתו בגדולת א״ס ב״ה כך תהא נפשו קשורה בה׳ לבדו.
So too in spiritual terms: the intellect (mochin) is Chochmah, Binah and Daas, and Daas is the power that binds Chochmah and Binah, so that [the matter] be fixed firmly, never to be moved; so that, just as [the matter] has been concluded by the power of his Chochmah and Binah regarding the greatness of the Infinite One (Ein Sof), blessed be He, so his soul shall be bound to G-d alone.
In the soul too the intellect is Chochmah, Binah and Daas. Daas binds Chochmah and Binah so that what is understood stays firmly fixed; once a person has grasped G-d’s greatness, Daas binds his soul to G-d alone in the same way.




24והנה במוחין דחב״ד [דחכמה בינה ודעת] שם הוא גילוי אא״ס [אור אין סוף] ב״ה בהתבוננות בסדר התפלה וכיוצא בה איך שברוך שאמר והי׳ [והיה] העולם ויחיד ומיוחד וחי העולמים מלך וישתבח שמך כו׳.
Now, in the intellect (mochin) of Chochmah, Binah and Daas there is the revelation of the Infinite Light (Or Ein Sof), blessed be He, through contemplation in the order of prayer and the like: how “Blessed is He Who spoke and the world came to be,” and “Unique and singular, and Life of the worlds, King,” and “May Your Name be praised,” etc.
During prayer the intellect reveals the Infinite Light, as a person contemplates the words he says in the order of the prayers: “Blessed is He Who spoke and the world came to be,” “Unique and singular, Life of the worlds, King,” “May Your Name be praised.”


וכך הוא התקשרות הדעת בגילוי עוצם התשוקה והתענוג. אך יש בחי׳ גלגלתא דחפי׳ [דחפיא] על מוחא וכנגד הדעת הוא המצח שהוא הכסוי על הדעת להעלים גלוי הדעת וההתקשרות.
And so is the binding of Daas: with a revelation of the intensity of longing and delight (taanug). But there is the level of “the skull that covers the brain”; and corresponding to Daas is the forehead, which is the covering over Daas, to conceal the revelation of Daas and the binding.
Daas then binds the person to G-d with intense longing and delight. But just as the skull covers the brain, the forehead, which corresponds to Daas, is a covering over Daas that hides this revelation and bond.




25ולכן אחר התפלה חולפת ועוברת כו׳ וצריך לחזור ולהתפלל בכל יום75 לעורר את האהבה וע״ז נאמר והיו הדברים האלה76 אשר אנכי מצוך היום.
Therefore, after prayer [the love] passes and fades, etc., and one must pray again every day to arouse the love. And of this it is said, “And these words, which I command you today, shall be.”
That is why the love of prayer fades once prayer is over, and one must pray again each day to awaken it. The verse speaks of “these words, which I command you today.”


ואמרו רז״ל [רבותינו זכרונם לברכה] בכל יום77 יהיו בעיניך כחדשים לחדש את האהבה. כי לפי שהוא ית׳ מחדש בכ״י [בכל יום] תמיד מע״ב [מעשה בראשית] לכך גם האהבה מתחדשת כו׳.
And our Sages, of blessed memory, said: “Every day they shall be in your eyes as new”: to renew the love. For since He, may He be blessed, renews the work of creation every day, constantly, therefore the love too is renewed, etc.
The Sages read “today” to mean that the words should be new in your eyes every day; here that means renewing the love. Since G-d renews the work of creation every day, the love too is renewed.




26והנה כאשר לבבו פונה זה לכרמו כו׳ יכול להיות מן הנפילים להמשיך לבו אחר תענוגי עוה״ז שהן רבוי והגדלת היש.
Now, when his heart turns, “this one to his vineyard,” etc., he can become one of the fallen (nefilim), drawing his heart after the delights (taanug) of this world, which are the multiplication and aggrandizement of self-existence (yesh).
When people leave prayer and turn each “to his vineyard,” to his own affairs, a person can fall, drawing his heart after the pleasures of this world, which only multiply and inflate the self (yesh).


וכתי׳ [וכתיב] תועבת ה׳ כל גבה לב78 אפי׳ [אפילו] בחי׳ חיצוני׳ שהן הנהגת הלבושין כנ״ל וארז״ל [ואמרו רבותינו זכרונם לברכה] אין אני והוא יכולים לדור79 כאחת.
And it is written, “Every haughty heart is an abomination to G-d”: even the outer level, which is the conduct of the garments mentioned above. And our Sages, of blessed memory, said: “I and he cannot dwell together.”
Scripture calls every haughty heart an abomination to G-d, and this includes the outward kind described above, the honor-seeking conduct of dress. The Talmud says that of the arrogant G-d says, “I and he cannot dwell together.”




27וכמ״ש אין דעת80 אלהים בארץ שכאשר הוא מושקע בארציות וחומריות אין בו דעת אלהים והתקשרות. אך כ״ז [כל זה] הוא בבחי׳ עכו״ם [עובדי כוכבים ומזלות] שנקראו כך ע״ש [על שם] שהם אומות ומקורות לכל עניני עוה״ז.
As it is written, “There is no knowledge of G-d in the land”: when he is sunk in earthiness and materiality, there is no knowledge of G-d and no bond [with Him] in him. But all this is at the level of the akum (“worshippers of stars and constellations”), who are so called because they are nations (umos) and sources for all the matters of this world.
“There is no knowledge of G-d in the land” describes a person sunk in earthiness, with no knowledge of G-d and no bond with Him. Such total immersion belongs to the level called akum, “worshippers of stars and constellations,” a name the text explains: “they are umos and sources for all the matters of this world.” Beside “sources,” the printed umos (“nations”) may be meant as imos (“mothers”): the stars and constellations, the object of that worship, would then be the “mothers” and sources of all worldly matters.


משא״כ בבחי׳ ישראל יכול להיות עצת חכמינו ז״ל [זכרונו לברכה / זכרונם לברכה] עשה מלאכתך עראי81 וטפל לבד בבחי׳ קרירות כמו שכפאו שד כו׳.
Whereas at the level of Israel, there can be [fulfilled] the counsel of our Sages, of blessed memory, “Make your work casual,” and secondary only, in a manner of coolness, as one compelled by a demon, etc.
At the level of Israel, by contrast, a person can follow the Sages’ counsel to make work casual and secondary, doing it coolly, as though compelled. As the word “level” shows, the text is contrasting two ways a person can stand toward the world.




28וזהו והי׳ [והיה] על מצח אהרן82 שגם אחר התפלה שחולפת ועוברת האהבה מ״מ נשאר רשימו על בחי׳ מצח שהוא כיסוי שעל הדעת
And this is [the meaning of] “And it shall be upon Aharon’s forehead”: that even after prayer, when the love passes and fades, nevertheless an impression (reshimu) remains on the level of the forehead, which is the covering over Daas,
This is the meaning of “upon Aharon’s forehead”: after prayer the love fades, but an impression (reshimu) of it remains on the forehead, the covering over Daas.


דהיינו בחינת חיצוניות החב״ד [החכמה בינה ודעת] והוא ענין רצון פשוט לדבקה בו ית׳ בלי עומק התבוננות כבשעת התפלה רק הסכמת הלב מחיצוניות הדעת אחר אשר נגמר בדעתו כך בשעת התפלה
that is, the level of the outer dimension (chitzoniyus) of Chochmah, Binah and Daas. And this is a simple will to cleave to Him, may He be blessed, without depth of contemplation as at the time of prayer, but only the heart’s assent, from the outer dimension of Daas, after he has concluded thus in his Daas at the time of prayer;
That impression is the outer level of the intellect: a simple will to cleave to G-d, without the deep contemplation of prayer, the heart’s assent that follows from what the person concluded in prayer.


כי הגם שגילוי עוצם התשוקה והתענוג שבדעת חלף ועבר אחר התפלה מ״מ רשימו ניכר להיות רצון והסכמת הלב לדבקה בו ית׳ ולהיות מלאכתו עראי וטפל ותורתו קבע ועיקר.
for although the revelation of the intensity of longing and delight (taanug) that is in Daas has passed and gone after prayer, nevertheless a noticeable impression [remains]: to have a will and the heart’s assent to cleave to Him, may He be blessed, and to make his work casual and secondary and his Torah fixed and primary.
The intense longing and delight pass, but a noticeable impression remains: a will and assent to cleave to G-d, which keeps work casual and secondary and Torah fixed and primary.




29ורצון זה והסכמה זו יכולה להיות תמיד. וזהו והי׳ [והיה] על מצחו תמיד לרצון להם לפני הוי״ה83
And this will and this assent can be constant. And this is [the meaning of] “And it shall be upon his forehead always, for favor (ratzon) for them before Havayah”:
This will and assent can last all day, which is why the verse says the tzitz is on his forehead “always, for ratzon.”


שע״י אתעדל״ת [אתערותא דלתתא] זו אתערותא דלעילא לעורר רצה״ע [רצון העליון] רעוא דרעוין והתגלות בחי׳ הוי״ה המקור אל הי״ג מדה״ר [מדות הרחמים] שעי״ז הגילוי רצה״ע [רצון העליון] הוא נושא עון הקדשים ואתהפכא כו׳.
that through this arousal from below (isarusa dilesata) [there comes] an arousal from above (isarusa dile’eila), to arouse the Supernal Will, the will of wills (ra’ava dera’avin), and the revelation of the level of Havayah that is the source of the Thirteen Attributes of Mercy; for through this revelation of the Supernal Will it “bears the iniquity of the holy things,” and [there is] transformation (is’hapcha), etc.
This arousal from below awakens an arousal from above: the Supernal Will, the will of wills, and the revelation of the Havayah that is the source of the Thirteen Attributes of Mercy. That revelation “bears the iniquity of the holy things” and transforms it.


וכנודע שי״ג מדה״ר [מדות הרחמים] רחום וחנון84 נושא עון כו׳ נמשכות מבחי׳ רצון העליון. והיינו כשיהיה גילוי רצון זה גם על בחי׳ מצח אהרן (כי זה לעומת זה85 מצח אשה זונה)8687
As is known, the Thirteen Attributes of Mercy, “compassionate and gracious,” “bearing iniquity,” etc., are drawn from the level of the Supernal Will. And this is when this revelation of will is also on the level of Aharon’s forehead (for “one opposite the other”: “a harlot’s forehead”),
The Thirteen Attributes, “compassionate and gracious… bearing iniquity,” flow from the Supernal Will, and they are revealed when the will is present on the forehead too. In the parenthesis the Alter Rebbe notes the opposite: as there is a holy forehead, so there is “a harlot’s forehead,” brazen and unashamed.


משא״כ כשאין הגילוי רצון אלא בחב״ד [בחכמה בינה ודעת] דהיינו בשעת תפלה לבדה בשעת התבוננות ולא כל היום כולו:
which is not so when the revelation of will is only in Chochmah, Binah and Daas, that is, only at the time of prayer, at the time of contemplation, and not the whole day long.
It is not so when the will is revealed only in the intellect, during prayer and contemplation, and not all day.



In one’s avodah
Contemplate G-d’s greatness in prayer until it becomes love, and know that what keeps understanding from reaching the heart is Amalek, the self’s arrogance, inward and in the pursuit of honor. Learn Torah as G-d’s own wisdom, in self-nullification, which breaks that partition and opens it through thoughts of teshuvah. When prayer is over and its warmth fades, keep the impression it leaves: a simple, steady will to cleave to G-d, so that all day your work stays casual and secondary and your Torah fixed and primary.
Questions for discussion
	Why does the maamar insist that the iron partition stands “between Israel and their Father in Heaven” and not the other way around? What does that say about where the work of removing it lies?
	How can a person understand G-d’s greatness fully and still feel nothing? How does the maamar explain this through the letters yud-hei and vav-hei and the image of “kes Yah”?
	Why is Torah study in particular the answer to Amalek, and what is the difference between “the Torah of Moshe” and a person who says “I have nothing but Torah”?
	Holiness (Kodesh) is written below the Name on the tzitz. What does it mean that even holiness drawn down through Torah and mitzvos is “below” Havayah, and what lies above it?
	What remains on the “forehead” after the love of prayer fades, and how can something so simple atone and “bear iniquity”?

Sources and references
Notes
Paragraph 1
1ועשית ציץ
The note first refers the reader to the Rebbe’s own source notes on this maamar, printed earlier in the Kehot edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הנחת כ״ק אדה״א בתו״ח תצוה [אותיות מרובעות] שנו, א. עוד הנחה בסה״מ תקס״ו ח״א. המאמר עם הגהות וקיצורים באוה״ת ע׳ א׳תרצ. ביאור ע׳ א׳תשיז. שייך לד״ה ועשית ציץ ע׳ א׳תשלב. [קיצורים] כרך ז ע׳ ב׳תשסו. כרך ח ע׳ ג׳פא. ראה גם סה״מ תרכ״ז (הוצאת תש״ס) ע׳ קנב. פלח הרמון שמות ע׳ שנ. ראה ד״ה זה בסה״מ תרנ״א ע׳ קלט. בתורת חיים הנ״ל מציין שהמאמר הוא משנת תקס״ו, וכן נמצא המאמר בגוכתי״ק אדה״א בין מאמרי שנת תקס״ו. וראה רשימת המאמרים בסה״מ תקס״ו הערה 13. אוה״ת ע׳ א׳תשיז.
2ועשית ציץ
The Torah commands that a plate of pure gold be made for the High Priest, engraved like a seal with the words “Holy to Havayah.” The whole maamar explains this verse.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, לו.
3יציץ
Rashi explains yatzitz as “will shine,” like “they sparkled like burnished copper” in Ezekiel 1:7. Or HaTorah, cited in the Kehot note, quotes this explanation.
Rashi on Psalms 132:18רש"י על תהילים קל״ב:י״ח
יציץ. יאיר כמו ונוצצים כעין נחושת (יחזקאל א׳:ז׳):
will shine Heb. יציץ, which shine, like (Ezek. 1:7): “and they sparkled (ונצצים) like the color of burnished copper.”
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
4קדש למ״ד למטה והוי׳ למעלה
A baraita describes the tzitz as a gold plate two fingers wide, written in two lines, the Name above and “Kodesh lamed” below; Rabbi Eliezer son of Rabbi Yose says he saw it in Rome written on one line. The Kehot note records the Babylonian Talmud’s wording, “yud-hei above and Kodesh lamed below,” found also in Sukkah 5a.
Shabbat 63b:15–16שבת ס״ג ב:ט״ו-ט״ז
אֲמַר לֵקהּ אַבָּיֵי: וְצִיץ אָרִיג הוּא?! וְהָתַנְיָא: צִיץ כְּמִין טַס שֶׁל זָהָב, וְרוֹחַב שְׁתֵּי אֶצְבָּעוֹת, וּמוּקָּף מֵאוֹזֶן לְאוֹזֶן, וְכָתוּב עָלָיו בִּשְׁתֵּי שִׁיטִין: ״יוֹד הֵא״ לְמַעְלָה, וְ״קוֹדֶשׁ לָמֶד״ לְמַטָּה. וְאָמַר רַבִּי אֱלִיעֶזֶר בְּרַבִּי יוֹסֵי: אֲנִי רְאִיתִיו בְּרוֹמִי וְכָתוּב עָלָיו ״קֹדֶשׁ לַה׳״ בְּשִׁיטָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteירושלמי יומא פ״ד ה״א. מגילה פ״א ה״ט. שבת סג, ב (הגי׳ יו״ד ה״א למעלה וקדש למ״ד למטה — וכ״ה בסוכה ה, א). בלקו״ת תזריע כא, ג מציין לכאן: ”דבחי׳ שם ה׳ מלמעלה הינו מה שאין אתעדל״ת מגעת שם”.
5קדש למ״ד למטה והוי׳ למעלה
The Jerusalem Talmud says the tzitz bore “Holy to Havayah,” with Kodesh below and the Name above, “like a king who sits upon his throne.” The Alter Rebbe asks why the Name stands above holiness.
Jerusalem Talmud Yoma 4:3–4תלמוד ירושלמי יומא ד׳:ג׳-ד׳
… וְגֶפֶן שֶׁלְּזָהָב הָיְתָה עוֹמֶדֶת עַל פִּתְחוֹ שֶׁלְהֵיכָל. אָמַר רִבִּי אָחָא בַר יִצְחָק. בְּשָׁעָה שֶׁבָּנָה שְׁלֹמֹה אֶת בֶּית הַמִּקָדָּשׁ צָר כָּל מִינֵי אִילָנוֹת לְתוֹכוֹ. וּבַשָּׁעָה שֶׁהָיוּ אֵילּוּ שֶׁבַּחוּץ [עוֹשִׂין פֵּירוֹת] הָיוּ אֵילּוּ שֶׁבִּפְנִים עוֹשִׂין פֵּירוֹת. הָדָא הִיא דִכְתִיב פָּרֹחַ תִּפְרַח וְתָגֵל אַף גִּילַת וְרַנֵּן וגו׳. אֵימָתַי יָבְשׁוּ. אָמַר רִבִּי יִצְחָק חִינְנָא בַּר יִצְחָק. בְּשָׁעָה שֶׁהֶעֱמִיד מְנַשֶּׁה צֶלֶם בַּהֵיכָל יָבְשׁוּ. דִּכְתִיב וּפֶרַח לְבָנוֹן אוּמְלָל.
MISHNAH: He slaughters it and receives its blood in a pitcher which he hands to one who stirs it on the fourth level of the Temple Hall so it should not congeal. He took a fire-pan and ascended to the top of the altar where he cleared away coals to both sides and collects coals on the fire pan from the interior well-burned ones, descends, and puts it on the fourth level in the courtyard. HALAKHAH: So is the Mishnah: on the fourth level in the courtyard. It was stated: …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
6קדש למ״ד למטה
Discussing which letters written beside the Name share its holiness, the Jerusalem Talmud cites the tzitz, where “Kodesh lamed” was below and the Name above, set apart from it. These are the words the Alter Rebbe quotes.
Jerusalem Talmud Megillah 1:9תלמוד ירושלמי מגילה א׳:ט׳
7והי׳ על מצח אהרן ונשא אהרן את עון הקדשים
The tzitz is on Aharon’s forehead, and through it he bears the iniquity of the holy things that Israel consecrates. The maamar asks how the tzitz atones.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ולהבין ענין זה
The Mitteler Rebbe’s version adds two more questions here: the verses imply that Moshe himself was commanded to make the tzitz, and that the tzitz must be specifically on Aharon’s forehead.
Kehot’s noteבתו״ח יש כאן עוד דיוקים: א) דממשמעות הכתובים משמע דלמשה נצטווה מעשה הציץ שהוא דוקא יעשנו, ב) ושהציץ יהי׳ דוקא על מצח אהרן. ע״ש.
9יציץ נזרו
“Upon him his crown will shine (yatzitz),” said of the king of David’s line. The Alter Rebbe uses it to show that tzitz is an expression of shining.
Psalms 132:18תהילים קל״ב:י״ח
אוֹיְבָיו אַלְבִּישׁ בֹּשֶׁת וְעָלָיו יָצִיץ נִזְרוֹ:
His enemies will I clothe with shame; But upon himself shall his crown shine.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלב, יח. באוה״ת כרך ז ע׳ ב׳תשסו מביא פי׳ רש״י ”יאיר כמו ונוצצים כעין נחשת קלל ביחזקאל סי׳ א׳ ז׳”.
10מציץ מן החרכים
The beloved stands behind the wall, “peering through the lattices.” The Alter Rebbe brings it as another use of the word tzitz, and in paragraph 4 applies it to the higher love.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ט. בסה״מ תרכ״ז (הוצאת תש״ס) ע׳ קנב מבאר שבציץ יש ב׳ פירושים הא׳ לשון הארה כמו נץ החמה, יציץ נזרו, יציץ ופרח ישראל שהוא מלשון הארה כו׳, הב׳ מלשון הבטה מלשון מציץ מן החרכים וכמו שפרש״י על מציץ לשון הבטה, ע״ש בארוכה שמפרש ההפרש בין ב׳ פי׳ אלו. וראה גם בתו״ח תקכה, ב.
11והוא אור האהבה רבה הבאה מלמעלה
The Tzemach Tzedek comments that, since the tzitz is Yesod of Abba (citing Me’orei Or, letter tzadi, §19), this great love is like the love drawn from Chochmah, the Chesed of Abba: a love above the intellect that comprehends.
Kehot’s noteבאוה״ת ע׳ א׳תרצ העיר ע״ז ”לפמ״ש במא״א אות צ׳ סי״ט דציץ הוא יסוד אבא, א״כ אהבה רבה זו היא ע״ד אהבה הנמשכת מן החכמה שהוא ענין חסד דאבא והוא בחי׳ אהבה שלמעלה מהשכל המושג”. ע״ש. בלקו״ת שלח מג, ג מציין לכאן. וראה בפלח הרמון.
12זקן אהרן שיורד
On Aharon’s beard: the High Priest raises the souls of Israel to their source by drawing down great love to them, from G-d’s attribute “abundant in kindness.” It comes specifically through hairs, the beard, because it is above the chain of descending worlds, unlike love born only of the intellect.
Psalms 132:2תהילים קל״ב:ב׳
Kehot’s noteתהלים קלב, ב. בענין זקן אהרן ראה לקו״ת קרח נד, א.
13זקן אהרן שיורד על פי מדותיו
The psalm compares the unity of brothers to the fine oil that runs down Aharon’s beard to the collar of his garments. The Alter Rebbe uses it for Aharon’s quality, the great love that comes down from above.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14שאהרן הוא רועה משבעה רועים
The previous maamar says the same: Aharon is one of the seven shepherds who sustain and draw down from the Infinite Light to all the souls of Israel; as the man of kindness and the High Priest he draws down great love, and his garments are garments for that love.
Kehot’s noteנסמן לעיל פב, א. לקו״ת בהעלותך כט, ג ואילך.
Paragraph 2
15שהכל בידי שמים חוץ מיראת שמים
Rabbi Chanina teaches that everything is in the hands of Heaven except the fear of Heaven, citing “What does Havayah your G-d ask of you but to fear.” The Alter Rebbe accepts that love and awe are in a person’s hands, yet distinguishes a love that comes from above.
Berakhot 33b:23–24ברכות ל״ג ב:כ״ג-כ״ד
וְאָמַר רַבִּי חֲנִינָא: הַכֹּל בִּידֵי שָׁמַיִם, חוּץ מִיִּרְאַת שָׁמַיִם. שֶׁנֶּאֱמַר: ״וְעַתָּה יִשְׂרָאֵל מָה ה׳ אֱלֹקֶיךָ שׁוֹאֵל מֵעִמָּךְ כִּי אִם לְיִרְאָה״. 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״.
R. Hannina also said : Everything is in the hand of Heaven except the fear of Heaven; as it is said, "And now, O Israel, what doth the L-rd thy G-d require of thee but to fear" (Deut. x. 12). 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 …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar I, 59aזח״א נט, א
Kehot’s noteברכות לג, ב. וש״נ. זח״א נט, א. ”א״כ אהוי״ר תלוי׳ הם בעבודת האדם מלמטלמ״ע” — סה״מ תרכ״ז ע׳ קנג.
Paragraph 3
16לאהבה את ה׳ אלקיכם
The second paragraph of the Shema commands “to love Havayah your G-d and to serve Him with all your heart.” The Alter Rebbe reads the form le’ahavah as drawing the heart to the higher love.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יג.
17מי לי בשמים
“Whom have I in heaven? And besides You I desire nothing on earth.” The Alter Rebbe brings it to describe a love that wants G-d alone, not even the upper Gan Eden.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה.
18פי׳ שמים ג״ע העליון
On “Many waters cannot quench the love”: “heaven and earth” in “Whom have I in heaven…” are the upper and lower Gan Eden, where souls delight through “the river that goes out of Eden”; even so, “Whom have I in heaven?”, for Gan Eden is only for a time, and the main revelation will come in the time to come.
Kehot’s noteראה לעיל יז, ד.
19אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” It shows that G-d is not changed by creating the world, so the higher love seeks Him as He is.
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)
Paragraph 4
20The beloved “stands behind our wall, gazing through the windows, peering through the lattices.” The Alter Rebbe reads it as the higher love that still shines through the partition.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21שמשחרב בהמ״ק
Rabbi Elazar teaches that since the Temple was destroyed an iron wall separates Israel from their Father in Heaven, citing “Take an iron griddle and set it as an iron wall between you and the city.” The Alter Rebbe makes this wall the partition that withholds the higher love.
Berakhot 32b:7–8ברכות ל״ב ב:ז׳-ח׳
וְאָמַר רַבִּי אֶלְעָזָר: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ נִפְסְקָה חוֹמַת בַּרְזֶל בֵּין יִשְׂרָאֵל לַאֲבִיהֶם שֶׁבַּשָּׁמַיִם, שֶׁנֶּאֱמַר: ״וְאַתָּה קַח לְךָ מַחֲבַת בַּרְזֶל וְנָתַתָּ אוֹתָהּ קִיר בַּרְזֶל בֵּינְךָ וּבֵין הָעִיר״. אָמַר רַבִּי חָנִין אָמַר רַבִּי חֲנִינָא: כׇּל הַמַּאֲרִיךְ בִּתְפִלָּתוֹ, אֵין תְּפִלָּתוֹ חוֹזֶרֶת רֵיקָם. מְנָא לַן — מִמֹּשֶׁה רַבֵּינוּ, שֶׁנֶּאֱמַר: ״וָאֶתְפַּלֵּל אֶל ה׳״, וּכְתִיב בָּתְרֵיהּ: ״וַיִּשְׁמַע ה׳ אֵלַי גַּם בַּפַּעַם הַהִיא״.
R. Eleazar also said : From the day the Temple was destroyed, a wall of iron divides between Israel and their Father in Heaven ; as it is said, "And take thou unto thee an iron griddle, and set it for a wall of iron between thee and the city" (Ezek. iv. 3). R. Hannin said in the name of R. Hannina : Whoever prolongs his prayer, his prayer will not return empty. Whence have we this ? From Moses our teacher ; as it is said, "And I prayed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לב, ב. ובאוה״ת ע׳ א׳תרצא מביא מה שכתב המהרש״א שם: ”ולענין תפלה דרחמי קאמר דאינה נשמעת כ״כ מיום שחרב בהמ״ק, אבל לענין שבחו ית׳ לקדושה וברכו הא אמרינן דאפילו מחיצה של ברזל אינה מפסקת בין ישראל לאביהם שבשמים”. ע״ש. וראה שם ע׳ א׳תשלז. ראה גם אוה״ת מג״א (הוצאת תש״נ) ע׳ ריז (הוצאה הראשונה ע׳ ב׳ת).
22כי הגם שאין דבר חוצץ לפניו ית׳
Iggeres HaTeshuvah compares the soul’s descent to breath blown into the body: if anything interposes, breath does not arrive.
Kehot’s noteראה תניא אגה״ת פ״ה. נזכר בלקו״ת בלק עג, ג.
23גם חשך לא יחשיך ממך
“Even darkness does not darken for You; night shines like the day.” It shows that nothing hides anything from G-d, so the partition must stand before the recipients.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
24עונותיכם היו מבדילין
“Your iniquities have separated between you and your G-d.” The Alter Rebbe names sin as the substance of the partition.
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)
Kehot’s noteישעי׳ נט, ב.
Paragraph 5
25Bilaam sees Amalek and says, “Amalek is the first of the nations, and his end is to perish forever.” The Alter Rebbe makes Amalek the main screen between Israel and G-d.
Numbers 24:20במדבר כ״ד:כ׳
וַיַּרְא אֶת־עֲמָלֵק וַיִּשָּׂא מְשָׁלוֹ וַיֹּאמַר רֵאשִׁית גּוֹיִם עֲמָלֵק וְאַחֲרִיתוֹ עֲדֵי אֹבֵד:
And he looked on Amalek, and took up his parable, and said: Amalek was the first of the nations; But his end shall come to destruction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ראשית גוים עמלק שהוא ראש לשבעה גוים
Or HaTorah remarks that Rashi and Ramban on Balak strain to explain how Amalek is “first of the nations,” and that this maamar resolves it: the seven nations come from the seven lower attributes (Chesed, Gevurah, Tiferes…) that fell in the breaking of the vessels, but Amalek from Daas, the head and source of the attributes, as the Arizal’s writings say.
Kehot’s noteבאוה״ת ע׳ א׳תרצד העיר ”כי רש״י והרמב״ן בפ׳ בלק נדחקו איך עמלק הוא ראשית גוים, אך ע״פ מ״ש אתי שפיר כי שבעה גוים נמשכים ממה שנפל בשבה״כ מז״ת, אך עמלק הוא מבחי׳ מה שנפל מהדעת והדעת הוא ראש ומקור להמדות כו׳ וכן איתא בכתבי האריז״ל”. ”היינו כי שבעה גוים נמשכים מז״ת שהם חג״ת כו׳ שהוא מה שנפלו ממדות דתהו בשבה״כ, משא״כ עמלק הוא ראשית להם כי הוא מבחי׳ הדעת שהוא ראש ומקור להמדות כו׳” — אוה״ת בלק ע׳ א׳נג. וראה בסה״מ תרכ״ז ע׳ קס.
27מלחמה לה׳ בעמלק
After Amalek’s attack Moshe declares that G-d has a war with Amalek from generation to generation. The Alter Rebbe applies it to the inner war with Amalek in every generation.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, טז.
28אם תגבי׳ כנשר
The prophet tells Edom, “Though you soar aloft like the eagle… from there I will bring you down.” The Alter Rebbe uses it for the brazen haughtiness that is Amalek in the soul.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעובדי׳ א, ד.
Paragraph 6
29Moshe is told to make holy garments for Aharon “for honor and for splendor.” The Alter Rebbe explains their purpose as transforming the drive for honor.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
30בעיני אלהים ואדם
The phrase “in the eyes of G-d and man” comes from Proverbs, where one who keeps kindness and truth finds favor and good understanding in the eyes of G-d and man. Here it describes the greatness that Amalek in a person cannot bear in another.
Proverbs 3:4משלי ג׳:ד׳
וּמְצָא־חֵן וְשֵׂכֶל־טוֹב בְּעֵינֵי אֱלֹקִים וְאָדָם:
So shalt thou find grace and good favour In the sight of G-d and man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
31כס י״ה
“For a hand is upon the throne of Yah (kes Yah): G-d has a war with Amalek.” The shortened kes and Yah are read as the incompleteness of the throne and the Name while Amalek remains.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
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32שאין השם שלם
Likkutei Torah, referring back to this maamar, explains “the Name is not complete” in exile: the letters vav-hei are separated from yud-hei.
Kehot’s noteראה לקו״ת ראה יח, ג.
33ושכנתי בתוכם
“Make Me a Sanctuary, and I will dwell within them.” The Alter Rebbe uses it for what the complete throne means, G-d resting openly among His people.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
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Paragraph 9
34עזי וזמרת י״ה
From the Song at the Sea: “My strength and song is Yah, and He has become my salvation.” The Alter Rebbe brings it to show the Name Yah in each person.
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ב.
Paragraph 10
35ישת חשך סתרו
“He made darkness His hiding place, His pavilion around Him.” The Alter Rebbe uses it for the tzimtzum, the concealment that comes before the light can spread into the worlds.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
36כי הנה . . ואח״כ התפשטות
Or HaTorah on Balak quotes this passage, from “For the hei is the level of expansion” to “and afterwards expansion.”
Kehot’s noteמובא באוה״ת בלק ע׳ תתקנג.
Paragraph 12
37אבל עמלק הוא כס י״ה
The Tzemach Tzedek’s commentary on Tehillim quotes a passage of this maamar, beginning with “But Amalek is kes Yah.”
Kehot’s noteקטע מכאן מובא ביהל אור ע׳ תקס.
38כס י״ה
“For a hand is upon kes Yah: G-d has a war with Amalek.” The Alter Rebbe reads kes Yah as Amalek covering the yud-hei so that it is not revealed as vav-hei.
Exodus 17:16שמות י״ז:ט״ז
וַיֹּאמֶר כִּי־יָד עַל־כֵּס קָהּ מִלְחָמָה לַHavayah בַּעֲמָלֵק מִדֹּר דֹּר:
And he said: ‘The hand upon the throne of the L-RD: the L-RD will have war with Amalek from generation to generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
39ויאמר משה גו׳ בחר לנו אנשים
When Amalek attacks, Moshe tells Yehoshua, “Choose for us men, and go out and fight Amalek.” The Alter Rebbe stresses “for us”: men of Moshe’s kind.
Exodus 17:9שמות י״ז:ט׳
וַיֹּאמֶר מֹשֶׁה אֶל־יְהוֹשֻׁעַ בְּחַר־לָנוּ אֲנָשִׁים וְצֵא הִלָּחֵם בַּעֲמָלֵק מָחָר אָנֹכִי נִצָּב עַל־רֹאשׁ הַגִּבְעָה וּמַטֵּה הָאֱלֹקִים בְּיָדִי:
And Moses said unto Joshua: ‘Choose us out men, and go out, fight with Amalek; tomorrow I will stand on the top of the hill with the rod of G-d in my hand.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, ט.
40שלכבוש מלחמת עמלק צריכים אנשי משה דוקא
The note points there for a later discussion of this point: that only men of Moshe can win the war against Amalek.
Kehot’s noteראה סה״מ תרס״ה ע׳ ריט. ד״ה זכור תשל״ה.
41ונחנו מה
Moshe and Aharon tell the complaining people, “And what are we, that you complain against us?” The Alter Rebbe takes it as the definition of Moshe’s self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז.
42בשיחת מוצש״ק פ׳ בשלח י׳ שבט תשי״ז פי׳ כ״ק אדמו״ר זי״ע
The Rebbe explained “men of Moshe” as people bound to the leader of the generation, the extension of Moshe in every generation; and when there are “men of Moshe,” the command comes: go out and fight Amalek.
Kehot’s noteאנשי משה — הם אנשים שקשורים עם נשיא הדור אתפשטותא דמשה בכל דרא ודרא . . ואז — כשישנם ”אנשי משה” — בא הציווי צא והלחם בעמלק.
Paragraph 14
43נק׳ תורת משה
Or HaTorah cites the Yalkut at the end of Malachi: the Torah bears Moshe’s name “because he gave his life for it.”
Kehot’s noteראה אוה״ת נ״ך ע׳ תקסא. באוה״ת כרך ז ע׳ ב׳תשסז ”ע״י שנתן נפשו עלי׳” בילקוט סוף מלאכי. וראה בסה״מ תרכ״ז ע׳ תסח עוד ביאור למה נק׳ התורה תורת משה.
44תורה צוה לנו משה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The Alter Rebbe brings it to show that the Torah is called by Moshe’s name.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45כל האומר אין לי אלא תורה
Likkutei Torah, referring here, explains that the essence of Torah study is complete self-nullification to the Infinite Light, “you shall not profane,” not making a chalal.
Kehot’s noteבלקו״ת במדבר ד, ב. מציין לכאן.
46כל האומר אין לי אלא תורה אפי׳ תורה אין לו
Rabbi Yose teaches that whoever says he has nothing but Torah does not have even Torah, for study without practice is not study. The Alter Rebbe reads it as Torah learned without self-nullification.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 15
47ולא תחללו
“And you shall not profane My holy Name, and I will be sanctified among the Children of Israel.” The Alter Rebbe reads sechalelu as making a chalal, a space empty of G-d.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב. ראה גם לעיל סח, ב.
48דוחק רגלי השכינה
One who walks with an upright, haughty bearing even four cubits is as though he pushes the feet of the Shechinah, for “the whole earth is full of His glory.” The Alter Rebbe uses it for the self-assertion that treats a place as empty of G-d.
Berakhot 43b:19–20ברכות מ״ג ב:י״ט-כ׳
וְיֵשׁ אוֹמְרִים, אַף לֹא יַפְסִיעַ פְּסִיעָה גַּסָּה: דְּאָמַר מָר, פְּסִיעָה גַּסָּה נוֹטֶלֶת אֶחָד מֵחֲמֵשׁ מֵאוֹת מִמְּאוֹר עֵינָיו שֶׁל אָדָם. מַאי תַּקַּנְתֵּיהּ? לַהְדְּרֵיהּ בְּקִדּוּשָׁא דְבֵי שִׁמְשֵׁי. וְאַל יְהַלֵּךְ בְּקוֹמָה זְקוּפָה: דְּאָמַר מָר הַמְהַלֵּךְ בְּקוֹמָה זְקוּפָה אֲפִילּוּ אַרְבַּע אַמּוֹת, כְּאִילּוּ דּוֹחֵק רַגְלֵי שְׁכִינָה, דִּכְתִיב: ״מְלֹא כׇל הָאָרֶץ כְּבוֹדוֹ״.
Some declare he should not walk with a big stride. For the teacher has said : A big stride takes away one five hundredth part of the light of a man's eyes. What is the remedy for if ? He may restore it [by drinking the wine of] Sanctification on the [Sabbath] night. He should not walk with an erect carriage. For the teacher has said: He who walks with an erect carriage, even a distance of four cubits, is as though he pushed against the feet of the Shekinah; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מג, ב.
Paragraph 16
49הוי׳ בחכמה יסד
“Havayah founded the earth with wisdom; He established the heavens with understanding.” The Alter Rebbe brings it to show that Chochmah is where G-d’s light rests.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50ואין עוד מלבדו
“You were shown, to know that Havayah is G-d; there is nothing else besides Him.” Here it describes how, in Torah study, nothing appears separate from G-d.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
51ואשים דברי בפיך
“I have put My words in your mouth, and in the shadow of My hand I have covered you.” The Alter Rebbe reads the two halves as the inner and the encompassing light of Torah.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52והוא המכניע ומשבר המחיצה של ברזל
Discussing teshuvah as turning back “face to face,” Likkutei Torah refers to this maamar for the iron partition and its breaking through thoughts of teshuvah, and connects it with Aharon the High Priest drawing great love into the Congregation of Israel.
Kehot’s noteבלקו״ת נשא כה, א מציין לד״ה זה.
53ועשית ציץ
The command to make the tzitz is addressed to Moshe. The Alter Rebbe reads it as Moshe’s self-nullification producing the shining of great love.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54יציץ נזרו
“Upon him his crown will shine.” It names the shining of great love that the tzitz stands for.
Psalms 132:18תהילים קל״ב:י״ח
אוֹיְבָיו אַלְבִּישׁ בֹּשֶׁת וְעָלָיו יָצִיץ נִזְרוֹ:
His enemies will I clothe with shame; But upon himself shall his crown shine.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55מציץ מן החרכים
The beloved “peering through the lattices.” The lattices are the openings that teshuvah makes in the partition.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56בחר לנו
“Choose for us men,” Moshe’s words before the battle with Amalek. It points back to the men of Moshe of paragraph 13.
Exodus 17:9שמות י״ז:ט׳
וַיֹּאמֶר מֹשֶׁה אֶל־יְהוֹשֻׁעַ בְּחַר־לָנוּ אֲנָשִׁים וְצֵא הִלָּחֵם בַּעֲמָלֵק מָחָר אָנֹכִי נִצָּב עַל־רֹאשׁ הַגִּבְעָה וּמַטֵּה הָאֱלֹקִים בְּיָדִי:
And Moses said unto Joshua: ‘Choose us out men, and go out, fight with Amalek; tomorrow I will stand on the top of the hill with the rod of G-d in my hand.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ואשים דברים בפיך . . ובצל ידי כסיתיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ נא. טז.
Paragraph 18
58לי הכסף ולי הזהב
G-d says through the prophet, “Mine is the silver and Mine is the gold.” The Alter Rebbe reads silver and gold as two kinds of love.
Haggai 2:8חגי ב׳:ח׳
לִי הַכֶּסֶף וְלִי הַזָּהָב נְאֻם ה׳ צְבָאוֹת:
Mine is the silver, and Mine the gold, saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחגי ב, ח.
59רשפי אש האהבה
“Love is strong as death… its flashes are flashes of fire.” The Alter Rebbe uses the phrase for the fiery love that gold stands for.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
60ופתחת עליו פתוחי חותם
The words on the tzitz are to be engraved “the engravings of a seal.” The Alter Rebbe reads them as the letters of the Torah.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61חותמו של הקב״ה אמת
Rabbi Chanina teaches that the seal of the Holy One, blessed be He, is truth (emes). The Alter Rebbe brings it to identify the seal with the Torah.
Shabbat 55a:12שבת נ״ה א:י״ב
וְרֵישׁ לָקִישׁ אָמַר: ״תָּיו״ — סוֹף חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, דְּאָמַר רַבִּי חֲנִינָא: חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא ״אֱמֶת״. (אָמַר) רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי [אָמַר]: אֵלּוּ בְּנֵי אָדָם שֶׁקִּיְּמוּ אֶת הַתּוֹרָה כֻּלָּהּ מֵאָלֶף וְעַד תָּיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Yoma 69b:8–9יומא ס״ט ב:ח׳-ט׳
אָמַר רַב חֲנִינָא: שְׁמַע מִינַּהּ חוֹתָמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא ״אֱמֶת״. אוֹתִיבוּ בְּתַעֲנִיתָא תְּלָתָא יוֹמִין וּתְלָתָא לֵילָוָאתָא, מַסְרוּהוּ נִיהֲלַיְהוּ. נְפַק אֲתָא כִּי גוּרְיָא דְנוּרָא מִבֵּית קָדְשֵׁי הַקֳּדָשִׁים, אֲמַר לְהוּ נָבִיא לְיִשְׂרָאֵל: הַיְינוּ יִצְרָא דַעֲבוֹדָה זָרָה, שֶׁנֶּאֱמַר: ״וַיֹּאמֶר זֹאת הָרִשְׁעָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נה, א. יומא סט, ב. ירושלמי סנהדרין פ״א ה״א.
62ואין אמת אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי ר״ה ג, ח.
63ואין אמת אלא תורה
Expounding “and truth was cast to the ground,” the Jerusalem Talmud says that truth means nothing but Torah, citing “Buy truth and do not sell it.” Together with the previous source it makes the Torah G-d’s seal.
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
… בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה. רִבִּי לִֵוי בְשֵׁם רִבִּי חָמָא בַּר חֲנִינָה. וְהָיָה הַנְּשׁוּךְ אֵין כְּתוּב כָּאן אֶלָּא כָּל הַנָּשׁוּךְ. אֲפִילוּ נְשִׁיכַת כֶּלֶב. אֲפִילוּ נְשִׁיכַת נָחָשׁ. וְלֹא דַמְיָא. נְשִׁיכַת כֶּלֶב וְרָאָה. נְשִׁיכַת נָחָשׁ וְהִבִּיט. רִבִּי יוּדָה גוֹזְרַיָּא בְשֵׁם רִבִּי אָחָא. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מִמִּינוּ. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מִמִּינוֹ. וְהִבִּיט. וְרַבָּנִן אָ‍מְרֵי. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מְחַלְחֵל. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מְחַלְחֵל. וְהִבִּיט.
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
64כדמיון האותיות שנחקקים
Quotes this image of letters impressed in wax.
Gittin 20aגיטין כ׳ א
Kehot’s noteראה גיטין כ, א. מובא בסה״מ פר״ת ע׳ צח. בסה״מ תרכ״ז ע׳ קסב מבאר המשל באריכות כשהאותיות חקוקים על אבן טוב מחמת בהירות האבן אין יכולים לקרות האותיות כ״א עד שיחתום בהחותם על השעוה, הנה מחמת גסות השעוה ניכרים האותיות היטב, אך עכ״פ הנה האותיות שעל השעוה הם האותיות ממש שעל האבן טוב, כך יובן בנמשל למעלה התורה הגם שירדה למטה ונתלבשה בדברים גשמיים, הנה עכ״ז שרש התורה היא היא ממש כמו שהיא הגבה למעלה רק שנתלבשה בדברים גשמיים כו׳. ע״ש.
Paragraph 20
65בצלמנו כדמותינו
“Let us make man in our image, after our likeness.” The Alter Rebbe applies “likeness” to the Oral Torah, a likeness of the higher wisdom.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
66יסודתה בהררי קדש
“Its foundation is in the mountains of holiness,” said of Zion. The Alter Rebbe applies it to the Oral Torah, rooted in the higher Chochmah.
Psalms 87:1תהילים פ״ז:א׳
לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67כי הנה יש ב׳ בחי׳ הוי׳
On “And Israel saw the great hand,” the Alter Rebbe explains “And He called: Havayah, Havayah” as two Names of Havayah; one is the lower Havayah, which brings all the worlds into being from nothing.
Kehot’s noteראה לעיל פ׳ בשלח סא, ד.
68ויעבר ה׳ על פניו
G-d passes before Moshe and proclaims the Thirteen Attributes of Mercy, beginning with the Name twice. The Alter Rebbe reads the two Names as two levels of Havayah.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
69שהוא מהוה כל ההוויות מאין ליש
Explains the phrase: He brings into being all that exists, for anything that exists and is created can be called hoveh, as in “Be (hoveh) master over your brothers” (Genesis 27:29).
Kehot’s note”ר״ל שהוא מהוה כל הנמצאות, כי כל דבר שנמצא ונברא שייך לקרותו הוה מלשון הוה גביר לאחיך בפ׳ תולדות כז, כט” — אוה״ת תצוה ע׳ א׳תשיא.
70הוי׳ הראשון . . הב׳ ונק׳ רעוא דרעוין
The note points there for a long explanation of all of this: the first and second Havayah, and the will of wills.
Kehot’s noteראה בכ״ז בארוכה בד״ה נשא את ראש תער״ב.
Paragraph 21
71ויקרא הוי׳ הוי׳
“And He called: Havayah, Havayah, G-d, merciful and gracious.” The Alter Rebbe reads it as the first Havayah calling forth the second.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72י״ג מכילין דרחמי שהן מקורות כל ההוויות
The Thirteen Attributes of Mercy, though very lofty levels, still relate to “world,” as it is written, “Remember Your mercies and Your kindnesses, for they are me’olam (from of old).”
Kehot’s note”כי באמת יג״מ הרחמים אף שהן מדרגות עליונות מאד מ״מ הן שייכים לבחי׳ עולם כמ״ש זכור רחמיך וחסדיך כי מעולם המה” — אוה״ת תצוה ע׳ א׳תשיא.
Paragraph 22
73כמים הפנים
“As water reflects face to face, so the heart of man to man.” The Alter Rebbe uses it for the way the arousal from below draws the arousal from above.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74על מצח אהרן
The tzitz “shall be upon Aharon’s forehead.” The maamar now turns to what the forehead means.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
75בכל יום יהיו בעיניך
On “which I command you today,” the Sifrei says the words should not be like an old decree that no one regards, but like a new one that everyone runs to read. The Alter Rebbe applies it to renewing the love each day.
Sifrei Devarim 33:1ספרי דברים ל״ג:א׳
(דברים ו ו) וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל לְבָבֶךָ, רַבִּי אוֹמֵר: לָמָּה נֶאֱמַר? לְפִי שֶׁנֶּאֱמַר (דברים ו ה): ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכָל לְבָבְךָ״, אֵינִי יוֹדֵעַ: כֵּיצַד אוֹהֲבִים אֶת הַמָּקוֹם? תַּלְמוּד לוֹמַר: וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל לְבָבֶךָ, תֵּן הַדְּבָרִים הָאֵלֶּה עַל לִבְּךָ, שֶׁמִּתּוֹךְ כָּךְ אַתָּה מַכִּיר אֶת מִי שֶׁאָמַר וְהָיָה הָעוֹלָם וּמִדַּבֵּק בִּדְרָכָיו!
(Devarim 6:6) "And these things that I command you this day shall be upon your heart": From "And you shall love the L-rd your G-d with all your heart," I do not know how I come to love the Holy One Blessed be He; it is, therefore written "And these things that I command you this day shall be upon your heart." For in this way you come to recognize the Holy One Blessed be He and to cleave to His ways.
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
76והיו הדברים האלה
“And these words, which I command you today, shall be upon your heart,” in the first paragraph of the Shema. The Alter Rebbe stresses “today”: every day anew.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ו.
77בכל יום יהיו בעיניך כחדשים
Kehot’s note points to Deuteronomy 6:6 for these words.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteספרי דברים ו, ו. ראה רש״י שמות יט, א. דברים ו, ו. יא, יג.
Paragraph 26
78תועבת ה׳ כל גבה לב
“Every haughty heart is an abomination to G-d.” The Alter Rebbe applies it even to outward haughtiness in dress and conduct.
Proverbs 16:5משלי ט״ז:ה׳
תּוֹעֲבַת ה׳ כׇּל־גְּבַהּ־לֵב יָד לְיָד לֹא יִנָּקֶה:
Every one that is proud in heart is an abomination to the L-RD; My hand upon it! he shall not be unpunished.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, ה.
79אין אני והוא יכולים לדור
Of anyone with coarseness of spirit, the Holy One, blessed be He, says, “I and he cannot dwell in the world.” It shows why self-inflation drives out the love of G-d.
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ה, א.
Paragraph 27
80אין דעת אלקים בארץ
The prophet rebukes the land: “there is no truth, no kindness, and no knowledge of G-d in the land.” The Alter Rebbe applies it to one sunk in earthiness.
Hosea 4:1הושע ד׳:א׳
שִׁמְעוּ דְבַר־ה׳ בְּנֵי יִשְׂרָאֵל כִּי רִיב לַה׳ עִם־יוֹשְׁבֵי הָאָרֶץ כִּי אֵין־אֱמֶת וְאֵין־חֶסֶד וְאֵין־דַּעַת אֱלֹקִים בָּאָרֶץ:
Hear the word of the L-RD, ye children of Israel! For the L-RD hath a controversy with the inhabitants of the land, Because there is no truth, nor mercy, Nor knowledge of G-d in the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ד, א.
81עשה מלאכתך עראי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״א מ״ט.
Paragraph 28
82והי׳ על מצח אהרן
“And it shall be upon Aharon’s forehead.” The Alter Rebbe reads the forehead as the outer level of the mind, where the impression of prayer stays.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
83והי׳ על מצחו תמיד לרצון להם לפני הוי״ה
The tzitz is on Aharon’s forehead “always, for favor (ratzon) for them before Havayah,” and through it he bears the iniquity of the holy things. The Alter Rebbe reads “always” as a will that lasts all day.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84רחום וחנון
The Thirteen Attributes of Mercy begin “Havayah, Havayah, G-d, compassionate and gracious,” and go on to “bearing iniquity.” The Alter Rebbe says they flow from the Supernal Will.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85זה לעומת זה
“G-d made one opposite the other.” The Alter Rebbe uses it to set the holy forehead against its unholy counterpart.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86(כי זה . . מצח אשה זונה)
The note records that this parenthetical remark is found also in a manuscript of the Alter Rebbe’s maamarim.
Kehot’s noteמוסגר זה נמצא גם בכת״י מאמרי אדה״ז.
87מצח אשה זונה
The prophet rebukes Israel: “You had a harlot’s forehead; you refused to be ashamed.” It is the brazen forehead opposite Aharon’s.
Jeremiah 3:3ירמיהו ג׳:ג׳
וַיִּמָּנְעוּ רְבִבִים וּמַלְקוֹשׁ לוֹא הָיָה וּמֵצַח אִשָּׁה זוֹנָה הָיָה לָךְ מֵאַנְתְּ הִכָּלֵם:
Therefore the showers have been withheld, and there hath been no latter rain; yet thou hadst a harlot’s forehead, thou refusedst to be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ג, ג (ומצח).

Torah Ohr · Parshas Tetzaveh · Maamar 4
ביאור על הנ״ל
An Explanation of the Above
The tzitz on Aharon’s forehead is the steady will to G-d, without reasons, that remains after the contemplation of prayer has faded. Moshe makes it, drawing from the Will of all wills above Atzilus through his self-nullification and higher Daas, so that this will stays “always for favor,” overcomes Amalek’s brazen “forehead,” and brings atonement.
The maamar in brief
This maamar explains the preceding one on the tzitz, the golden headplate on the High Priest’s forehead. The three brains are Chochmah, Binah and Daas; the forehead faces Daas and is its outer counterpart, the settled agreement that remains after the mind’s inner engagement has passed. Aharon draws down great love, but it comes and goes, because Amalek, the kelipah that knows its Master and still keeps Daas from reaching the heart, stands as an iron partition. Moshe’s self-nullification, conveyed through Torah studied with bittul, overcomes it; so Moshe makes the tzitz, a light from above rooted in the higher Daas and the Name Mah. The gold is fiery love; the seal engraving is the letters of Binah, which relate to G-d as an impression relates to its seal. “Holy to Havayah” was written on two lines: kodesh-lamed below, the inner and encompassing lights of Torah and mitzvos, and Havayah above, the Will of all wills that no effort from below reaches. In a person this keeps the will constant all day, even at work. From that level flow the Thirteen Attributes of Mercy, so the tzitz “bears iniquity.”

Outline
	1HeadingAn explanation of the preceding maamar on the tzitz.¶1
	2The forehead and DaasThe three brains are Chochmah, Binah and Daas; the forehead, opposite Daas, is its outer counterpart: the agreement to uphold what the mind concluded, an impression left after the intellect has departed.¶2
	3Aharon’s love and Amalek’s barrierAharon’s love comes and goes because Amalek, the kelipah opposite Daas, is an iron partition; Moshe’s self-nullification, through Torah studied with bittul, removes it, for the Torah we study is the lower Chochmah.¶3
	4Moshe makes the tzitzThe tzitz is a light from above, rooted in the higher Daas and the Name Mah, which Amalek cannot oppose; its gold is fiery love, and its seal engraving is the letters of Binah, which are to G-d as an impression is to its seal.¶4
	5Kodesh-lamed below, Havayah aboveTorah and mitzvos draw inner and encompassing lights in answer to effort from below; Havayah above is the Will of all wills, Atik, before Atzilus, which no arousal from below reaches.¶5
	6Always for favorIn a person the forehead is the will that remains after prayer; Moshe, Daas itself, draws the Will of all wills onto Aharon’s forehead so that it lasts all day, with Torah fixed and work occasional.¶6–7
	7Two foreheadsAmalek too has a forehead, the brazen “forehead of a harlot”; the tzitz, from Moshe, nullifies it.¶8
	8Bearing iniquityFrom the Will of all wills come the Thirteen Attributes of Mercy, including “bearing iniquity,” and through them Atzilus; all this is drawn down through the tzitz.¶9


Key concepts
	The forehead (mitzcha)מצחא
	The outer counterpart of Daas: the settled agreement and will, without reasons, that remains as an impression after the mind’s contemplation in prayer.

	Amalekעמלק
	The kelipah opposite Daas: knowing one’s Master yet rebelling, a brazen pride that keeps knowledge from moving the heart.

	Self-nullification and the Name Mahביטול, שם מ״ה
	Moshe’s “what are we?”; its highest form, the nullification of one’s very being, overcomes Amalek, and Torah must be studied with it.

	Kodesh-lamed below, Havayah aboveקדש למ״ד למטה הוי״ה מלמעלה
	The two lines on the tzitz: the lights drawn by Torah and mitzvos in answer to human effort, and the higher Name Havayah, which no effort from below reaches.

	The Will of all willsרעוא דכל רעוין
	The will for the will to create, the level of Atik above Atzilus, from which the tzitz draws its constancy and atonement.

	The Thirteen Attributes of Mercyי״ג מדות הרחמים
	The radiance of the second Havayah, including “bearing iniquity”; from them Atzilus and its Ten Sefiros come into being.


Section 1 · ¶1
Heading
1ביאור על הנ״ל1
An explanation of the above.
This short maamar explains the one before it, “And you shall make a tzitz of pure gold,” on the golden headplate the High Priest wore on his forehead. It takes up that maamar’s themes (the forehead, Aharon’s love, Moshe’s self-nullification against Amalek, and the two Names Havayah) and sets them out more fully in Kabbalistic terms.




Section 2 · ¶2
The forehead and Daas
2הנה תלת חללין2 דגלגלתא3 (הנזכר בזוהר ואתחנן דף רס״ב א׳) הן תלת מוחין חב״ד [חכמה בינה ודעת]. ועל כל חלק מוח גשמי שורה אור השכל השייך למוח ההוא
Now, the “three cavities of the skull” (mentioned in the Zohar, Va’eschanan, page 262a) are the three brains (mochin): Chochmah (wisdom), Binah (understanding) and Daas (knowledge). And upon each physical part of the brain rests the light of the intellect that belongs to that brain
The Zohar speaks of three cavities in the skull of Z’eir Anpin that hold three brains; the Alter Rebbe identifies them with the three powers of the intellect, Chochmah, Binah and Daas. Just as each part of the physical brain is the seat of its own power of thought, so each of these supernal “brains” carries its own light of intellect.


(וע׳ מק״מ [מקדש מלך] שם פי׳ המוחין הן חב״ד [חכמה בינה ודעת] דז״א ואור המתלבש בהן היינו מחב״ד [מחכמה בינה ודעת] דאימא) כנודע בחכמת הרפואה4 וכשם שהוא למטה באדם בגשמי׳ [בגשמיים / בגשמיות / בגשמית] כך הוא למעלה בז״א.
(and see the Mikdash Melech there: the meaning is that the brains are the Chochmah, Binah and Daas of Z’eir Anpin (the emotive attributes), and the light that is enclothed in them is from the Chochmah, Binah and Daas of Imma), as is known in the science of medicine. And just as it is below, in man, physically, so it is above, in Z’eir Anpin.
The Mikdash Melech, a commentary on the Zohar, explains that the “brains” are the intellect of Z’eir Anpin itself, while the light that fills them comes from the intellect of Imma, the higher configuration of Binah. The point that each brain has its own power is taken from medicine, and the Alter Rebbe states the principle that what is physical in man mirrors what is above.


והנה על המוחין וחב״ד [וחכמה בינה ודעת] חופף הגולגלת. ובסוף הגלגלת היא מצחא. והמצח הוא כנגד מוח הדעת
Now, the skull covers the brains and Chochmah, Binah and Daas. And at the end of the skull is the forehead (mitzcha). And the forehead is opposite the brain of Daas,
The skull covers the brain, and the forehead lies at the edge of the skull. Because the forehead is set opposite the brain of Daas, it shares the function of Daas in an outer way, as the next parts explain.


כי מוח הדעת הוא באמצע שמוח חכמה ומוח בינה הם מלפנים ומוח הדעת באחוריים באמצע ב׳ המוחין חו״ב [חכמה ובינה].
for the brain of Daas is in the middle: the brain of Chochmah and the brain of Binah are in front, and the brain of Daas is at the back, in the middle between the two brains, Chochmah and Binah.
In the anatomy described here, the brains of Chochmah and Binah lie in front, side by side, and the brain of Daas lies behind them in the middle. So the forehead, at the front and center, lines up with Daas.


ולכן הוא נגד המצח. והדעת הוא ענין התקשרות בפנימיות שכפי שנגמר בחו״ב [בחכמה ובינה] כן יתקיים. ולכן לעומתו מכוון המצח שהוא בחיצוניות המוחין ג״כ בחינה זו
That is why it is opposite the forehead. And Daas is the matter of binding (hiskashrus) in the inner dimension (pnimiyus): that just as [a matter] was concluded in Chochmah and Binah, so will it be upheld. And therefore, aligned opposite it, is the forehead, which, in the outer dimension (chitzoniyus) of the brains, is also this same level:
Daas is the power that binds a person inwardly to what his mind has grasped, so that a conclusion reached through Chochmah and Binah stays firm. The forehead does the same thing on the outside: it is the outer counterpart of Daas.


דהיינו ההסכמה שהוסכם לקיים מה שרצה ע״פ השכל. והוא רשימו שנשאר אחר הסתלקות המוחין כנ״ל.
namely, the agreement, that it has been agreed to uphold what one willed according to the intellect. And it is a reshimu (impression) that remains after the departure of the mochin, as mentioned above.
The role of the forehead is “agreement”: a settled resolve to keep what the mind once decided, even after the intellectual excitement has gone. The previous maamar explained that after prayer the love fades but a reshimu, an impression, remains on the “forehead”; this resolve is that impression.


(אך הדעת הוא בחי׳ פנימיות שבעוד החו״ב [החכמה ובינה] מאירין בתוקפן הוא מקשרם וממשיכם בבחי׳ פנימיותו כו׳. וע׳ בשער היחודים פ״ז [פרק ז׳] מבואר איך הדעת מאיר במצחא. וכ״ה בע״ח [בעץ חיים] ובזהר הרקיע על האד״ר [האדרא רבא]5 גבי מצחא כו׳ ע״ש):
(But Daas is the level of the inner dimension: while Chochmah and Binah are shining in their full strength, it binds them and draws them [down] in the level of its inner dimension, etc. And see Sha’ar HaYichudim, chapter 7, where it is explained how Daas shines in the forehead. And so it is in Etz Chaim, and in Zohar HaRakia on the Idra Rabba, regarding the forehead, etc.; see there.)
The parenthesis distinguishes the two: Daas works inside, binding Chochmah and Binah while they are fully alight, whereas the forehead keeps their impression afterward. The Alter Rebbe refers the reader to Sha’ar HaYichudim, chapter 7, to Etz Chaim, and to Zohar HaRakia, a commentary on the Zohar, on the Idra Rabba, which discuss how Daas shines in the forehead.




Section 3 · ¶3
Aharon’s love and Amalek’s barrier
3והנה אהרן הוא מז׳ רועים שממשיך רעותא דלבא כו׳. אך באמת אח״כ חולפת ועוברת שיש מחיצה של ברזל מפסקת רק לפעמים מציץ מן החרכים.
Now, Aharon is one of the seven shepherds, who draws down the yearning of the heart (re’usa d’liba), etc. But in truth, afterward it passes and goes away, for there is an iron partition that interposes; only at times is there “peering through the lattices.”
Aharon is one of the “seven shepherds” who sustain the Jewish people, and his task is to draw down great love, the heart’s yearning for G-d (re’usa d’liba). The previous maamar explained that this love shines during prayer but then fades, because an “iron partition” separates Israel from their Father in Heaven; only now and then does it break through, as the beloved in the Song of Songs “peers through the lattices.”


היינו הרהורי תשובה. וא״כ פעמים הוא כך ופעמים כך. והעצה להיות על מצחו תמיד6 דוקא כו׳ הוא ע״י משה. תורה צוה לנו משה.7 בחר לנו אנשים8 כו׳.
That is, thoughts of teshuvah (return). If so, sometimes it is this way and sometimes that way. And the remedy, for it to be “upon his forehead always” specifically, etc., is through Moshe: “Moshe commanded us the Torah”; “Choose men for us,” etc.
Those glimpses are sudden thoughts of teshuvah, so the love comes and goes. The remedy, that the love stay “on his forehead always” as the verse says of the tzitz, comes through Moshe: through the Torah he gave, and through the “men” chosen at his word to fight Amalek.


כי הזלעו״ז [הזה לעומת זה] היא מחיצה של ברזל המפסקת הוא בחי׳ עמלק אם תגביה כנשר9 חוצפה וגסות הרוח עקשות ונצחנות כו׳
For the opposing side (“one opposite the other”), which is the iron partition that interposes, is the level of Amalek, “Though you soar aloft like the eagle”: brazenness and arrogance, obstinacy and contentiousness, etc.
The iron partition is Amalek, the counterpart on the side of kelipah that stands against holiness. In a person it appears as brazen pride, the self-exaltation the prophet Ovadiah describes as soaring like an eagle, together with obstinacy and the need to win.


(כי עמלק הוא יודע רבונו ומכוון למרוד בו שהוא הקליפה שכנגד הדעת ואינו מניח את הדעת להתפשט במדות ע״י חוצפה בלי טעם ודעת וכמ״ש במ״א בביאור שע״פ זכור דעמלק.10 וע׳ בהרמ״ז [בהרב משה זכות] ר״פ ויקהל מענין זה) כנודע.
(For Amalek knows his Master and intends to rebel against Him, which is the kelipah (the husk) that stands opposite Daas (knowledge) and does not let Daas spread into the emotive attributes (middos), through brazenness without reason or knowledge. As is explained elsewhere, in the Biur on [the verse] “Remember,” regarding Amalek. And see the Ramaz at the beginning of Parshas Vayakhel on this matter), as is known.
The parenthesis defines Amalek precisely: he knows his Master yet sets out to rebel, so he is the kelipah that opposes Daas. He does not deny knowledge; he blocks it, with a brazenness that has no reason, from reaching the emotions, so that what a person knows never moves his heart. The Alter Rebbe refers to the Biur on “Remember what Amalek did,” and to the Ramaz, the Kabbalist Rabbi Moshe Zacuto, at the beginning of Parshas Vayakhel.


והמבטל בחינה זו הוא בחי׳ משה מ״ה [שם מ״ה] בטול והתורה היא למוד בבחי׳ בטול כו׳. כי האומר אין לי אלא תורה11 כו׳.
And what nullifies this level is the level of Moshe, Mah (“what”), self-nullification (bittul). And the Torah is study in a state of self-nullification, etc. For one who says, “I have nothing but Torah,” etc.
Against this stands Moshe, who said “and what (mah) are we?”: the quality of self-nullification, which the next paragraph ties to the Name Mah. Torah, too, must be studied with self-nullification; the Sages teach that one who says “I have nothing but Torah” does not have even Torah.


אלא תורת משה ולא תחללו12 כי אתה הוא קודם שנברא כו׳. הוא ממש בלי שינוי.
Rather, [it must be] the Torah of Moshe, and “you shall not profane,” for “You are He before [the world] was created,” etc.: He is exactly [the same], without change.
It must be “the Torah of Moshe,” studied with the awareness that “you shall not profane,” which the previous maamar read as “do not make a void (chalal)”: do not imagine any place empty of G-d. As the morning prayer says, “You are He before the world was created; You are He since it was created”: G-d is exactly the same, unchanged by creation.


ולכאורה הרי המחשבה והדבור הם יש כו׳ אלא הבטול הוא בחכמה תתאה היא תושבע״פ [תורה שבעל פה] מעולם ועד עולם מלכות דיצירה עתיק לעשי׳ [לעשיה] וחכמה דנוק׳ [דנוקבא] דעשי׳ [דעשיה] היא התורה אשר לפנינו או״ה [איסור והיתר] כו׳:13
Yet seemingly, thought and speech are yesh (“something”), etc. Rather, the self-nullification is in the lower Chochmah (wisdom), which is the Oral Torah, “from world to world”: the Malchus (sovereignty) of the World of Yetzirah (Formation) [is] Atik for the World of Asiyah (Action), and the Chochmah of the Nukva (the feminine) of Asiyah is the Torah that is before us, the forbidden and the permitted, etc.
An objection: Torah study is thought and speech, which are a definite “something,” not self-nullification. The answer is that the Torah we study is the lower Chochmah, the Oral Torah, and Chochmah is itself self-nullification. Through the chain “from world to world,” in which the lowest level of each world becomes the innermost root (Atik) of the next, the Chochmah of the lowest world, Asiyah, is the practical law of forbidden and permitted that we learn.




Section 4 · ¶4
Moshe makes the tzitz
4וזהו ענין ועשית ציץ14 לשון זכר הארה שנמשך מלמעלה. משא״כ צצית לשון נקבה הוא ממטה למעלה בבחי׳ תפלה (עיין בטעמי מצות להרח״ו [להרבי חיים ויטאל] פ׳ תצוה מצות ציץ כו׳).
And this is the meaning of “And you shall make a tzitz (headplate)”: a masculine form, a radiance that is drawn from above. Whereas tzitzis is a feminine form: it is from below upward, at the level of prayer (see Taamei HaMitzvos of Rabbi Chaim Vital, Parshas Tetzaveh, the mitzvah of the tzitz, etc.).
The verse says “make a tzitz,” a masculine form, not tzitzis, a feminine one. Following Rabbi Chaim Vital’s Taamei HaMitzvos, the masculine form signals a light that comes from above, while the feminine signals what rises from below, as prayer does.


אבל תורה היא מלמעלה למטה הבטול ולא תחללו. והוא הזלעו״ז [הזה לעומת זה] שכנגד עמלק. ועי״ז נמשך להיות גילוי י״ה בו״ה היינו באהוי״ר [באהבה ויראה]. וזהו שמשה הוא העושה הציץ.
But Torah is from above downward: the self-nullification (bittul), and “you shall not profane.” And this is the “one opposite the other” that stands against Amalek. And through this there is drawn down a revelation of the Name Yah in vav-hei, that is, in love and awe. And this is [why] Moshe is the one who makes the tzitz.
Torah, unlike prayer, comes from above: it brings self-nullification and the awareness that no place is empty of G-d, and so it is holiness’s counterpart to Amalek. The previous maamar taught that Amalek covers the Name Yah so that it is not revealed in vav-hei, the remaining letters of Havayah, that is, in the emotions; Torah lets Yah be revealed in vav-hei, in love and awe. That is why Moshe, through whom the Torah was given, makes the tzitz.


(וא״ש [ואתי שפיר] לפמ״ש [לפי מה שכתוב] הרח״ו [הרבי חיים ויטאל] שם שהציץ הוא נמשך ממוחין דאבא שזהו בחי׳ משה. גם למעלה יותר במצח׳ [במצחא] דא״א הנה מאיר שם בחי׳ דעת דא״א וגם זה הוא בחי׳ משה ששרשו15 בחינת דעת עליון.
(And this fits well with what Rabbi Chaim Vital writes there, that the tzitz is drawn from the intellect (mochin) of Abba, which is the level of Moshe. Also, higher still, in the forehead of Arich Anpin, there shines the level of the Daas (knowledge) of Arich Anpin, and this too is the level of Moshe, whose root is the level of the higher Daas.
Rabbi Chaim Vital writes that the tzitz is drawn from the mochin of Abba, the intellect of Chochmah, which is Moshe’s level. Higher still, in the forehead of Arich Anpin, the outer level of Keser, the Daas of Arich Anpin shines, and this too is Moshe, whose root is in the higher Daas, a knowledge above ordinary understanding.


וזהו המבטל לבחי׳ עמלק שהוא רק כנגד דעת תחתון שם הוא מסתיר ומכסה כו׳. ולמעלה יותר הנה שם מ״ה [שם מ״ה] המאיר במצחא דא״ק [דאדם קדמון] זהו ג״כ בחי׳ משה וז״ש [וזהו שכתוב] ונחנו מה וכמ״ש במ״א ע״פ משה ידבר1617 כו׳.
And this is what nullifies the level of Amalek, which is only opposite the lower Daas: there it conceals and covers, etc. And higher still, the Name Mah that shines in the forehead of Adam Kadmon: this too is the level of Moshe. And this is [the meaning of] what is written, “And what (mah) are we?” as is explained elsewhere on [the verse] “Moshe would speak,” etc.
Amalek can oppose only the lower Daas, the knowledge that is meant to reach the emotions; there it hides and covers. It cannot touch the higher Daas, so Moshe’s root defeats it. Higher yet is the Name Mah (the spelling of Havayah whose letters total 45) shining in the forehead of Adam Kadmon, the primordial level before the worlds, and this is Moshe’s “what (mah) are we?”


ולכן נאמר לו דוקא ועשית ציץ שהיא הארה המאיר בבחי׳ מצחא הנ״ל בבחי׳ דעת עליון שלמעלה מהשגה. וכן שם מ״ה [שם מ״ה] הבטול במציאות.
Therefore it was said to him specifically, “And you shall make a tzitz,” which is a radiance that shines in the level of the forehead mentioned above, in the level of the higher Daas, which is above comprehension. And likewise the Name Mah, the self-nullification of [one’s very] being.
That is why the command “make a tzitz” was given to Moshe: the tzitz is a light shining in the forehead from the higher Daas, beyond comprehension. The Name Mah stands for the most complete self-nullification, the nullification of one’s very being (bittul bimetzius).


שזהו דוקא המבטל בחי׳ עמלק כו׳ ועמ״ש במ״א בביאור ע״פ יביאו לבוש מלכות18 מענין המן שהוא בחי׳ יש. ושהמנגד לבחי׳ זו הוא בטול רצון עיניו למטה ונחנו מה כו׳)
For it is specifically this that nullifies the level of Amalek, etc. And see what is written elsewhere, in the Biur on [the verse] “Let them bring royal apparel,” on the matter of Haman, who is the level of yesh (“something”); and that what opposes this level is the nullification of will, his eyes downward, and “And what are we?” etc.)
This total self-nullification is what overcomes Amalek. The Alter Rebbe refers to the Biur on “Let them bring royal apparel,” which speaks of Haman, a descendant of Amalek, as the epitome of yesh, a swollen sense of self; its opposite is setting aside one’s own will, eyes lowered, and saying “what are we.”


וזהב טהור היינו ג״כ בחי׳ רשפי אש19 משא״כ כסף אהבה כמים כו׳. ופתחת עליו פתוחי חותם.
And “pure gold” is also the level of “flashes of fire,” whereas silver is love like water, etc. “And you shall engrave upon it engravings of a seal.”
The tzitz was of pure gold: gold is love like “flashes of fire,” intense and burning, whereas silver is a calmer love, like water, as the previous maamar explained. The verse then says “engrave upon it engravings of a seal,” which the following parts explain.


הנה פתוחי חותם הם אותיות דבינה20 יסוד דאימא שבה נצטיירו אותיות. כי הרי החכמה21 היא בחי׳ ברק ואין בה שום תמונה.
Now, “engravings of a seal” are the letters of Binah (understanding), the Yesod (foundation) of Imma, in which the letters took form. For Chochmah (wisdom) is the level of a flash of lightning, and there is no form whatsoever in it.
These engravings are the letters of Binah, at the Yesod of Imma, the point where Binah gives shape and where letters first take form. Chochmah is a flash of lightning, a point of insight without any defined shape.


רק בינה היא יש ושייך בה בחי׳ אותיות. כי אורייתא מחכמה נפקת ונתלבשה בבינה שהם תרין רעין22 כו׳.
Only Binah is yesh (“something”), and the level of letters applies to it. For “the Torah issues from Chochmah,” and it was enclothed in Binah, for they are “two companions,” etc.
Only Binah, which develops an idea into a definite “something,” can hold letters. The Torah originates in Chochmah but is clothed in Binah; the two are the Zohar’s “two companions,” which are never apart.


וזהו ענין סופר וספור23 (עמ״ש ע״פ זה שמי.2425 ולקמן ע״פ אמר עם הספר)2627 ואותיות אלו הם כדמות חותם החקוק בשעוה שנחקק שם אברהם עד״מ ואינו מערך ומהות אברהם עצמו.
And this is the matter of “scribe” and “telling” (sofer and sippur) (see what is written on [the verse] “This is My Name,” and below, on “He said, with the letter”). And these letters are like the likeness of a seal engraved in wax, in which the name Avraham, for example, is engraved, yet it is not of the order and essence of Avraham himself.
The words “scribe and telling” recall Sefer Yetzirah: G-d created His world with three “books,” which the Alter Rebbe reads as sofer (scribe), sefer (book) and sippur (telling). Such letters are like a seal impressed in wax: the wax may bear the name Avraham, yet the impression is nothing like Avraham himself.


וכך הרי להיות חכמה הנה כולם בחכמה עשית.28 שהחכמה בחי׳ עשי׳ [עשיה] נחשבת לגבי הקב״ה.
And so too, as to there being Chochmah: “You have made them all with Chochmah,” for Chochmah is considered the level of asiyah (making) in relation to the Holy One, blessed be He.
The same holds even for Chochmah: “You have made them all with Chochmah” implies that Chochmah itself counts as something “made,” a seal impression, relative to the Holy One, blessed be He.


וכנודע מענין עסק התורה לשמה לשם התורה עצמה להיות תורה התלבשות א״ס בחכמה לכן נק׳ חותם כחותם האותיות שהם על השעוה כו׳:
As is known from the matter of engaging in Torah lishmah, for the sake of the Torah itself: that the Torah be the enclothing of the Infinite One (Ein Sof) in Chochmah. Therefore it is called a seal, like the seal of the letters that are on the wax, etc.
Studying Torah lishmah, “for its own sake,” means for the sake of the Torah itself, so that the Torah becomes the clothing of the Infinite One within Chochmah. Because the Torah relates to G-d as an impression relates to its seal, it is called a “seal.”




Section 5 · ¶5
Kodesh-lamed below, Havayah above
5קדש להוי״ה.29 וארז״ל [ואמרו רבותינו זכרונם לברכה] קדש למ״ד למטה הוי״ה מלמעלה.30 דהנה ע״י תורה נעשה או״פ [אור פנימי] ותורתך בתוך מעי31. וזהו פתוחי חותם הנ״ל.
“Holy to Havayah.” And our Sages, of blessed memory, said: “Kodesh [and the letter] lamed below, Havayah above.” For through Torah an inner light (Or Pnimi) is formed: “And Your Torah is within my inward parts.” And this is the “engravings of a seal” mentioned above.
The tzitz bore the words “Holy to G-d,” and the Sages record that they were written on two lines: the Name Havayah above, and kodesh with the lamed (the “to” of “to Havayah”) below. The Alter Rebbe reads the lower line as the effect of Torah and mitzvos: Torah becomes an inner light within a person, as the Psalm says, “Your Torah is within my inward parts,” and this is the “seal engraving” explained above.


וע״י המצות נמשך מקיפין. וזהו ענין קדש למ״ד כמאמר אשר קדשנו במצותיו. קדוש מובדל שהוא בחי׳ מקיף.
And through the mitzvos, encompassing [lights] (makifin) are drawn down. And this is the meaning of kodesh-lamed, as in the words “Who has sanctified us (kideshanu) with His commandments”: kadosh (holy) [means] set apart, which is the level of the encompassing (makif).
Mitzvos draw down encompassing lights (makifin), which surround a person rather than entering his understanding. Hence the word kodesh: the blessing over a mitzvah says that G-d “sanctified us (kideshanu) with His commandments,” and kadosh means set apart, beyond, like a light that encompasses.


והלמ״ד הם ג׳ אורות מקיפין דכח״ב [דכתר חכמה בינה] (וכנודע מענין צלם אלקים. הצ׳ הוא ט״ס [ט׳ ספירות] דאו״פ [דאור פנימי]. והלמ״ד הוא בחינת מקיף כו׳ עמ״ש ע״פ כי תצא)32 ואעפ״כ [ואף על פי כן] כ״ז [כל זה] הוא למטה שזהו מה שבאתערותא דלתתא ממטה למעלה נעשה אתעדל״ע [אתערותא דלעילא].
And the lamed: these are the three encompassing lights of Keser (the Crown), Chochmah (wisdom) and Binah (understanding) (as is known from the matter of tzelem Elokim, “the image of G-d”: the tzadi is the nine Sefiros of the inner light, and the lamed is the level of the encompassing, etc.; see what is written on [the verse] “When you go out”). Nevertheless, all this is “below,” for this is what, through an arousal from below, from below upward, becomes an arousal from above.
The lamed stands for the three encompassing lights of Keser, Chochmah and Binah, as its value, thirty, is three times ten; in the word tzelem (image), the tzadi, ninety, is the nine Sefiros of inner light, and the lamed the encompassing lights. Yet all of this is still “below,” since it is the response from above that answers human effort from below.


והוי״ה מלמעלה הוא בחי׳ שאין אתעדל״ת [אתערותא דלתתא] מגעת שם. כי יש הוי״ה הוי״ה ופסיק טעמא בינייהו כי הוי״ה באצילות יו״ד וקש״י [וקוצו של יו״ד] רומז לכתר וחכמה.
And “Havayah above” is the level that an arousal from below does not reach. For there is “Havayah, Havayah,” with the cantillation dividing between them. For in the Havayah in the World of Atzilus (Emanation), the yud and the tip of the yud allude to Keser and Chochmah.
“Havayah above” is a level that no human effort can reach. In the verse of the Thirteen Attributes the Name is said twice, “Havayah, Havayah,” with a break in the cantillation between them, showing that they are two levels. Within Atzilus, the yud of the Name and the tip of the yud stand for Chochmah and Keser.


אך יש שם הוי״ה הוא למעלה מהאצילות שהוא מקור להיות שם הוי״ה שבאצי׳. כי התהוות אצי׳ כשעלה ברצונו כו׳.
But there is a Name Havayah that is above Atzilus, which is the source for there to be the Name Havayah that is in Atzilus. For the coming into being of Atzilus [was] when it arose in His will, etc.
There is also a Name Havayah above Atzilus, the source from which the Havayah of Atzilus comes. Atzilus itself came into being “when it arose in His will” to create.


וזהו כתר דאצי׳ קוצו של יו״ד. אך להיות רצון לרצון זה הוא מבחי׳ רעוא דכל רעוין33 והוא בחי׳ עתיק.34 וזהו ויקרא הוי״ה הוי״ה.35
And this is the Keser of Atzilus, the tip of the yud. But for there to be a will for this will, this is from the level of the Will of all wills (ra’ava d’chol ra’avin), and it is the level of Atik. And this is “And He called, Havayah, Havayah.”
That arising of the will is the Keser of Atzilus, the tip of the yud. But that there should be a will for this will at all comes from a still higher level, the “Will of all wills,” which is Atik, the innermost dimension of Keser. This is the double “Havayah, Havayah.”


פי׳ ויקרא שם הוי״ה דאצילות את בחי׳36 הוי״ה שלפני האצי׳ (עיין לקמן סוף הדבור פי׳ בע״א [באופן אחר] דהוי׳ הא׳ תקוני הראש כו׳ והכל למעלה ולפני י״ג מדה״ר [מדות הרחמים] ושני הפי׳ אמת)
That is: the Name Havayah of Atzilus called the level of the Havayah that is before Atzilus (see below, at the end of the discourse, an explanation in another way: that the first Havayah is the tikkunim of the head, etc., and all of it is above and before the Thirteen Attributes of Mercy; and both explanations are true).
The verse “And He called, ‘Havayah, Havayah’” is read here as the Havayah of Atzilus calling upon the Havayah that precedes Atzilus. The parenthesis notes that the end of the maamar explains the two Names differently, as the tikkunim of the head and its “corners,” both above the Thirteen Attributes of Mercy, and that both readings are true.


ובחי׳ זו היא אשר אין אתעדל״ת [אתערותא דלתתא] מגעת שם. ולכן בחינת קדש למ״ד נק׳ למטה לגבי בחי׳ שם הוי״ה זה.
And this level is the one that an arousal from below does not reach. Therefore the level of kodesh-lamed is called “below” relative to the level of this Name Havayah.
Since this higher Havayah lies beyond the reach of any arousal from below, the line “kodesh-lamed,” the holiness achieved through Torah and mitzvos, is called “below” relative to it.


ולכן נאמר גבי ציץ לרצון לפני הוי״ה37 כלומר לפני שם הוי״ה דאצי׳. או לפני לשון פנימיות שהוא פנימיות שם הוי״ה כו׳.38
And therefore it is said regarding the tzitz, “for favor (leratzon) before Havayah,” that is, before the Name Havayah of Atzilus. Or, “before” (lifnei) is a term of innerness: that it is the inner dimension (pnimiyus) of the Name Havayah, etc.
So the verse says the tzitz is “for favor (leratzon) before Havayah”: the will it brings comes from a level that precedes the Havayah of Atzilus. Alternatively, lifnei (“before”) shares its root with penim, “inside,” so it means the innermost dimension of the Name Havayah.




Section 6 · ¶6–7
Always for favor
6וכמ״ש גבי יוה״כ [יום הכפורים] לפני הוי״ה תטהרו. ולכן שם הוא תמיד לרצון. וכן באדם בעבודת ה׳
As it is written regarding Yom Kippur, “Before Havayah you shall be purified.” And therefore there it is “always for favor.” And so too in a person, in the service of G-d,
Of Yom Kippur the Torah says “before Havayah you shall be purified”: the atonement comes from the level “before” Havayah, beyond change and beyond human effort, and so there the favor is constant, “always.” The same holds in a person’s own service of G-d.


הנה בבחי׳ מצחא שהוא חיצוניות הרצון בלי טעם רק מרשימו שנשאר אחר התפלה מהתבוננות בינה ודעת שהיה לו בשעת התפלה.39
in the level of the forehead (mitzcha), which is the outer dimension (chitzoniyus) of the will, without reason, only from the reshimu (impression) that remains after prayer, from the contemplation of Binah (understanding) and Daas (knowledge) that he had at the time of prayer.
In a person, the “forehead” is the outer layer of will: a will without reasons, which is not the contemplation itself but the impression it leaves. After prayer, in which one contemplated with Binah and Daas, what remains is this settled will.




7וזהו תמיד דוקא ר״ל [רוצה לומר] בכל היום כולו אף שאינו מתבונן ואף כשעוסק בצורכי העולם יהיה
And this is [the meaning of] “always” specifically: that is to say, all day long, even when he is not contemplating, and even when he is occupied with the needs of the world, it should be
The word “always” on the tzitz means all day: even when a person is not contemplating, and even while he is busy with worldly affairs, his will remains turned to G-d.


ע״ד תורתו קבע ומלאכתו עראי40 דהיינו שיהיה עיקר המכוון כדי שיהיה פנאי לעסוק בתורה ולהתפלל
in the manner of “his Torah fixed and his work occasional”: that is, that the main intention be so that there will be free time to engage in Torah and to pray,
This follows the Sages’ ideal of making one’s Torah fixed and one’s work occasional. The point is the purpose of the work: one works so as to have free time for Torah and prayer.


ועל כוונה זו הולך בכל עניניו בבחי׳ זו שיהי׳ [שיהיה] תמיד לרצון כו׳ והיינו ע״י משה שהוא העושה הציץ להיות תמיד לרצון על בחינת מצחא.
and with this intention he goes about all his affairs, at this level, so that it be “always for favor,” etc. And this is through Moshe, who is the one who makes the tzitz, so that it be “always for favor” upon the level of the forehead.
When this aim governs everything he does, his will is “always for favor.” This constancy comes from Moshe, who makes the tzitz, the light that keeps the “forehead” steady.


כי משה הוא מבחינת הדעת והוא ממשיך מבחינת רעוא דכל רעוין בבחינת מצחא המכוון כנגד מוח הדעת
For Moshe is of the level of Daas (knowledge), and he draws down from the level of the Will of all wills into the level of the forehead, which is aligned opposite the brain of Daas
Moshe embodies Daas, and he draws light from the Will of all wills into the “forehead,” which faces the brain of Daas. So the steady will of the forehead is fed from the highest source.


(כי הדעת עולה כו׳ שבו גילוי בחי׳ עתיקא וע׳ במ״ש ע״פ החלצו מאתכם)41 ובכל נפש יש מבחי׳ זו דמשה שהוא א׳ המיוחד משבעה רועים.42
(for Daas rises, etc., [Daas] in which there is a revelation of the level of Atika; and see what is written on [the verse] “Arm men from among you”). And in every soul there is [something] of this level of Moshe, who is the unique one of the seven shepherds.
The parenthesis recalls that Daas reaches upward to its source, so that Atik, the innermost level of Keser, is revealed in it; the Alter Rebbe refers to the explanation on “Arm men from among you.” Every soul has something of Moshe, the unique one among the seven shepherds.


אך והיה על מצח אהרן43 כי אהרן הוא אהבה רבה ובבחי׳ מצח שבו שהוא ההסכמה הנמשך מאהבה44 שם צ״ל הציץ שיהיה תמיד לרצון בלי שינויים.
However: “And it shall be upon Aharon’s forehead,” for Aharon is great love (ahavah rabbah), and in the level of the forehead within him, which is the agreement drawn from love, there the tzitz must be, so that it be “always for favor,” without changes.
But the verse says “on Aharon’s forehead.” Aharon is great love, and his “forehead” is the agreement that love leaves behind; that is where the tzitz must rest, so that the will stays constant without changes.


משא״כ במשה עצמו א״צ [אין צריך / אינו צריך] לזה כי משה מלגאו שהוא הדעת עצמו שהוא בחי׳ פנימיות על כן לא שייך לומר ע״ז בחי׳ הסכם וחיצוניות ורצון כ״א בחי׳ דעת וחפץ.
Whereas in Moshe himself there is no need for this, for Moshe is within (milegav), being Daas itself, which is the level of the inner dimension (pnimiyus); therefore it does not apply to speak of it as the level of agreement, outer dimension (chitzoniyus) and will, but only as the level of Daas and desire (chefetz).
Moshe himself needs no tzitz, for he is “within”: he is Daas itself, the inner dimension. Terms like agreement, outer dimension and will do not apply to him, only Daas and chefetz, a desire deeper than will.




Section 7 · ¶8
Two foreheads
8וכנודע שחפץ הוא למעלה מהרצון רק שמשה הוא העושה הציץ על מצח אהרן. והוא הלעומת זה45 נגד בחי׳ עמלק שגם שם יש מצח.
As is known, desire (chefetz) is higher than will. It is only that Moshe is the one who makes the tzitz on Aharon’s forehead. And this is the counterpart (l’umas zeh) against the level of Amalek, for there too there is a forehead:
Chefetz, desire, is higher than will, so Moshe has no need of the tzitz; he only makes it for Aharon’s forehead. The tzitz is holiness’s answer to Amalek, who also has a “forehead.”


מצח אשה זונה46 גסות עקשות בבחי׳ יש דוקא שאע״פ [שאף על פי] שיודע את רבונו מ״מ כו׳ והציץ שמבחי׳ משה מבטל זה כנ״ל:
“the forehead of a harlot,” arrogance and obstinacy, in the level of yesh (“something”) specifically: for although he knows his Master, nevertheless, etc. And the tzitz, which is from the level of Moshe, nullifies this, as mentioned above.
Amalek’s forehead is the brazen “forehead of a harlot” of Jeremiah: arrogance and obstinacy, a hard sense of self. He knows his Master yet rebels anyway. The tzitz, drawn from Moshe’s self-nullification, nullifies that brazenness.




Section 8 · ¶9
Bearing iniquity
9ונשא אהרן47 את עון הקדשים. בחי׳ נושא עון. (וכנ״ל דשם הוי״ה שבציץ הוא למעלה מבחי׳ קדש למ״ד וע״כ ונשא אהרן כו׳)
“And Aharon shall bear the iniquity of the holy things”: the level of “bearing iniquity” (nosei avon). (And as mentioned above, the Name Havayah on the tzitz is above the level of kodesh-lamed, and therefore “And Aharon shall bear,” etc.)
The verse continues, “Aharon shall bear the iniquity of the holy things”: the tzitz atones. This is the divine attribute of “bearing iniquity,” and it works because the Name Havayah on the tzitz is above kodesh-lamed, above what human effort reaches.


שהם מי״ג מכילין דרחמי דהיינו הארת הוי״ה הב׳ להיות אל רחום וחנון48 כו׳ י״ג מדה״ר [מדות הרחמים] י״ג ת״ד [תיקוני דיקנא].
which are from the thirteen measures of mercy (yud-gimmel mechilin d’rachamei), that is, the radiance of the second Havayah, so that there be “G-d, merciful and gracious,” etc.: the Thirteen Attributes of Mercy, the thirteen tikkunim of the beard (tikkunei dikna).
“Bearing iniquity” is one of the Thirteen Attributes of Mercy, called in Aramaic the thirteen “measures of mercy” and, in Kabbalah, the thirteen tikkunim of the beard. They are the radiance of the second Havayah in the verse “Havayah, Havayah, G-d, merciful and gracious.”


והוי״ה הב׳ הם פאות הראש49 והוי״ה הא׳ הם תקוני הראש (כמו ציץ על מצחא הוא מבחי׳ תקון הראש רעדכ״ר [רעוא דכל רעוין]) כו׳ כנודע.
And the second Havayah is the corners (pe’os) of the head, and the first Havayah is the tikkunim of the head (just as the tzitz on the forehead is from the level of a tikkun of the head, the Will of all wills), etc., as is known.
The second Havayah corresponds to the pe’os, the “corners” of the head, and the first to the tikkunim of the head itself; the tzitz on the forehead belongs to these tikkunim of the head, the Will of all wills. This is the other explanation promised earlier in the maamar.


והיינו להיות הוי״ה הוי״ה ולהיות אצי׳ ע״ס [עשר ספירות] מי״ג מכילין אבא יונק ממזל50 כו׳ וכ״ז [וכל זה] נמשך ע״י הציץ שממשיך מבחי׳ רעדכ״ר [רעוא דכל רעוין] כתר שבכתר סתימא דכל סתימין:
And this is so that there be “Havayah, Havayah,” and so that there be the World of Atzilus (Emanation), the Ten Sefiros, from the thirteen measures: “Abba nurses from the mazal,” etc. And all this is drawn down through the tzitz, which draws from the level of the Will of all wills, the Keser (the Crown) within Keser, the most hidden of all hidden (stima d’chol stimin).
Through the two Names, Atzilus and its Ten Sefiros come into being from the thirteen measures of mercy, as in the Kabbalistic teaching that “Abba nurses from the mazal” (a tikkun of the beard). All this is drawn through the tzitz, which draws from the Will of all wills, the Keser within Keser, the most hidden of all.



In one’s avodah
After prayer the feeling fades, but its impression can remain as a steady will to cleave to G-d. Keep that will all day: make Torah fixed and work occasional, with the aim in all one’s affairs of freeing time for Torah and prayer, so that one’s will is “always for favor.” Torah studied with self-nullification, Moshe’s “what are we,” is what overcomes the brazen self-assertion of Amalek.
Questions for discussion
	Why does the forehead, rather than the brain of Daas itself, carry the will that lasts after prayer?
	How does Amalek, who “knows his Master,” oppose Daas in particular, and how does self-nullification overcome him?
	Torah study is thought and speech; how can it be self-nullification?
	Why is kodesh-lamed called “below” even though it draws down encompassing lights?
	What would it mean in practice to keep one’s Torah fixed and one’s work occasional?

Sources and references
Notes
Paragraph 1
1ביאור על הנ״ל
Or HaTorah records that this is the Biur on “And you shall make a tzitz” from the year 5566 (1805–06), the one printed in Torah Ohr.
Kehot’s noteבאוה״ת ע׳ א׳תשיז מציין: ביאור ועשית ציץ דתקס״ו שנדפס בתו״א.
Paragraph 2
2חללין
In Va’eschanan the Zohar teaches that three cavities in the skull of Z’eir Anpin hold three brains. The Alter Rebbe cites it by page and identifies the three as Chochmah, Binah and Daas.
Zohar, Vaetchanan 7:35–8:45ספר הזהר, ואתחנן ז׳:ל״ה-ח׳:מ״ה
3תלת חללין דגלגלתא
The note sends the reader to a maamar of 5704 (1943–44) for the Zohar’s “three cavities of the skull,” the image with which this paragraph opens.
Kehot’s noteראה סה״מ תש״ד ע׳ 163.
4כנודע בחכמת הרפואה
There the Tzemach Tzedek gives sources for the medical point the Alter Rebbe relies on: the books of anatomy, Shvilei Emunah (Nesiv 4, Shvil 1) and Sefer HaBris (maamar 17, chapter 4).
Kehot’s noteבאוה״ת כרך ז ע׳ ב׳תצא ד״ה ויאמר מלך מצרים למילדות מציין ע״ז וז״ל: ”וכן הוא בספרי הניתוח בשבילי אמונה נתיב רביעי שביל ראשון ובספר הברית מאמר י״ז פ״ד, וצ״ע בכוזרי מאמר ה׳ סי׳ י״ב בפי׳ האוצר נחמד שם ודע שהקדמונים”. עכ״ל.
5ובזהר הרקיע על האד״ר
The Idra Rabba teaches that when the forehead of Z’eir Anpin is revealed, judgment is aroused; but when Israel’s prayers rise, “the forehead of the Will of wills” is revealed and shines into it, and judgment is stilled. Kehot identifies this as the passage of the Idra Rabba on which Zohar HaRakia comments.
Zohar III, 136bזח״ג קלו, ב
Kehot’s noteזח״ג קלו, ב. וראה לקו״ת שה״ש כג, ג.
Paragraph 3
6על מצחו תמיד
Of the tzitz: “It shall be on his forehead always, for favor for them before G-d.” The question is how the love can stay “always.”
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7תורה צוה לנו משה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The Torah is named for Moshe, the source of the remedy.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8בחר לנו אנשים
Moshe told Yehoshua, “Choose men for us and go out, fight Amalek.” The previous maamar explained that only “Moshe’s men,” people of self-nullification, can defeat Amalek.
Exodus 17:9שמות י״ז:ט׳
וַיֹּאמֶר מֹשֶׁה אֶל־יְהוֹשֻׁעַ בְּחַר־לָנוּ אֲנָשִׁים וְצֵא הִלָּחֵם בַּעֲמָלֵק מָחָר אָנֹכִי נִצָּב עַל־רֹאשׁ הַגִּבְעָה וּמַטֵּה הָאֱלֹקִים בְּיָדִי:
And Moses said unto Joshua: ‘Choose us out men, and go out, fight with Amalek; tomorrow I will stand on the top of the hill with the rod of G-d in my hand.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9אם תגביה כנשר
“Though you soar aloft like the eagle … from there I will bring you down,” said of Edom’s pride. It describes Amalek’s haughtiness.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10זכור דעמלק
“Remember what Amalek did to you.” The Alter Rebbe refers to a Biur on this verse for a fuller account of Amalek.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11כי האומר אין לי אלא תורה
Rabbi Yosei teaches that whoever says he has nothing but Torah does not have even Torah. The maamar uses it to show that Torah must be the Torah of Moshe, studied with self-nullification.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
12ולא תחללו
“You shall not profane My holy Name.” The previous maamar read “profane” (sechallelu) as making a chalal, a void, as if any place were empty of G-d.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13“My beloved … peers through the lattices.” The maamar uses it for the glimpses of divine love that break through the barrier now and then.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
14ועשית ציץ
“And you shall make a tzitz of pure gold, and engrave upon it, like the engravings of a seal, ‘Holy to G-d.’” The command is addressed to Moshe, which the maamar explains.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15בחי׳ משה ששרשו בחי׳ דעת עליון
The Rebbe discusses at length the theme of this line, that Moshe’s root is in the higher Daas.
Kehot’s noteראה לקו״ש ח״ו ע׳ 248 בארוכה בענין זה.
16וכמ״ש במ״א ע״פ משה ידבר
There, on 69a, “Moshe would speak” is explained as Moshe drawing the Infinite Light down from above, even into Asiyah, through the level of Mah, self-nullification.
Kehot’s noteראה לעיל סט, א.
17משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The Alter Rebbe refers to an explanation of this verse elsewhere for Moshe’s self-nullification.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18Haman’s proposal: “Let them bring royal apparel that the king has worn.” The Alter Rebbe refers to a Biur on this verse that speaks of Haman as the level of yesh.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19רשפי אש
“Its flashes are flashes of fire, a flame of G-d,” said of love. Gold stands for this fiery love.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אותיות דבינה
The note cites the Ramaz there: the letters are in the seven lower Sefiros of Imma.
Kehot’s noteכ״כ הרמ״ז ר״פ ויקרא שהאותיות הם בז״ת דאימא, וע׳ בביאורי הזהר פ׳ פינחס (כ״ק אדמו״ר הצ״צ בבוך באב׳ 14 סא, א).
21שו״ה שבה — כי הרי החכמה
There, on 46d, the Sefiros within Keser are likened to an engraving on a precious stone, which is not foreign to it as ink is to parchment; and the Torah, though rooted in Yesod of Abba, is said to be enclothed in Binah, where the letters are, citing this Biur on “and you shall engrave.”
Kehot’s noteראה לקו״ת בחוקותי מו, ד.
22שהם תרין רעין
There “Shema Yisrael, Havayah Elokeinu” is read as the union of Abba and Imma, called “two companions,” and “Havayah is One” as the union of Z’eir Anpin and Nukva.
Zohar III, 4aזח״ג ד, א
Kehot’s noteזח״ג ד, א. וראה לעיל י, ב.
23סופר וספור
G-d created His world “with three books (sefarim)”: sefer, sefar and sippur, which the Alter Rebbe reads as sofer (scribe), sefer and sippur (telling). The maamar’s “scribe and telling” refers to this.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
24ע״פ זה שמי
That maamar, on “This is My Name,” applies Sefer Yetzirah’s sofer, sefer and sippur: the Written Torah is called sefer, and the sofer above it is Ayeh, alef with yud-hei, the supernal Chochmah.
Kehot’s noteלעיל נב, ד.
25זה שמי
“This is My Name forever.” The Alter Rebbe refers to the maamar on this verse earlier in Torah Ohr.
Exodus 3:15שמות ג׳:ט״ו
וַיֹּאמֶר עוֹד אֱלֹקִים אֶל־מֹשֶׁה כֹּה־תֹאמַר אֶל־בְּנֵי יִשְׂרָאֵל ה׳ אֱלֹקֵי אֲבֹתֵיכֶם אֱלֹקֵי אַבְרָהָם אֱלֹקֵי יִצְחָק וֵאלֹקֵי יַעֲקֹב שְׁלָחַנִי אֲלֵיכֶם זֶה־שְּׁמִי לְעֹלָם וְזֶה זִכְרִי לְדֹר דֹּר:
And G-d said moreover unto Moses: ‘Thus shalt thou say unto the children of Israel: The L-RD, the G-d of your fathers, the G-d of Abraham, the G-d of Isaac, and the G-d of Jacob, hath sent me unto you; this is My name for ever, and this is My memorial unto all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ולקמן ע״פ אמר עם הספר
There, on 96b, thought is called sefer, the level of letter-combinations, and “He said, with the sefer” is read as a refining by Chochmah in the supernal thought, that sefer of letter-combinations, which pushes the evil out so that “his evil plan returns upon his own head.”
Kehot’s noteצו, ב.
27אמר עם הספר
“He said, with the letter, that his evil plan should return upon his own head.” The Alter Rebbe refers to the maamar on this verse later in Torah Ohr.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28כולם בחכמה עשית
“How many are Your works, G-d! You have made them all with wisdom.” The maamar infers that Chochmah itself is a “making” relative to G-d.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
29קדש להוי״ה
The words engraved on the tzitz, “Holy to G-d,” which the Sages say were written on two lines. The maamar now turns to these words.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30קדש למ״ד למטה הוי״ה מלמעלה
A baraita describes the tzitz as a gold plate two fingers wide, stretching from ear to ear, inscribed in two lines: “yud hei” (the Name) above and “kodesh lamed” below. The maamar reads the two lines as two levels.
Shabbat 63b:15–16שבת ס״ג ב:ט״ו-ט״ז
אֲמַר לֵקהּ אַבָּיֵי: וְצִיץ אָרִיג הוּא?! וְהָתַנְיָא: צִיץ כְּמִין טַס שֶׁל זָהָב, וְרוֹחַב שְׁתֵּי אֶצְבָּעוֹת, וּמוּקָּף מֵאוֹזֶן לְאוֹזֶן, וְכָתוּב עָלָיו בִּשְׁתֵּי שִׁיטִין: ״יוֹד הֵא״ לְמַעְלָה, וְ״קוֹדֶשׁ לָמֶד״ לְמַטָּה. וְאָמַר רַבִּי אֱלִיעֶזֶר בְּרַבִּי יוֹסֵי: אֲנִי רְאִיתִיו בְּרוֹמִי וְכָתוּב עָלָיו ״קֹדֶשׁ לַה׳״ בְּשִׁיטָה אַחַת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
31“To do Your will, my G-d, I desire; and Your Torah is within my inward parts.” It shows Torah becoming an inner light within a person.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32עמ״ש ע״פ כי תצא
the passage shares nothing with the note
Kehot’s noteלקו״ת שם לו, ד.
33רעוא דכל רעוין
The note lists these maamarim on the “Will of all wills.” Pinchas 76d refers back to the end of this Biur: the forehead is the level of will, as in “upon his forehead … for favor,” and the Zohar calls it the Will of all wills; Bechukosai 46d cites this Biur at “and you shall engrave.”
Kehot’s noteמענין רעדכ״ר ע׳ בלקו״ת פ׳ תזריע בד״ה למנצח על השמינית ובד״ה והי׳ ביום ההוא יתקע ובד״ה תקעו בחדש שופר דרוש א׳ ושם פ״ב (כ״ק אדמו״ר הצ״צ בד״ה להבין מ״ש בע״ח, בוך באב׳ 57). בלקו״ת בחוקותי מו, ד. פנחס עו, ד מציין לכאן.
34והוא בחי׳ עתיק
The Tzemach Tzedek explains these words: “that is, the level of Atik is not counted among the Ten Sefiros, as explained in the Biur on ‘Let them bring royal apparel.’”
Kehot’s noteבאוה״ת פ׳ כי תצא ע׳ תתקכא מפרש זה כ״ק אדמו״ר הצ״צ ”ור״ל שבחי׳ עתיק אינו במנין ע״ס כמ״ש בביאור ע״פ יביאו לבוש מלכות”. ע״ש. הכוונה לתו״א צא, ב.
35ויקרא הוי״ה הוי״ה
“And G-d passed before him and called, ‘Havayah, Havayah, G-d, merciful and gracious.’” The doubled Name, divided by the cantillation, is read as two levels of Havayah.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36את בחי׳ הוי׳ שלפני האצי׳
The Tzemach Tzedek quotes this reading, that the Havayah of Atzilus calls upon the Havayah before Atzilus, in these two places of Or HaTorah.
Kehot’s noteמובא באוה״ת פ׳ כי תשא ע׳ ב׳סז. ובפ׳ ואתחנן ע׳ קכב.
37לרצון לפני הוי״ה
The tzitz is to be on Aharon’s forehead “always, for favor for them before G-d.” The maamar reads “favor” (ratzon) as the divine will and “before” as preceding, or within, the Name Havayah.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38Kehot’s note points to Deuteronomy 21:10–25:19 for these words.
Deuteronomy 21:10–25:19דברים כ״א:י׳-כ״ה:י״ט
Paragraph 6
39לפני ה׳ תטהרו
“For on this day He will atone for you, to purify you; from all your sins, before G-d you shall be purified.” The maamar compares it to “before Havayah” said of the tzitz: a level that precedes the Havayah of Atzilus, or its inner dimension, where the favor is constant.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
Paragraph 7
40תורתו קבע ומלאכתו עראי
“The earlier generations made their Torah fixed and their work occasional, and both endured in their hands.” The maamar applies it to keeping one’s will constant through the day.
Berakhot 35b:10ברכות ל״ה ב:י׳
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יְהוּדָה בְּרַבִּי אִלְעַאי: בֹּא וּרְאֵה שֶׁלֹּא כְּדוֹרוֹת הָרִאשׁוֹנִים דּוֹרוֹת הָאַחֲרוֹנִים. דּוֹרוֹת הָרִאשׁוֹנִים עָשׂוּ תּוֹרָתָן קֶבַע וּמְלַאכְתָּן עֲרַאי, זוֹ וָזוֹ נִתְקַיְּימָה בְּיָדָן. דּוֹרוֹת הָאַחֲרוֹנִים שֶׁעָשׂוּ מְלַאכְתָּן קֶבַע וְתוֹרָתָן עֲרַאי, זוֹ וָזוֹ לֹא נִתְקַיְּימָה בְּיָדָן.
Rabbah b. Bar Hannah stated that R. Johanan said in the name of R. Judah b. R. El'ai : Come and see that the later generations are not like the former generations. The former generations made their Torah their principal concern and their work only occasional, and both flourished in their hand ; whereas the later generations made their work their principal concern and their Torah only occasional and neither flourished in their hand.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
41החלצו מאתכם
“Arm men from among you for the army,” Moshe’s command before the war with Midian. The Alter Rebbe refers to an explanation on this verse about Daas and Atik.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42משבעה רועים
“We will raise against him seven shepherds and eight princes of men.” The term “seven shepherds” comes from this verse; Moshe is the unique one among them.
Micah 5:4מיכה ה׳:ד׳
וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי־יָבוֹא בְאַרְצֵנוּ וְכִי יִדְרֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם:
And this shall be peace: When the Assyrian shall come into our land, And when he shall tread in our palaces, Then shall we raise against him seven shepherds, And eight princes among men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43והיה על מצח אהרן
“And it shall be on Aharon’s forehead … always, for favor.” The maamar explains why the verse speaks of Aharon’s forehead in particular.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44שהוא ההסכמה הנמשך מאהבה
There the Alter Rebbe says that Netzach is the agreement that remains from the contemplation during prayer, and refers back to this Biur’s explanation of “Aharon’s forehead” as that agreement, adding that metzach (forehead) and netzach are one level.
Kehot’s noteבלקו״ת מסעי פט, א מציין לכאן.
Paragraph 8
45הלעומת זה
“G-d has made one opposite the other.” Holiness and kelipah mirror each other, so the tzitz on the forehead has its counterpart in Amalek’s forehead.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46מצח אשה זונה
“You had a harlot’s forehead; you refused to be ashamed.” The prophet’s image of shameless brazenness describes Amalek’s forehead.
Jeremiah 3:3ירמיהו ג׳:ג׳
וַיִּמָּנְעוּ רְבִבִים וּמַלְקוֹשׁ לוֹא הָיָה וּמֵצַח אִשָּׁה זוֹנָה הָיָה לָךְ מֵאַנְתְּ הִכָּלֵם:
Therefore the showers have been withheld, and there hath been no latter rain; yet thou hadst a harlot’s forehead, thou refusedst to be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
47ונשא אהרן
“And Aharon shall bear the iniquity of the holy things that the Children of Israel sanctify.” The tzitz atones because it draws from a level above all human effort.
Exodus 28:38שמות כ״ח:ל״ח
וְהָיָה עַל־מֵצַח אַהֲרֹן וְנָשָׂא אַהֲרֹן אֶת־עֲוֺן הַקֳּדָשִׁים אֲשֶׁר יַקְדִּישׁוּ בְּנֵי יִשְׂרָאֵל לְכׇל־מַתְּנֹת קׇדְשֵׁיהֶם וְהָיָה עַל־מִצְחוֹ תָּמִיד לְרָצוֹן לָהֶם לִפְנֵי ה׳
And it shall be upon Aaron’s forehead, and Aaron shall bear the iniquity committed in the holy things, which the children of Israel shall hallow, even in all their holy gifts; and it shall be always upon his forehead, that they may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, לח.
48אל רחום וחנון
“G-d, merciful and gracious,” the opening of the Thirteen Attributes of Mercy, which flow from the second Havayah.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49פאות הראש
Or HaTorah adds here: “See what is written about the pe’os of the head in the Siddur on ‘He gives snow like wool.’”
Kehot’s note”עמ״ש מענין פאות הראש בסידור ע״פ הנותן שלג כצמר” — אוה״ת תשא ע׳ ב׳סח.
50אבא יונק ממזל
There the Alter Rebbe explains that Abba nurses from the eighth mazal and Imma from the thirteenth: Abba already exists, and the nursing brings growth into a full configuration with mature mochin, so that it can give to the levels below.
Kehot’s noteזח״א רפט, ב. ע״ח שער הכללים פ״ה. שער א״א ספ״ט. ובכ״מ. וראה לקו״ת אמור לט, א. מטות פג, א.

Torah Ohr · Parshas Ki Sisa · Maamar 1
שמאלו תחת לראשי וימינו תחבקני
His Left Hand Is Under My Head, and His Right Hand Embraces Me
G-d’s “left hand,” the rejection that a person’s failings arouse above, is itself what lifts him up: from distance comes the boundless love of “with all your might,” and then G-d’s “right hand,” the Torah and mitzvos, embraces him so that he does not fall.
The maamar in brief
Reading “His left hand is under my head, and his right hand embraces me” together with the opening of Ki Sisa, the Alter Rebbe teaches that the “visitation” Israel’s deeds arouse above never rejects completely: it ends by lifting their head. He carries this into divine service through two voices, prayer and Torah. Prayer rises from below: contemplating that G-d is the life of everything, a person comes to love Him, and that love must be constant, not only during prayer. The vision that brings this love is drawn from above, and it explains why embodied, distracted Israel are greater than the angels: angels are only channels for G-dly life, while Israel draw a light that transforms the body itself, like light that emerges from darkness. Torah, in contrast, descends from above. Beyond the love “with heart and soul” lies “with all your might,” the love of the soul’s essence for G-d’s essence, reached above all by the baal teshuvah, whose former distance intensifies his yearning. This is the left hand under the head. Then the right hand, Torah, mitzvos and above all charity, embraces him, and “a ransom for his soul” repairs what was lacking.

Outline
	1The left hand that lifts the headG-d’s rejection, aroused by Israel’s deeds, is never complete; the census verse of Ki Sisa promises that the very “visitation” lifts their head. Two voices, Torah and prayer, bring the theme into divine service.¶1–2
	2Prayer and the love of G-dPrayer rises from below and Torah descends from above. Seeing that G-d is the life of all things brings love, which must be constant; the vision itself is drawn from above and requested in the prayers before the Shema.¶3–9
	3Why Israel surpass the angelsAngels are only channels for the G-dly life-force; Israel, by nullifying the body, draw a light that makes “Holy” meaningful and turns the body itself into a chariot for G-d. This light, though only a “foot,” is “our G-d,” as a son is his father’s foot.¶10–16
	4Love from above and Torah from aboveLove and awe come from above, drawn down by first humbling the body with a broken heart; Torah, drawing G-d’s wisdom into every faculty, is the arousal from above.¶17–18
	5With all your might: the love of teshuvahLove with heart and soul responds to G-d’s revealed radiance; “with all your might” is the soul’s essence reaching His essence. The baal teshuvah attains it through his former distance: the left hand under the head.¶19–23
	6The right hand’s embraceTorah and mitzvos descend from G-d’s highest attributes into physical life and hold a person after prayer; charity, equal to all the mitzvos, is the “ransom” that repairs and uplifts.¶24–26


Key concepts
	The left pushes away, the right draws nearשמאל דוחה וימין מקרבת
	G-d’s severity and kindness work together: even His rejection is never complete, and it becomes the means of a greater closeness.

	Sensory sightראיה חושית
	An understanding of G-d as one’s life so vivid that it is like seeing with the eyes; it brings a love strong enough to overpower the evil inclination.

	From below upward and from above downwardמלמטה למעלה ומלמעלה למטה
	Prayer is the person’s arousal rising toward G-d; Torah is G-d’s own wisdom and will descending into the person’s thought, speech and action.

	Self-nullification (bittul)ביטול
	Having no standing of one’s own before G-d. The angels are wholly batel, and so are mere channels; a Jew who nullifies his body makes even the body a vehicle for G-d’s unity.

	With all your might (me’od)בכל מאדך
	Love beyond measure: the service of the soul’s essence, its “head,” pouring itself out toward G-d’s essence, above the love that responds to His radiance in creation.

	Spark and essence of the soulניצוץ הנשמה ועיקר הנשמה
	Only a spark of the soul is enclothed in the body (the “foot”); its essence remains above as makif (the “head”).

	Return (shov)שוב
	The movement back down after the soul’s surge upward: Torah and mitzvos, descending from on high into physical life, embrace a person so that he does not fall.


Section 1 · ¶1–2
The left hand that lifts the head
1שמאלו תחת לראשי12 וימינו תחבקני. הנה בענין העולמות3 כן דרך השם לבני ישראל עם קרובו4 כשמתעורר למעלה בחי׳ שמאל דוחה מחמת מעשה התחתונים ויהי להם למושיע5 וגורם שאדרבה עי״ז יהיה להם נשיאות ראש.6
“His left hand is under my head, and his right hand embraces me.” Now, as in the matter of the worlds, so is the way of G-d with “the children of Israel, the people near to Him”: when the level of “the left [hand] that pushes away” is aroused above because of the deeds of the lower beings, “He becomes their Savior,” and brings it about that, on the contrary, through this they will have an uplifting of the head.
The maamar opens with the verse of the Song of Songs in which the beloved’s left hand supports her head while his right hand embraces her. In Chassidus the left hand is G-d’s attribute of severity, which “pushes away,” and the right hand is His kindness, which draws near. The Alter Rebbe states his theme: when Israel’s deeds arouse this “pushing away” above, G-d makes the rejection itself the means of their salvation and of an “uplifting of the head,” by the same pattern through which He conducts the worlds.




2וזהו כי תשא את ראש בנ״י [בני ישראל] לפקודיהם7 פי׳ על ידי איזה פקידה שיפקד עליהם לרעה ח״ו [חס ושלום] וכל׳ [וכלשון] רז״ל [רבותינו זכרונם לברכה] אין לך כל פקידה שאין בה מעון העגל.8910
And this is [the meaning of] “When you lift up the head of the children of Israel lifkudeihem (according to their numbering)”: that is, through some visitation (pekidah) that is visited upon them for ill, G-d forbid, as in the expression of our Sages, of blessed memory: “There is no visitation at all that does not contain [something] of the sin of the Calf.”
The Alter Rebbe now reads the opening verse of Parshas Ki Sisa, “When you lift up the head of the children of Israel lifkudeihem,” through another sense of the root pakad: a “visitation,” a reckoning for sin. The Sages said that every such reckoning includes something of the sin of the Golden Calf, so the verse speaks of the head being lifted through a visitation for ill.


הנה עי״ז אדרבה תשא את ראש בנ״י [בני ישראל] כי בחי׳ השמאל דוחה אינה דחי׳ לגמרי ח״ו [חס ושלום] אלא וימין מקרבת. וזהו וימינו תחבקני1112 אשר כי יפול לא יוטל13 ח״ו [חס ושלום].
Now, through this, on the contrary, “you lift up the head of the children of Israel”; for the level of “the left [hand] pushes away” is not a complete pushing away, G-d forbid, but rather “and the right [hand] draws near.” And this is “and his right hand embraces me”: that “though he fall, he shall not be cast down,” G-d forbid.
That very visitation lifts their head, because G-d’s left hand never rejects completely: the left pushes away while the right draws near. This is “his right hand embraces me”: a Jew who falls is not cast down for good, as the psalm says.


ולהבין ענין זה בעבודת ה׳ כתיב הקל קול יעקב14 ב׳ פעמים קול א׳ בלא וא״ו וא׳ בוא״ו כי ב׳ קולות הם א׳ לתורה וא׳ לתפלה.
To understand this matter in the service of G-d: it is written, “The voice is the voice of Yaakov,” [the word] “voice” twice, one without a vav and one with a vav; for there are two voices, one for Torah and one for prayer.
To bring the theme into a person’s own service of G-d, the Alter Rebbe cites Yitzchak’s words, “The voice is the voice of Yaakov,” where the first “voice” (הקל) is spelled without a vav and the second (קול) with one. The doubled word points to two voices of Yaakov, Torah and prayer, which the next paragraphs compare.




Section 2 · ¶3–9
Prayer and the love of G-d
3והנה פעם אמרו דתלמוד תורה כנגד כולן1516 ופעם הפליגו מאד בשבח מעלת התפלה ושהיא כנגד הקרבנות.17
Now, at one time [the Sages] said that “the study of Torah is equal to them all,” and at another time they went to very great lengths in praise of the virtue of prayer, and [said] that it corresponds to the sacrifices.
Two teachings of the Sages seem to compete. The Mishnah says that the study of Torah “is equal to them all,” outweighing every other mitzvah, while the Talmud praises prayer highly and says that the prayers were instituted to correspond to the daily offerings.


אך שניהם אמת כי הם חלוקים בענינים שהתפלה היא בבחי׳ מלמטה למעלה והתורה היא בבחי׳ מלמעלה למטה.
But both are true, for they differ in their nature: prayer is on the level of “from below upward,” and Torah is on the level of “from above downward.”
Both are true because Torah and prayer move in opposite directions. In prayer a person rises from below upward toward G-d; in Torah, G-d’s wisdom comes down from above to the person.


ובאור ענין זה כי הנה ענין התפלה היא קיום המצות ק״ש [קריאת שמע] ואהבת וגו׳ כמ״ש במ״א ועד״ז תקנו ג״כ כל סדר התפל׳ קודם ק״ש [קריאת שמע] כדי שיקבל עליו בק״ש [בקריאת שמע] ואהבת באמת וכמשי״ת [וכמו שיתבאר] לקמן.
The explanation of this matter: the substance of prayer is the fulfillment of the commandments of the Shema, “And you shall love,” etc., as is explained elsewhere. And along these lines they also instituted the whole order of prayer before the Shema, so that in the Shema one will take upon himself “And you shall love” in truth, as will be explained below.
The heart of prayer is fulfilling the command of the Shema, “And you shall love Havayah your G-d.” The prayers before the Shema were arranged to bring a person to accept that love sincerely when he reaches it, a point the maamar returns to in paragraph 9.




4והנה הדרך18 המביאה את האדם לידי אהבה זו היא מ״ש ראה נתתי לפניך היום19 את החיים ואת הטוב ואת המות ואת הרע ובחרת בחיים.20 לאהבה את21 ה׳ אלקיך כי הוא חייך וגו׳.
Now, the way that brings a person to this love is what is written: “See, I have set before you today life and good, and death and evil,” “and you shall choose life”; “to love Havayah your G-d, for He is your life,” etc.
The way to love G-d is found in Moshe’s charge: G-d has set life and good, death and evil before us, and commands us to choose life, “to love Havayah your G-d... for He is your life.” The Alter Rebbe joins these verses: choosing life means recognizing that G-d is our life, and that recognition brings love.


כי בכל דבר בעוה״ז יש גשמיות ורוחניות והרוחניות והחיות אלהי הוא חיים וטוב והגשמי׳ [והגשמיים / והגשמיות / והגשמית] הוא מות ורע שהוא כלה ונפסד.
For in everything in this world there is physicality and spirituality. The spirituality and the G-dly life-force (chayus) are “life” and “good,” and the physicality is “death” and “evil,” for it comes to an end and decays.
He explains “life” and “death” in every created thing. Its spiritual side, the G-dly life-force that sustains it, is “life and good”; its physical side is “death and evil,” because it wears out and passes away.




5ומזה יראה האדם שכשם שהגשמיות כל דבר בטל לגבי הרוחני׳ [הרוחנית] המחייהו וכן באדם עצמו הנה הגוף טפל ובטל לגבי הרוחניו׳ והחיו׳ [והחיות] שבו לכן אוהב את חיי נפשו במאד מאד.
From this a person will see that just as the physicality of every thing is nullified before the spiritual [force] that gives it life—and so too in man himself, the body is secondary and nullified before the spirituality and life-force within it, and therefore he loves the life of his soul very, very greatly—
A person can see for himself that the physical side of everything is batel, subordinate and of no account, before the spiritual force that keeps it alive. The same is true in man: the body is secondary to the soul that animates it, which is why everyone loves his own life so intensely.


כן ויותר מכן יש לאדם לאהוב את ה׳ כאשר יסתכל בעין שכלו בראי׳ [בראיה] חושית כי הוא חייך ממש שהוא מקור וחיי החיים.22
so, and even more than that, a person ought to love G-d, when he looks with the eye of his intellect, with sensory sight, [and sees] that “He is your life,” truly, for He is the source and the Life of all life.
If a person loves his own life so much, he should love G-d even more, once he sees with his mind, as clearly as with his eyes, that G-d is literally his life, the source and Life of all life. “Sensory sight” here means an understanding so vivid that it is like seeing.




6וזהו ענין וכל צבא השמים לך משתחוים23 כמארז״ל [כמאמר רבותינו זכרונם לברכה] שהחמה שוקעת במערב ומשתחוה לקונה24 וכן כל המזלות בעבור שרואים ומשיגים חיותם וקיומם המהוה ומחי׳ אותם ומקיימם.
And this is the meaning of “And all the host of heaven bow down to You,” as our Sages, of blessed memory, said: the sun sets in the west and bows to its Maker, and so do all the constellations, because they see and apprehend their life-force and existence, which brings them into being, gives them life and sustains them.
The verse “and all the host of heaven bow down to You” is explained by the Sages: the sun sets in the west, where the Shechinah rests, and so bows to its Maker, and so do all the stars and constellations. They bow because they perceive the G-dly force that creates, enlivens and sustains them.


וזהו ראה נתתי לפניך וגו׳ שזה יראה האדם לעינים בראי׳ [בראיה] חושיי׳ [חושיית] שהרי רואה חיותו וקיומו
And this is “See, I have set before you,” etc.: that a person will see this with his eyes, with sensory sight, for he sees his own life-force and existence,
This is the meaning of “See, I have set before you”: a person can actually see it, for he sees his own life and existence.


וכן רואה ההשתחואה של צבא השמים ועי״ז יבא למדרגת ואהבת את25 ה׳ אלהיך בכל לבבך בשני יצריך26 שאפי׳ [שאפילו] היצה״ר [היצר הרע] הוא נכנע ובטל נגד אהבת ה׳
and likewise sees the bowing of the host of heaven. And through this he will come to the level of “And you shall love Havayah your G-d with all your heart”—“with both your inclinations,” so that even the evil inclination is subdued and nullified before the love of G-d,
Seeing also how the heavenly bodies bow, he can reach “You shall love Havayah your G-d with all your heart,” which the Mishnah explains as “with both your inclinations.” A love born of such clear sight is strong enough to subdue even the evil inclination.


וכמו שארז״ל [שאמרו רבותינו זכרונם לברכה] בטל רצונך מפני רצונו2728 פי׳ לפי שאהבה זו הבאה מחמת ראי׳ [ראיה] חושיית כזו אין ערוך אליה ולא
as our Sages, of blessed memory, said, “Nullify your will before His will.” The explanation: because this love, which comes from such sensory sight, has nothing comparable to it, nor is
The Sages’ “Nullify your will before His will” describes this. Nothing physical compares with this love, so every other desire gives way before it.


נמצא דוגמתה כלל בענינים גשמים וכמאמר מי ידמה לך ומי ישוה לך ומי יערך לך.
its like found at all in physical things, as it is said, “Who can be likened to You, who is equal to You, and who can be compared to You?”
The words from the Shabbos morning prayers, “Who can be likened to You, who is equal to You, and who can be compared to You?”, express that nothing physical can be set beside G-d. So no physical love can rival the love of Him.




7ובחי׳ ראי׳ [ראיה] זו צריך להיות נצחית ותמידי׳ [ותמידית] ומי שאינו מסתכל בזה תמיד עליו נאמר והכסיל בחושך הולך.
This level of sight must be enduring and constant; and of one who does not look at this constantly it is said, “And the fool walks in darkness.”
This “seeing” must not be a passing moment; it must be lasting and constant. Of one who does not keep it constantly before him, Koheles says, “the fool walks in darkness.”


מה שאין כן החכם עיניו בראשו29 שיהיה תמיד לנגד עיניו חיותו וקיומו מאור אין סוף ב״ה וככה תהי׳ [תהיה] אהבת הוי״ה תקועה בלבו תמיד ותהיה נפשו קשורה באלהי׳ [באלקים] חיים קשר נפלא וחזק לעד ולעולמי עולמים.
Not so “the wise man, whose eyes are in his head”: his life-force and existence from the Infinite Light (Or Ein Sof), blessed be He, will always be before his eyes. And thus the love of Havayah will be fixed in his heart always, and his soul will be bound to the living G-d with a wondrous and strong bond, forever and to all eternity.
The wise man, “whose eyes are in his head,” keeps always in view that his life and existence come from the Infinite Light. Then the love of G-d stays fixed in his heart, and his soul is bound to the living G-d with a lasting bond.




8וזהו ענין חילא דתיובתא יתיר ותדיר הנזכר בזה״ק [בזהר הקדוש] לתקון פגם הברית30 כי ברית הוא ענין התקשרות31 ובקדושה הוא ענין התקשרות נפשו בשרשו וחיותו ובהפך זלע״ז [זה לעומת זה] הוא ההתקשרות בתאוות עוה״ז ותענוגות בנ״א [בני אדם]
And this is the meaning of “the greater and constant strength of teshuvah (return)” mentioned in the holy Zohar for repairing the blemish of the covenant (bris). For bris (covenant) means a bond: in holiness, it is the binding of one’s soul to its root and its life-force; and in the opposite [realm], “one opposite the other,” it is the binding to the desires of this world and the pleasures of human beings.
The Zohar speaks of a “greater and constant” strength of teshuvah needed to repair “the blemish of the covenant” (pegam habris), the tradition’s term for sins involving the procreative faculty, on which the covenant of circumcision is sealed. The Alter Rebbe explains why: bris means a bond. In holiness it binds the soul to its source; its counterpart on the opposite side binds a person to worldly desires and pleasures.


ולכן התיקון הוא להפך לבו מהפוך להפוך מן הקצה אל הקצה ממש לדבקה נפשו בשרשו וחיותו הנמשך ממנו ית׳
Therefore the repair is to turn his heart over from one opposite to the other, truly from one extreme to the other extreme, to make his soul cleave to its root and its life-force, which is drawn from Him, may He be blessed,
Since the damage was a bond in the wrong direction, the repair is a complete reversal: turning the heart from one extreme to the other. The same capacity for attachment now binds the soul to its root and source in G-d.


שהוא אל חי וקים בחי׳ ברית המקשר וממשיך החיות מבחי׳ סוכ״ע להיות ממכ״ע [ממלא כל עלמין] להחיות נפש כל חי ורוח כל בשר איש32 שתהי׳ [שתהיה] דבקות אמתי ותמידי
Who is “the living and enduring G-d,” the level of the covenant (bris) that binds and draws the life-force from the level of the light that encompasses all worlds (sovev kol almin) to become the light that fills all worlds (memalei kol almin), to give life to “the soul of every living thing and the spirit of all human flesh”; so that there will be a true and constant cleaving.
G-d as “the living and enduring G-d” corresponds to the level of bris, the bond that draws life downward: it brings the transcendent light that encompasses all worlds into the light that fills each world, giving life to every living being, in the words of Job. The goal is a true and constant cleaving (deveikus) to that source.


וזהו יתיר ותדיר ולא די בזה שהוא מעורר את האהבה בשעת התפלה וכיו״ב [וכיוצא בזה] ואח״כ חולפת ועוברת
And this is “greater and constant”: it is not enough that he arouses the love at the time of prayer and the like, and afterwards it passes and goes away,
This is what the Zohar means by “greater and constant”: it is not enough to feel love for G-d during prayer and similar times if it then fades. The bond must last.


כדכתיב קרוב ה׳ לכל קוראיו33 לכל אשר יקראוהו באמת ושפת אמת תכון לעד כתי׳ [כתיב] משא״כ ועד ארגיעה34 כו׳:
as it is written, “G-d is near to all who call upon Him, to all who call upon Him in truth”; and it is written, “The lip of truth shall be established forever,” which is not so of “but for a moment,” etc.
The psalm says G-d is near to those who call upon Him “in truth,” and Proverbs says that “the lip of truth shall be established forever,” whereas the false tongue lasts “but for a moment.” A love that passes after prayer belongs to the passing moment; the true love endures.




9והנה בחי׳ ראי׳ [ראיה] חושיית35 זו המביא׳ [המביאה] לידי אהבה זו נמשך לישראל מלמע׳ [מלמעלה] כמ״ש וה׳ עליהם יראה ויצא כברק חצו36 זה הוא המשכה והארה שמאיר ובא לישראל להיות
Now, this level of sensory sight, which brings one to this love, is drawn down to Israel from above, as it is written, “And G-d will be seen over them, and His arrow will go forth like lightning.” This is a drawing-down and illumination that shines and comes to Israel, so that
The “sensory sight” that leads to love is not something a person produces alone; it is drawn to Israel from above. Zechariah’s words, “G-d will be seen over them, and His arrow will go forth like lightning,” describe this illumination flashing down upon Israel.


עליהם יראה לראות באור ה׳ חיי החיים ית׳ בראי׳ [בראיה] חושית ולדבקה בו וע״ד זה תקנו לפני ק״ש [קריאת שמע] כל סדר התפלה וברכות השחר ברוך אתה כו׳
“over them [He] will be seen”: to see, by the light of G-d, the Life of all life, may He be blessed, with sensory sight, and to cleave to Him. And along these lines they instituted before the Shema the whole order of prayer and the morning blessings, “Blessed are You,” etc.,
Its purpose is that “G-d will be seen over them”: that Jews should see the Life of all life by G-d’s own light, as vividly as with the eyes, and cleave to Him. For this reason the Sages placed the morning blessings and the whole order of prayer before the Shema.


שאנו מבקשי׳ [מבקשים] שיאיר לנו אור הוי׳ בהתגלות כדי שיקבל עליו בק״ש [בקריאת שמע] מצות ואהבת באמת וזהו הוי׳ אלהינו. כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] גדולים ישראל יותר ממלאכים שממתינים לומ׳ [לומר] קדוש עד שישראל37 אומרי׳ [אומרים] למטה.
in which we ask that the light of Havayah shine for us openly, so that in the Shema one will take upon himself the commandment “And you shall love” in truth. And this is “Havayah our G-d.” For our Sages, of blessed memory, said: Israel are greater than the angels, for [the angels] wait to say “Holy” until Israel say it below.
In those prayers we ask that the light of Havayah shine openly upon us, so that in the Shema we can accept the command to love G-d sincerely; this is “Havayah our G-d,” the light of Havayah becoming “ours.” The Talmud says Israel are greater than the angels, for the angels do not sing above until Israel sing below.




Section 3 · ¶10–16
Why Israel surpass the angels
10ולכאורה אינו מובן שיהיה יתרון זה לאדם בהיותו בעוה״ז מלובש בגוף גשמי ואין לך אדם שאין נופלים לו מחשבות זרות עכ״פ [על כל פנים] מחשבה
At first glance it is not understood how man could have this advantage while he is in this world, clothed in a physical body. And there is no person to whom alien thoughts do not come—at any rate, a thought
The Alter Rebbe raises a difficulty with the Talmud’s statement that Israel are greater than the angels. A human being lives in this world inside a physical body, and no one is free of stray thoughts.


שהיא זרה אצלו לפי״ע [לפי ערכו] הגדול לפי גדלו והקטן לפי קטנו והמלאכי׳ [והמלאכים] כולם עומדים ברום עולם מופשטים מחומר הגוף הגשמי וכולם עושים באימה וביראה רצון קונם מו׳ ימ״ב [ימי בראשית] בלי שום בטול והפסק אפי׳ [אפילו] רגע אחד:
that is alien for him relative to his level: the great one according to his greatness, and the small one according to his smallness. Whereas the angels all stand in the heights of the world, divested of the matter of a physical body, and all of them do the will of their Maker in dread and awe, from the six days of Creation, without any cessation or interruption, even for a single moment.
Everyone has thoughts that are “alien” by his own standard: a great person by his high standard, a lesser person by his. The angels, by contrast, have no body and have served their Maker in awe without pause since Creation, so how can man surpass them?




11אך הנה המלאכים38 אין אומרים קדוש מצד עצמם רק מצד החיות המתפשט ונמשך בהם רק
But the angels do not say “Holy” on their own account, but only by virtue of the life-force (chayus) that spreads forth and is drawn into them; only
The answer begins: the angels do not say “Holy” on their own. Their praise comes from the G-dly life-force flowing through them.


שהם אינם תופסים39 מקום לפני חיות אלהות השורה בתוכם והמשכות והתפשטות החיות שבהם הוא הוא האומר והעושה בהם כרצונו באין מונע.
that they take up no room before the G-dly life-force that rests within them, and the drawing-down and spreading forth of the life-force within them is itself what speaks and acts in them according to its will, without hindrance.
The angels have no sense of self that “takes up room” before the G-dliness within them. So the divine life-force in them is what actually speaks and acts through them, unhindered.




12ולכן כתיב בהגר ותקרא שם40 ה׳ הדובר אליה והוא המלאך שדיבר עמה41 וכן במלאכים שבאו אצל אברהם כתיב ויאמר שוב אשוב אליך42 ובשליחותו של מקום אמר לו כן43 כאלו אמר הקב״ה בכבודו ובעצמו44
Therefore it is written of Hagar, “And she called the Name of G-d who spoke to her,” and it was the angel who spoke with her. And likewise of the angels who came to Avraham it is written, “And he said, ‘I will surely return to you’”; and it was as the emissary of the Omnipresent that he said this to him, as though the Holy One, blessed be He, had said it in His own glory and Person.
Scripture itself shows this. When an angel spoke to Hagar, she named “G-d who spoke to her”; and the angel who told Avraham “I will surely return to you” spoke, as Rashi says, as the emissary of the Omnipresent, as though the Holy One Himself had spoken.


והיינו לפי שאין תופסים מקום נגד חיות אלהות המדבר בהם ואינם רק מעבר שעל ידיהם יומשך הדבור והפעולה למטה.45
That is, because they take up no room relative to the G-dly life-force that speaks within them, and they are only a passageway through which the speech and the action are drawn down below.
The reason is that the angels have no independent standing before the G-dliness that speaks through them. They are only a channel through which divine speech and action pass to the world below.


והמשכה והשפעה זו היא דרך השתלשלות כמ״ש וקרא זא״ז [זה אל זה / זה את זה] ואמר קדוש ותרגומו ומקבלין דין מן דין46 אלא שבלשון מקרא נאמר אל המשפיעים שקורא וממשיך שפע זה לזה ובלשון תרגום נאמר על המקבל בחי׳ נוקבא.47
This drawing-down and flow is by way of the chain of descending worlds (hishtalshelus), as it is written, “And one called to another and said, ‘Holy,’” and its Targum [reads], “And they receive from one another.” But the language of Scripture is said of the givers, for one calls and draws down the flow to the other; and the language of the Targum is said of the recipient, the level of Nukva (the feminine / Malchus).
This flow passes down level by level through the chain of worlds, as Isaiah describes the seraphim: “one called to another.” The Targum renders it “they receive from one another”: the verse speaks of the giver, who calls and passes on the flow, and the Targum of the receiver, which in Kabbalistic terms is Nukva, the feminine, receiving aspect.




13והנה מצד החיות לא שייך לומר על הקב״ה שהוא קדוש ומובדל דמשמע שיש עוד דבר נפרד ויש זולתו אלא שהוא קדוש ומובדל ממנו.
Now, from the standpoint of the life-force, it is not applicable to say of the Holy One, blessed be He, that He is holy and separate; for that implies that there is another separate thing, something existing besides Him, only that He is holy and separate from it.
From the side of the divine life-force itself, calling G-d “holy,” in the sense of separate, makes no sense. Separateness implies that something else exists apart from Him, and from that standpoint nothing does.


ובאמת אומרים איה מקום כבודו כו׳ כמ״ש במ״א עד שנמשך החיות למטה לישראל המלובשים בגוף הגשמי שהוא דבר נפרד ויש בפ״ע [בפני עצמו] ומכסה ומסתיר קדושת החיות ואז
And indeed they say, “Where is the place of His glory?” etc., as is explained elsewhere—until the life-force is drawn down below to Israel, who are clothed in the physical body, which is a separate thing and an entity in its own right, and which covers and conceals the holiness of the life-force. And then,
Indeed, the angels say, “Where is the place of His glory?” (in the words of the Kedushah). “Holy and separate” first becomes meaningful when the life-force reaches Jews in physical bodies, which experience themselves as separate entities and conceal the holiness within them.


ע״י אתעדל״ת [אתערותא דלתתא] בביטול גוף הגשמי לגבי הרוחניות ומקור החיות שבו בהגלות אור ה׳ למטה במה שאומרים ברוך אתה וכו׳
through an arousal from below (isarusa dilesata), in the nullification of the physical body before the spirituality and the source of the life-force within it, when the light of G-d is revealed below as we say “Blessed are You,” etc.,
Then, when a Jew makes “an arousal from below,” nullifying his body to the spiritual life-force within it, G-d’s light is revealed below, as when we say “Blessed are You” in a blessing.


ומצד הגוף שייך לומר אליו ית׳ שהוא קדוש ומובדל ולכן גם המלאכים אומרי׳ [אומרים] קדוש וגו׳
from the standpoint of the body it is applicable to say of Him, may He be blessed, that He is holy and separate. And therefore the angels too say, “Holy,” etc.,
From the body’s standpoint it now makes sense to call G-d “holy,” separate and beyond it. That is why the angels too say “Holy.”


שהארה והמשכה זו שישראל ממשיכים למטה עוברת דרך המלאכים וג׳ פעמים קדוש כנגד ג׳ צמצומים שיש דרך כלל עד שיומשך ויתפשט למטה הארה זו להיות נק׳ בשם ה׳ צבאות שבכל אלו הצמצומים הוא קדוש ומובדל.
for this illumination and drawing-down that Israel draw below passes through the angels. And “Holy” three times corresponds to the three contractions (tzimtzumim) that there are in general, until this illumination is drawn down and spreads below so as to be called by the Name “Havayah Tzeva’os”; for in all these contractions He is holy and separate.
The light that Israel draw down passes through the angels on its way. Their threefold “Holy” corresponds to three general contractions (tzimtzumim) through which the light descends until it is called “Havayah Tzeva’os” (“of Hosts”), and through all of them G-d remains holy and separate.




14והנה הארה והמשכה48 שמתפשט למט׳ [למטה] בישראל לבטל הגוף אליו ית׳ יש לו יתרון על האור וחיות המתפשט במלאכים כיתרון אור הבא מן החשך49 שיש לה תוספת אורה ושמחה שגם הגוף נעשה מרכבה ליחודו ית׳.
Now, the illumination and drawing-down that spreads below into Israel, to nullify the body to Him, may He be blessed, has an advantage over the light and life-force that spreads into the angels, like “the advantage of light that comes from darkness”: it has added light and joy, for the body too becomes a chariot (merkavah) for His unity, may He be blessed.
The light Israel draw down into the body, which makes the body itself nullified to G-d, is greater than the light that flows into the angels. Like “the advantage of light that comes from darkness,” light that has overcome darkness shines more and brings added joy. Even the body becomes a “chariot,” a vehicle with no will of its own, wholly given over to G-d’s unity.




15ולכן אומרים ה׳ אלהינו שלנו ממש כמו ע״ד משל האדם מתפאר את עצמו בשלו אף בבחי׳ רגל שבו
Therefore we say “Havayah our G-d”: ours, truly. Just as, by way of analogy, a person prides himself on what is his own, even on the level of the foot that is in him,
This is why we call Havayah “our G-d”: He is truly ours. A person takes pride in what belongs to him, even his foot, the lowest part of his body.


משא״כ בשל אחרים אינו מתפאר אפי׳ [אפילו] ביד שהיא חשובה יותר כיון שאינו שלו כך הנה הארה והמשכה זו אף שהיא רק זיו והארה בעלמא שירדה מטה מטה
whereas in what belongs to others he takes no pride, even in a hand, which is more important, since it is not his—so too, this illumination and drawing-down, although it is only a mere radiance and illumination that has descended very far down,
He takes no pride in what belongs to someone else, even a hand, which is more valuable. Likewise, the light that reaches Israel is only a faint radiance that has descended very low.


והיא בחי׳ רגל לעיקר האור של מעלה שאינה יכולה להתפשט בתוך הגוף שאותו האור נק׳ בחי׳ ראש לגבי זה מ״מ הנה אלהינו זה ממש שלנו כדכתיב בנים אתם לה׳50 אלהיכם.
and it is the level of a foot relative to the main light above, which cannot spread into the body, that light being called the level of the head relative to this one—nevertheless, behold, this is “our G-d,” truly ours, as it is written, “You are children to Havayah your G-d.”
Compared with the main light above, which cannot enter the body, this radiance is like a “foot” to a “head.” Yet precisely this is “our G-d,” truly ours, as the Torah says, “You are children to Havayah your G-d.”




16וברא כרעא דאבוה51 שנעשה כמו בחי׳ רגל לגבי האדם שהוא עצמית אחד ולכן אמרו רז״ל [רבותינו זכרונם לברכה] בטל רצונך מפני רצונו52
And “a son is his father’s foot” (bera kar’a da’avuha), for he becomes like the level of a foot relative to the person, which is one essence [with him]. And therefore our Sages, of blessed memory, said, “Nullify your will before His will”:
The Aramaic saying “a son is his father’s foot” means that a child is an extension of his father, like a foot of the same body, one essence with him. As G-d’s children, Israel are His “foot,” and so the Sages taught, “Nullify your will before His will.”


דהיינו להיות בחי׳ רגל אצל הקב״ה ולהיות בטל אצלו ולעשו׳ רצונו שכמו שהרג׳ [שהרגל] בטל לגבי האד׳ שלכל אשר יחפוץ יטנו53 ואין לה רצון וחפץ אחר כלל.
that is, to be the level of a foot to the Holy One, blessed be He, and to be nullified before Him and to do His will; for just as the foot is nullified before the person—“wherever he wishes, he turns it”—and it has no other will or desire at all.
To be a “foot” to G-d means to have no will of one’s own and to do His will, as a foot obeys the person. The words “wherever he wishes, he turns it” come from the verse in Proverbs about a king’s heart in G-d’s hand.




Section 4 · ¶17–18
Love from above and Torah from above
17וזהו שאו׳ [שאומרים] בתחלת ברכות השחר הנותן לשכוי בינה להבחין בין יום ובין לילה54 כי התעוררות
And this is what we say at the beginning of the morning blessings: “Who gives the rooster (sechvi) understanding to distinguish between day and night.” For the arousal
The first morning blessing thanks G-d “Who gives the rooster understanding (binah) to distinguish between day and night.” The Alter Rebbe reads it as describing how love and awe arise in a person.


בחי׳ האהבה והיראה שבא לאדם אינם מצד עצמם כ״א שבא לו מלמעלה ע״י בחי׳ שכוי רוחניות שיש למעלה שהוא המבחין בין יום ובין לילה
of the level of love and awe that comes to a person does not come of itself; rather, it comes to him from above, through the level of a spiritual “rooster” that exists above, which is what distinguishes between day and night,
Love and awe do not arise in a person by his own power; they come to him from above, through a spiritual “rooster” that distinguishes between “day” and “night.”


דהיינו בין חסדים לגבורות ע״י המשכת בינה עלאה וכן עד״ז כל שאר הברכות וכל סדר התפלה למתבונן בהם ומשכיל על דבר ימצא.55
that is, between the chassadim (kindnesses) and the gevuros (severities), through the drawing-down of the higher Binah (Binah Ila’ah). And so too, along these lines, all the rest of the blessings and the whole order of prayer: one who contemplates them “and considers the matter will find.”
The “day” and “night” of the blessing are the chassadim (kindnesses, the source of love) and the gevuros (severities, the source of awe), distinguished through the drawing-down of the higher Binah; this is why the blessing speaks of the rooster’s binah. All the other blessings and prayers can be understood in the same way by one who reflects on them.


אך כדי להמשיך לו האהבה שיבא לו מלמעלה צריך מתחלה לבטש את הגוף ולהכניעו ולהשפילו במרירות
However, in order to draw down to himself the love that will come to him from above, one must first crush the body, subdue it and humble it with bitterness,
But to draw that love down from above, a person must first break the coarseness of the body, subduing and humbling it through bitterness over his distance from G-d.


כמ״ש במ״א. כדכתיב קרוב ה׳ לנשברי לב56 ואת דכאי רוח יושיע. וכדכתיב זבחי אלהים רוח נשברה.57
as is explained elsewhere; as it is written, “Havayah is near to the brokenhearted, and saves those crushed in spirit”; and as it is written, “The sacrifices of Elokim are a broken spirit.”
Two verses support this: G-d is near to the brokenhearted, and “the sacrifices of Elokim are a broken spirit.”


כי בכדי שיומשך בחי׳ הוי״ה לבחי׳ אלהים שלנו צריך מתחלה לעשות זבחי אלהים שדרך ההוא נמשך בחי׳ הוי״ה.
For in order that the level of Havayah be drawn down into the level of our Elokim, one must first make “the sacrifices of Elokim,” for by that way the level of Havayah is drawn down.
The Names matter here. To draw Havayah, the Name of G-d as He transcends the world and brings it into being, into “our Elokim,” the Name of His concealment within nature, one must first bring “the sacrifices of Elokim,” a broken spirit; by that path Havayah is drawn down.




18והנה כל זה נקרא אתערותא דלתתא מלמטה למעלה והוא ענין התפלה. אבל ענין התורה היא בחי׳ מלמעלה למטה.
Now, all this is called an arousal from below (isarusa dilesata), from below upward, and it is the matter of prayer. But the matter of Torah is the level of “from above downward.”
All the service described so far, prayer included, is an “arousal from below,” rising from below upward. Torah works the other way, from above downward.


והוא בחי׳ ובכל נפשך דהיינו שיומשך ויתפשט בכל כחות הנפש במחשב׳ [במחשבה / במחשבת] דבור ומעשה ונק׳ אתעדל״ע [אתערותא דלעילא] שעי״ז מעורר למעלה בחי׳ חכמתו ורצונו חכים
And it is the level of “and with all your soul”: that is, that it be drawn down and spread through all the powers of the soul, in thought, speech and action. And it is called an arousal from above (isarusa dile’eila), for through it one arouses above the level of His wisdom and will, “[He is] wise,
Torah corresponds to “with all your soul,” because it draws G-d’s wisdom into all the soul’s powers: thought, speech and action. It is called an “arousal from above” because Torah study arouses G-d’s own wisdom and will, which is “wise, but not with a known wisdom,” beyond any wisdom we can grasp.


ולא בחכמה ידיעא שהתורה היא חכמתו ורצונו ית׳ אלא שמלובשת בענינים גשמיים. וזהו ענין קורא בתורה כמ״ש במ״א:
but not with a known wisdom”; for the Torah is His wisdom and will, may He be blessed, only that it is clothed in physical matters. And this is the matter of reading (korei) in the Torah, as is explained elsewhere.
The Torah is G-d’s wisdom and will itself, though clothed in physical matters. The Hebrew korei means both “reads” and “calls”; the text refers to an explanation of “reading in the Torah” given elsewhere.




Section 5 · ¶19–23
With all your might: the love of teshuvah
19ובכל מאדך58 הוא ענין התשובה כי גדולה תשובה59 שמקרבת את הגאולה. ומאד הוא לשון רבוי הרבה יותר מכדי מדתו
“And with all your might (me’odecha)” is the matter of teshuvah (return), for “great is teshuvah, for it brings the redemption near.” And me’od is a term of abundance, much more than its proper measure.
The third phrase of the Shema’s command, “with all your might (me’odecha),” is teshuvah, which the Talmud calls great because it brings the redemption near. Me’od means “very much,” beyond the normal measure, and so describes a love without limits.


כי אהבת בכל לבבך ובכל נפשך הוא נמשך מהתפשטו׳ [מהתפשטות] גילוי אלהותו השוכן בתחתונים שאינו אלא זיו והארה בלבד. כמ״ש ויצא כברק חצו60 שאינו אלא מחשבה אחת בלבד. כמ״ש היוצר יחד לבם61 וגו׳.
For the love “with all your heart and with all your soul” is drawn from the spreading-forth of the revelation of His G-dliness that dwells in the lower beings, which is nothing but a radiance and illumination alone; as it is written, “And His arrow will go forth like lightning,” for it is nothing but a single thought; as it is written, “He fashions their hearts together,” etc.
Love “with all your heart and soul” comes from the G-dliness revealed within creation, which is only a radiance, like a single flash of lightning. Zechariah’s “arrow like lightning” and the psalm’s “He fashions their hearts together” show that all creation comes from a single divine “thought.”




20וע״ד משל כשם שמחשב׳ אחת אינה נחשבת לכלום לגבי מהותו ועצמותו של האדם שיכול לחשוב מחשבות אין קץ ומספר.
By way of analogy: just as a single thought counts for nothing relative to the being and essence of a person, who can think thoughts without end or number,
An analogy: a single thought is nothing compared with the person who thinks it, since he can think endless thoughts.


כך על אחת כמה וכמה שאין המחשבה זו נחשבת לכלום נגד עצמותו ית׳ כי אתה הוא קודם שנברא העולם ואתה הוא כו׳.
so, how much more so, this thought counts for nothing compared with His essence, may He be blessed; for “You are He before the world was created, and You are He,” etc.
How much more is the single “thought” from which all creation comes as nothing compared with G-d’s essence. The prayer says, “You are He before the world was created, and You are He” after it was created: creation changes nothing in Him.




21ואני הוי״ה לא שניתי62 וכל ימות עולם הזה ועולם הבא וג״ע [וגן עדן] התחתון והעליון וימות המשיח ותחיית המתים אינו נחשב אצלו
and “I, Havayah, have not changed.” And all the days of this world and of the World to Come, the lower and the higher Gan Eden, the days of Mashiach and the Resurrection of the Dead, are accounted by Him
Malachi’s “I, Havayah, have not changed” completes the thought. All eras, this world and the World to Come, the lower and the higher Gan Eden, the days of Mashiach and the Resurrection, are only a brief moment for Him.


אלא כרגע קטן וכמ״ש במ״א וזו היא עבודת ניצוץ הנשמה63 המתפשט ומתלבש בגוף הגשמי כי לא כל הנשמה כולה מתלבש׳ בתוך הגוף
as no more than a brief moment, as is explained elsewhere. And this is the service of the spark of the soul that spreads forth and is clothed in the physical body; for not all of the soul, in its entirety, is clothed within the body,
Love with heart and soul is the service of the “spark” of the soul that is enclothed in the body. Only a spark of the soul actually enters the body.


רק נצוץ והארה ממנה בלבד ועיקרה ושרשה נשאר למעלה בבחי׳ מקיף והנצוץ המתפשט למטה נק׳ רגל לגבי בחי׳ עליונה שלמעלה שנק׳ בחי׳ ראש
but only a spark and illumination from it, while its main part and its root remain above, on the level of makif (encompassing). And the spark that spreads below is called a “foot” relative to the higher level above, which is called the level of the “head,”
The soul’s essence and root stays above as makif, encompassing the person without entering him. The spark below is called the “foot,” and the essence above the “head.”


משא״כ בחי׳ בכל מאדך הוא בחי׳ עבודת עיקר הנשמה בחי׳ הראש שבה והיינו בטול הנפש במציאות ממש להשתפך אל חיק אביה ממש מצד מהותו ועצמותו
whereas the level of “with all your might” is the level of the service of the main part of the soul, the level of the head within it: that is, the self-nullification (bittul) of the soul in its very existence, to pour itself out into the bosom of its Father, truly, from the standpoint of His being and essence,
The love “with all your might” is the service of the soul’s essence, its “head”: a self-nullification so complete that the soul’s very existence dissolves, pouring itself into its Father’s bosom. It reaches toward G-d as He is in His own being and essence.


שהוא רם ונשא לאין קץ ולא שייך עליו לאמר מצד עצמו לא ממלא כל עלמין ולא סוכ״ע שאינו בגדר עלמין כלל וכמ״ש במ״א:
Who is exalted and uplifted without end; and of Him, from His own standpoint, it is not applicable to say either [that He is] the light that fills all worlds (memalei kol almin) or the light that encompasses all worlds (sovev kol almin), for He is not within the category of worlds at all, as is explained elsewhere.
G-d in His essence is infinitely exalted. In relation to Himself one cannot even call Him “filling all worlds” or “encompassing all worlds,” since both terms describe Him only in relation to worlds.




22והנה הזוכה לבחי׳ אהבה רבה ועצומה כזו הוא הבעל תשובה כי להיות שהיה בהפוך והיתה נפשו בארץ ציה ועיף.64 ויזעקו אל הוי״ה וגו׳.
Now, the one who merits such a great and mighty level of love is the baal teshuvah (one who returns): for since he had been in the opposite [state], and his soul was “in a parched and weary land,” “and they cried out to Havayah,” etc.,
This immense love belongs especially to the baal teshuvah, the one who returns. Having been far from G-d, his soul thirsting “in a parched and weary land,” he cries out to Him.


אזי יתגלה אהבה רבה ועצומה כזו להיות בכלות נפשו ממש. וזהו ופרעה הקריב ואמרו רז״ל [רבותינו זכרונם לברכה] שהקריב את לבם של ישראל65 לאביהם שבשמים.66
then such a great and mighty love will be revealed, to the point of his soul’s very expiring. And this is [the meaning of] “And Pharaoh drew near,” of which our Sages, of blessed memory, said that he drew the hearts of Israel near to their Father in Heaven.
From that distance a love bursts forth so strong that the soul all but expires. The Sages read “And Pharaoh drew near,” said when Pharaoh pursued Israel to the sea, as Pharaoh drawing Israel’s hearts near to their Father in Heaven: the oppressor’s threat became the cause of their return.


ולכן נק׳ בחי׳ אהבה זו מאד כמארז״ל [כמאמר רבותינו זכרונם לברכה] והנה טוב זה מלאך החיים.67 מאד זה מלאך המות6869 שעי״ז יתרבה ויתגדל תשוקת האהבה ביתר שאת ויתר עז70 ויוסף אומץ דבקותו:
Therefore this level of love is called me’od (“very”), as our Sages, of blessed memory, said: “‘And behold, it was good’—this is the angel of life; ‘very’—this is the angel of death.” For through this the yearning of the love will increase and grow, “with greater exaltation and greater power,” and the strength of his cleaving will increase.
Therefore this love is called me’od. The Midrash on “very good” says that “good” is the angel of life and “very” is the angel of death; the “very” that comes from the side of death, here the penitent’s former distance, makes the yearning grow far stronger, and his attachment to G-d firmer.




23וזהו שמאלו תחת לראשי שע״י בחי׳ שמאל דוחה שהיה בו מתחלה על כן ירום ראש71 ומתנשא בבחי׳ עבודת הראש72 של הנשמה כנ״ל. וזהו ענין מעלת הזהב על הכסף הנזכר בלקוטי אמרים.73
And this is “His left hand is under my head”: through the level of “the left [hand] pushes away” that was in him at first, “therefore [his] head is lifted up,” and he is raised up in the level of the service of the “head” of the soul, as mentioned above. And this is the matter of the superiority of gold over silver mentioned in Likkutei Amarim.
Now the opening verse is explained: “His left hand is under my head.” The earlier “pushing away” is what raises the person to the service of the soul’s “head,” the love “with all your might.” The Tanya calls this higher love “gold,” surpassing the “silver” of the ordinary love.




Section 6 · ¶24–26
The right hand’s embrace
24והבחינה שוב שאחר זה הוא בחי׳ וימינו תחבקני.74 שימינו הם תורה ומצות בחי׳ חסד ומים שיורדים ממקום גבוה למקום נמוך והם מחבקין את האדם כדרך שמחבק האדם את חבירו מאחוריו ואינו מניחו ליפול.
And the level of “return” (shov) that comes after this is the level of “and his right hand embraces me.” For “his right hand” is Torah and mitzvos, the level of Chesed (kindness) and of water, which descend from a high place to a low place; and they embrace the person, the way a person embraces his fellow from behind and does not let him fall.
After the soul’s surge upward comes “return” (shov), the movement back into life: the right hand’s embrace, which is the Torah and the mitzvos. They are Chesed, kindness, and are like water, which flows from high to low; they hold a person from behind, as one holds a friend so that he does not fall.


כך ע״ד משל התורה והמצות הם יורדים לבחי׳ אחוריים להתלבש בענינים גשמיים להאחז את האדם שלא יפול כשפונה אחר תפלה לעסקיו ויהיה סור מרע ועשה
So too, by way of analogy, the Torah and the mitzvos descend to the level of the back (achorayim), to be clothed in physical matters, to hold on to the person so that he will not fall when he turns after prayer to his affairs, and he will “turn from evil and do
Torah and mitzvos descend to the “back” (achorayim), the outer level, by being clothed in physical matters. They hold a person when he turns from prayer to his daily affairs, so that he will “turn from evil and do good.”


טוב והם יורדים ממקום גבוה ציצית קבלת עול מלכות שמים וארבע פרשיות של תפלין כנגד חכמה ובינה וחסד וגבורה של הקב״ה. פ׳ ראשונה קדש לי כל בכור75 רמז לחכמה.76
good.” And they descend from a high place: tzitzis, accepting the yoke (kabbalas ol) of the Kingdom of Heaven, and the four sections of the tefillin, corresponding to the Chochmah (wisdom), Binah (understanding), Chesed and Gevurah (restraint) of the Holy One, blessed be He. The first section, “Sanctify to Me every firstborn,” alludes to Chochmah;
They come from a very high place: tzitzis, the acceptance of G-d’s sovereignty, and the four sections of the tefillin, which correspond to G-d’s Chochmah, Binah, Chesed and Gevurah. The first section, “Sanctify to Me every firstborn,” alludes to Chochmah, which the Kabbalah calls kodesh, “holy.”


פ׳ שניה כי ישאלך בנך מה זאת77 שהוא ענין התבוננות דקיימא לשאלה. פ׳ שמע מפורש בה ואהבת. פ׳ והיה אם שמוע מפורש בה השמרו לכם78 וגו׳.
the second section, “When your son asks you, ‘What is this?’,” is the matter of contemplation, which “stands to be asked” (dekayma lishe’eilah); the section of Shema states explicitly, “And you shall love”; the section “And it will be, if you listen” states explicitly, “Beware for yourselves,” etc.
The second section, “When your son asks you, What is this?”, concerns contemplation, which “stands to be asked” and investigates: Binah. The Shema section commands love, Chesed, and “And it will be, if you listen” warns, “Beware,” Gevurah.




25ולזה אומרים אשר קדשנו במצותיו כמ״ש במ״א. וזהו והר סיני עשן כולו מפני אשר ירד עליו79 ה׳ באש.
And for this we say, “Who has sanctified us with His commandments,” as is explained elsewhere. And this is [the meaning of] “And Mount Sinai was all in smoke, because G-d descended upon it in fire.”
Because the mitzvos descend from so high a place, the blessing over them says, “Who has sanctified us with His commandments.” So too at Sinai, “the mountain was all in smoke because G-d descended upon it in fire”: the giving of the Torah was G-d’s descent.


והר סיני אמרו רז״ל [רבותינו זכרונם לברכה] שירדה שנאה80 להעכו״ם [להעובדי כוכבים ומזלות]81 שהוא בחי׳ הרע שעל זה נאמר תכלית שנאה שנאתים82 ומואס ברע.
And of Mount Sinai our Sages, of blessed memory, said that hatred descended [upon it] toward the idolaters, which is the level of evil, of which it is said, “I hate them with utmost hatred,” and “despising evil.”
The Talmud says the mountain is called Sinai because hatred (sin’ah) came down upon it toward the idolaters. The Alter Rebbe identifies this as the level of evil itself, the object of the verses “I hate them with utmost hatred” and “despising evil.”


נמשך מפני כי ירד ה׳ עליו שירד והמשיך למטה באש כמ״ש מימינו אש דת למו83 והוא לחול על ראש רשעים. כהמס דונג מפני אש84 יאבדו וגו׳.
This is drawn from “because G-d descended upon it”: He descended and drew down below “in fire,” as it is written, “From His right hand, a fiery law for them”; and it is to come down upon the head of the wicked: “As wax melts before fire, they shall perish,” etc.
This rejection of evil flows from the fire in which G-d descended: the Torah is “a fiery law” from His right hand. The same fire that is Torah consumes evil, “as wax melts before fire.”




26וע״ד זה הם כל המצות הן בסור מרע הן בועשה טוב וצדקה כנגד כולם כי צדקה תרומם גוי85 להיות בבחי׳ חבוק שלא יפרד ולא ישוב אחור רק להיות עמו פב״פ [פנים בפנים]
And in this manner are all the mitzvos, both in “turn from evil” and in “do good.” And charity (tzedakah) is equal to all of them, for “charity uplifts a nation,” to be in the level of an embrace, so that he will not be parted and will not turn back, but will only be with Him face to face,
All the mitzvos, prohibitions and positive commands alike, work in this way, and charity equals them all. “Charity uplifts a nation”: it lifts a person into G-d’s embrace, so that he does not drift away or turn his back, but stays “face to face” with Him.


כמ״ש יאר הוי״ה פניו אליך86 וגו׳ כמ״ש במ״א. וזהו ונתנו איש כפר נפשו87 בפקוד אותם.
as it is written, “May Havayah make His face shine to you,” etc., as is explained elsewhere. And this is [the meaning of] “And each man shall give a ransom for his soul when you number (bifkod) them.”
As in the Priestly Blessing, “May Havayah make His face shine to you.” This is the meaning of the verse in our parsha, “each man shall give a ransom for his soul when you number them”: the ransom given at the census is charity.


כלומר אשר יפקד ויחסר פגם האות שלהם אזי התקון הוא ע״י צדקה שעי״ז מקשר ומעלה נפשו להוי״ה. ועמ״ש במ״א ע״פ שאו את ראש כו׳ לגלגלתם:8889
That is to say: when there is something missing and lacking (yipaked veyechsar), a blemish of their sign (os), then the repair is through charity, for through it he binds and raises his soul to Havayah. And see what is written elsewhere on the verse “Lift up the head,” etc., “by their polls.”
Bifkod, “when you number,” is read as “when something is missing”: when there is a lack, a blemish of their “sign” (os), the repair is charity, which binds the soul and raises it to Havayah. The “sign” recalls the covenant, called a sign (os bris), whose blemish paragraph 8 discussed. Kehot notes that the closing reference, to “Lift up the head... by their polls,” was added by the Tzemach Tzedek.



In one’s avodah
Keep the awareness that G-d is your very life before your eyes always, so that love of G-d does not fade when prayer ends. Before asking for that love, humble the body with a broken heart. One who has fallen far should know that his distance can become the strongest love of all; and after prayer, the Torah, the mitzvos and especially charity hold a person steady in his daily affairs.
Questions for discussion
	How can G-d’s “left hand,” the rejection aroused by a person’s deeds, become the cause of his being lifted up?
	Why must the love that comes from “seeing” G-d as one’s life be constant, and what does the Alter Rebbe say about a love felt only during prayer?
	If angels serve G-d without interruption, in what sense are Israel greater than they are?
	What is the difference between love “with all your heart and soul” and love “with all your might,” and why does the baal teshuvah reach the latter?
	How do Torah and mitzvos, and charity in particular, act as the “right hand” that embraces a person after prayer?

Sources and references
Notes
Paragraph 1
1שמאלו תחת לראשי
The note refers the reader to the Rebbe’s source notes on this maamar, printed earlier in the edition.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר (בשינוים) עם הגהות באוה״ת פ׳ כי תשא ע׳ א׳תתנד מתחיל ”כי תשא”. קיצור והמשך כללות הענין ע׳ א׳תתסג. קיצור מהדרוש ע׳ א׳תתסד. ביאור ע׳ א׳תתסח. אודות מאמר זה ראה בתורת שלום — ס׳ השיחות ע׳ 169.
2שמאלו תחת לראשי
The beloved says that his left hand is under her head and his right hand embraces her. The Alter Rebbe takes the two hands as G-d’s attributes of rejection and of closeness toward Israel.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
3בענין העולמות
Or HaTorah’s version reads “in the matter of the conduct (hanhagas) of the worlds, so:”, making explicit that G-d’s way with Israel follows the way He conducts the worlds.
Kehot’s noteבאוה״ת שם א׳תתנד: בענין הנהגת העולמות כן: דרך.
4לבני ישראל עם קרובו
The psalm praises G-d, Who raised the horn of His people, “the children of Israel, the people near to Him.” The phrase describes Israel’s closeness to G-d even when the left hand is aroused.
Psalms 148:14תהילים קמ״ח:י״ד
וַיָּרֶם קֶרֶן לְעַמּוֹ תְּהִלָּה לְכׇל־חֲסִידָיו לִבְנֵי יִשְׂרָאֵל עַם קְרֹבוֹ הַלְלוּ־קָהּ:
And He hath lifted up a horn for His people, A praise for all His saints, Even for the children of Israel, a people near unto Him. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ויהי להם למושיע
“Surely they are My people, children who will not deal falsely; and He became their Savior.” The Alter Rebbe borrows the words for how G-d turns the very rejection into their salvation.
Isaiah 63:8ישעיהו ס״ג:ח׳
וַיֹּאמֶר אַךְ־עַמִּי הֵמָּה בָּנִים לֹא יְשַׁקֵּרוּ וַיְהִי לָהֶם לְמוֹשִׁיעַ:
For He said: ‘Surely, they are My people, children that will not deal falsely’; so He was their Saviour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6באחד מהכת״י בא המאמר עם כותרת
One manuscript heads the maamar “Chukas, Dubrovna 5561”: the week of Parshas Chukas, in Dubrovna, in the year 5561 (1801).
Kehot’s note”חוקת דובראוונא תקס״א”.
Paragraph 2
7כי תשא את ראש בנ״י לפקודיהם
The verse commands the census through the half-shekel: “When you lift up the head of the children of Israel according to their numbering.” The Alter Rebbe reads lifkudeihem as pekidah, a visitation for sin.
Exodus 30:12שמות ל׳:י״ב
כִּי תִשָּׂא אֶת־רֹאשׁ בְּנֵי־יִשְׂרָאֵל לִפְקֻדֵיהֶם וְנָתְנוּ אִישׁ כֹּפֶר נַפְשׁוֹ לַה׳ בִּפְקֹד אֹתָם וְלֹא־יִהְיֶה בָהֶם נֶגֶף בִּפְקֹד אֹתָם:
’When thou takest the sum of the children of Israel, according to their number, then shall they give every man a ransom for his soul unto the L-RD, when thou numberest them; that there be no plague among them, when thou numberest them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8אין לך כל פקידה שאין בה מעון העגל
The Talmud teaches that no punishment comes to the world without containing a twenty-fourth part of the sin of the first Calf, on the verse “On the day I make an accounting.”
Sanhedrin 102a:15סנהדרין ק״ב א:ט״ו
אָמַר רַבִּי אוֹשַׁעְיָא: עַד יָרׇבְעָם הָיוּ יִשְׂרָאֵל יוֹנְקִים מֵעֵגֶל אֶחָד, מִכָּאן וְאֵילָךְ מִשְּׁנַיִם וּשְׁלֹשָׁה עֲגָלִים. אָמַר רַבִּי יִצְחָק: אֵין לָךְ כׇּל פּוּרְעָנוּת וּפוּרְעָנוּת שֶׁבָּאָה לְעוֹלָם שֶׁאֵין בָּהּ אֶחָד מֵעֶשְׂרִים וְאַרְבָּעָה בְּהֶכְרֵעַ לִיטְרָא שֶׁל עֵגֶל הָרִאשׁוֹן, שֶׁנֶּאֱמַר: ״וּבְיוֹם פׇּקְדִי וּפָקַדְתִּי עֲלֵהֶם חַטֹּאתָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteרש״י חקת יט, כב. וראה סנהדרין קב, א. ירושלמי תענית פ״ד ה״ה.
9אין לך כל פקידה שאין בה מעון העגל
Rashi, quoting Rabbi Moshe HaDarshan on the red heifer, says that the sin of the Calf is kept for punishment through the generations: there is no visitation that does not include a visitation for the Calf, as it says, “On the day I make an accounting, I will account their sin upon them.”
Rashi on Numbers 19:22רש"י על במדבר י״ט:כ״ב
10אין לך כל פקידה שאין בה מעון העגל
The Jerusalem Talmud says that there is no generation that does not bear an ounce of the sin of the Calf.
Jerusalem Talmud Taanit 4:6תלמוד ירושלמי תענית ד׳:ו׳
משנה: מִשֶּׁנִּכְנַס אָב מְמַעֲטִין בְשִׂמְחָה: שַׁבָּת שֶׁחָל תִּשְׁעָה בְאָב לִהְיוֹת בְּתוֹכָהּ אֲסוּרִין מִלְּסַפֵּר וּמִלְּכַבֵּס וּבַחֲמִישִׁי מוּתָּרִין מִפְּנֵי כְבוֹד הַשַּׁבָּת. עֶרֶב תִּשְׁעָה בְאָב לֹא יֹאכַל אָדָם שְׁנֵי תַבְשִׁילִין לֹא יֹאכַל בָּשָׂר וְלֹא יִשְׁתֶּה יָיִן. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר יְשַׁנֶּה. רִבִּי יְהוּדָה מְחַיֵיב בִּכְפִיַית הַמִּיטָּה וְלֹא הוֹדוּ לוֹ חֲכָמִים: הלכה: אָמַר רִבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. הָדָא דְאַתְּ אָמַר בְּבִנְיָין שֶׁלְשִׂמְחָה. אֲבָל אִם הָיָה כוֹתְלוֹ גּוֹהֶה סוֹתְרוֹ וּבוֹנֶהוּ. אָמַר שְׁמוּאֵל. בְּכוֹתְלָא דְגָנַיי בֵקהּ. רִבִּי בָּא בַּר …
MISHNAH: From the start of Av one restricts happy occasions. The week in which the Ninth of Av falls one is forbidden to barber and to launder, but on Thursday one is permitted for the honor of the Sabbath. In the day before the Ninth of Av a person may not eat two dishes, he may not eat meat nor drink wine. Rabban Simeon ben Gamliel says, he shall alterate. Rebbi Jehudah obligates him to turn up his couch but the Sages did not agree with him. HALAKHAH: Rebbi Joshua …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
11Kehot’s note points to Song of Songs 8:3 for these words.
Song of Songs 8:3שיר השירים ח׳:ג׳
שְׂמֹאלוֹ תַּחַת רֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
His left hand should be under my head, And his right hand should embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12וזהו וימינו תחבקני
The second half of the opening verse: the right hand’s embrace accompanies the left hand’s pushing away.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13כי יפול לא יוטל
“Though he fall, he shall not be cast down, for G-d supports his hand.” The right hand’s embrace means that a fall is never final.
Psalms 37:24תהילים ל״ז:כ״ד
כִּי־יִפֹּל לֹא־יוּטָל כִּי־ה׳ סוֹמֵךְ יָדוֹ:
Though he fall, he shall not be utterly cast down; for the L-RD upholdeth his hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14הקל קול יעקב
Yitzchak, feeling Yaakov’s hands, says, “The voice is the voice of Yaakov, but the hands are the hands of Esav.” The Alter Rebbe notes the two spellings of “voice” and reads them as Torah and prayer.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כב.
Paragraph 3
15דת״ת כנגד כולן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה פ״א מ״א.
16דתלמוד תורה כנגד כולן
The Mishnah lists deeds whose fruits a person enjoys in this world while the principal remains for the World to Come, and concludes, “and the study of Torah is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
17התפלה . . כנגד הקרבנות
Rabbi Yehoshua ben Levi says that the prayers were instituted to correspond to the daily offerings, and a teaching is brought in his support. The Alter Rebbe cites this as the Sages’ high praise of prayer.
Berakhot 26b:5–6ברכות כ״ו ב:ה׳-ו׳
תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״. יִצְחָק תִּקֵּן תְּפִלַּת מִנְחָה, שֶׁנֶּאֱמַר ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב״, וְאֵין ״שִׂיחָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר ״תְּפִלָּה לְעָנִי כִי יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ״.
There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then stood up Phineas and prayed" (Ps. cvi. 30). Isaac instituted the afternoon Tefillah; as it is said, "And Isaac went out to meditate in the field at eventide" (Gen. xxiv. 63) — …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
Paragraph 4
18והנה הדרך
Kehot notes that part of this maamar, from “Now, the way,” is copied in Or HaTorah on Vayikra.
Kehot’s noteחלק נעתק באוה״ת ויקרא כרך ב ע׳ תנד.
19ראה נתתי לפניך היום
Moshe tells Israel that he has set before them life and good, death and evil. The Alter Rebbe reads “See” as a call to perceive that G-d is the life within everything.
Deuteronomy 30:15דברים ל׳:ט״ו
רְאֵה נָתַתִּי לְפָנֶיךָ הַיּוֹם אֶת־הַחַיִּים וְאֶת־הַטּוֹב וְאֶת־הַמָּוֶת וְאֶת־הָרָע:
See, I have set before thee this day life and good, and death and evil,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, טו.
20ובחרת בחיים
“I have set before you life and death... and you shall choose life.” Choosing life is choosing the G-dly life-force over the passing physical.
Deuteronomy 30:19דברים ל׳:י״ט
הַעִדֹתִי בָכֶם הַיּוֹם אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ הַחַיִּים וְהַמָּוֶת נָתַתִּי לְפָנֶיךָ הַבְּרָכָה וְהַקְּלָלָה וּבָחַרְתָּ בַּחַיִּים לְמַעַן תִּחְיֶה אַתָּה וְזַרְעֶךָ:
I call heaven and earth to witness against you this day, that I have set before thee life and death, the blessing and the curse; therefore choose life, that thou mayest live, thou and thy seed;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21לאהבה את ה׳ אלקיך כי הוא חייך
The verse continues, “to love Havayah your G-d... for He is your life.” This is the love the maamar is explaining.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
22שו״ה התפלה — כמ״ש במ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבבוך 1824 ליתא.
Paragraph 6
23In the Levites’ prayer: “You give life to them all, and the host of heaven bow down to You.”
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24כמארז״ל שהחמה שוקעת במערב ומשתחוה לקונה
The Talmud learns that the Shechinah is in the west from the verse “and the host of heaven bow down to You,” since the heavenly bodies move toward the west. The Alter Rebbe describes the setting sun as bowing to its Maker.
Bava Batra 25a:6–7בבא בתרא כ״ה א:ו׳-ז׳
אֶלָּא מַאי תְּדִירָא – תְּדִירָא בִּשְׁכִינָה. דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בּוֹאוּ וְנַחֲזִיק טוֹבָה לַאֲבוֹתֵינוּ, שֶׁהוֹדִיעוּ מְקוֹם תְּפִלָּה – דִּכְתִיב: ״וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים״. מַתְקֵיף לַהּ רַב אַחָא בַּר יַעֲקֹב: וְדִלְמָא כְּעֶבֶד שֶׁנּוֹטֵל פְּרָס מֵרַבּוֹ, וְחוֹזֵר לַאֲחוֹרָיו וּמִשְׁתַּחֲוֶה! קַשְׁיָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Tanya, Likkutei Amarim 42:17תניא, חלק ראשון; ליקוטי אמרים מ״ב:י״ז
הגהה וְגַם נִרְאֶה בִּרְאִיַּית הָﬠַיִן, שֶׁהֵם בְּטֵלִים לְאוֹרוֹ יִתְבָּרֵךְ בְּהִשְׁתַּחֲוָואָתָם כָּל יוֹם כְּלַפֵּי מַﬠֲרָב בִּשְׁקִיﬠָתָם, – כְּמַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה ﬠַל פָּסוּק: ״וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים״ – שֶׁהַשְּׁכִינָה בַּמַּﬠֲרָב, וְנִמְצָא – הִילּוּכָם כָּל הַיּוֹם כְּלַפֵּי מַﬠֲרָב הוּא דֶּרֶךְ הִשְׁתַּחֲוָואָה וּבִיטּוּל. וְהִנֵּה, גַּם מִי שֶׁלֹּא רָאָה אֶת הַמֶּלֶךְ מֵעוֹלָם, וְאֵינוֹ מַכִּירוֹ כְּלָל, אַף־ﬠַל־פִּי־כֵן כְּשֶּׁנִכְנָס לַחֲצַר הַמֶּלֶךְ וְרוֹאֶה שָׂרִים רַבִּים וְנִכְבָּדִים מִשְׁתַּחֲוִים לְאִישׁ אֶחָד – תִּפּוֹל ﬠָלָיו אֵימָה וָפַחַד:
Kehot Publication Society (CC-BY-NC)
Kehot’s noteב״ב כה, א. תניא פמ״ב בהג״ה.
25ואהבת את ה׳ אלהיך בכל לבבך
The command of the Shema to love G-d with all one’s heart, soul and might; the maamar will explain all three.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26בכל לבבך בשני יצריך
The Mishnah expounds “with all your heart” (levavcha, with a double beis) as “with both your inclinations, the good inclination and the evil inclination.”
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
27בטל רצונך מפני רצונו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ב מ״ד.
28בטל רצונך מפני רצונו
Rabban Gamliel, the son of Rabbi Yehudah HaNasi, taught: “Nullify your will before His will, so that He will nullify the will of others before your will.”
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 7
29והכסיל בחושך הולך . . החכם עיניו בראשו
Koheles contrasts the wise man, whose eyes are in his head, with the fool who walks in darkness. The Alter Rebbe reads “eyes in his head” as keeping one’s source in view at all times.
Ecclesiastes 2:14קהלת ב׳:י״ד
הֶחָכָם עֵינָיו בְּרֹאשׁוֹ וְהַכְּסִיל בַּחֹשֶׁךְ הוֹלֵךְ וְיָדַעְתִּי גַם־אָנִי שֶׁמִּקְרֶה אֶחָד יִקְרֶה אֶת־כֻּלָּם:
The wise man, his eyes are in his head; But the fool walketh in darkness. And I also perceived that one event happeneth to them all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ב, יד.
Paragraph 8
30הנזכר בזה״ק לתקון פגם הברית
Iggeres HaTeshuvah chapter 4 takes up the Zohar’s startling statement that teshuvah does not avail one who blemishes his covenant, and cites the explanation that the Zohar means that the lower teshuvah does not suffice, only the higher teshuvah.
Kehot’s noteראה אגה״ת פ״ד והנסמן בליקוט פירושים ומ״מ — חיטריק.
31כי ברית הוא ענין התקשרות
Kehot points to Or HaTorah on Shir HaShirim for the idea that bris, covenant, means a bond.
Kehot’s noteראה אוה״ת שה״ש ע׳ תקמד.
32נפש כל חי ורוח כל בשר איש
“In Whose hand is the soul of every living thing and the spirit of all human flesh.” The Alter Rebbe uses the words for the life-force that G-d draws into every creature.
Job 12:10איוב י״ב:י׳
אֲשֶׁר בְּיָדוֹ נֶפֶשׁ כׇּל־חָי וְרוּחַ כׇּל־בְּשַׂר־אִישׁ:
In whose hand is the soul of every living thing, And the breath of all mankind.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33קרוב ה׳ לכל קוראיו
G-d is near to all who call upon Him in truth. The stress falls on “in truth”: a love that lasts.
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
34ושפת אמת תכון לעד . . ועד ארגיעה
“The lip of truth shall be established forever, but a lying tongue only for a moment.” The Alter Rebbe contrasts the love that endures with the love that lasts only a moment.
Proverbs 12:19משלי י״ב:י״ט
שְׂפַת־אֱמֶת תִּכּוֹן לָעַד וְעַד־אַרְגִּיעָה לְשׁוֹן שָׁקֶר:
The lip of truth shall be established for ever; But a lying tongue is but for a moment.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, יט. ראה לקו״ת בהר מ, א. מאמרי אדה״ז תקס״ו ח״ב ע׳ תרמה. ארגיעה יש בו ב׳ פי׳ האחד לשון בקוע או מחץ כמו רוגע הים ויהמו רגליו, ישעי׳ נ״א טו, פרש״י לשון עורי רגע באיוב סי׳ ז׳ ה׳, והתרגום פי׳ דנזיף בימא, וגבי עורי רגע פרש״י נקמט, ובמ״צ פי׳ נתבקע כמו רגעי ארץ תלים סי׳ ל״ה, ועד״ז פי׳ ועד ארגיעה לשון שקע ונזוף בו ויתכסי׳. — אוה״ת נ״ך כרך א ע׳ תקצו.
Paragraph 9
35והנה בחי׳ ראי׳ חושיית
Kehot notes that a passage from here on is copied in Or HaTorah on Nach.
Kehot’s noteקטע מכאן נעתק באוה״ת נ״ך כרך א ע׳ תקיט.
36וה׳ עליהם יראה ויצא כברק חצו
The prophet foretells that G-d will appear over Israel and His arrow will go forth like lightning. The Alter Rebbe reads it as the flash of divine light that enables Israel to “see” G-d.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ט, יד. נתבאר באוה״ת כי תשא ע׳ א׳תתנח.
37שממתינים לומ׳ קדוש עד שישראל אומרים למטה
The Talmud teaches that Israel are dearer to the Holy One than the ministering angels, and that the angels do not sing above until Israel sing below.
Chullin 91b:16–18חולין צ״א ב:ט״ז-י״ח
וישראל מזכירין את השם אחר שתי תיבות שנאמר (דברים ו, ד) שמע ישראל ה׳ וגו׳ ומלאכי השרת אין מזכירין את השם אלא לאחר ג׳ תיבות כדכתיב (ישעיהו ו, ג) קדוש קדוש קדוש ה׳ צבאות ואין מה״ש אומרים שירה למעלה עד שיאמרו ישראל למטה שנאמר (איוב לח, ז) ברן יחד כוכבי בקר והדר ויריעו כל בני אלקים אלא אחת אומרת קדוש ואחת אומרת קדוש קדוש ואחת אומרת קדוש קדוש קדוש ה׳ צבאות והאיכא ברוך
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין צא, ב.
Paragraph 11
38אך הנה המלאכים
There the Alter Rebbe asks what the angels’ service can be, since they stand “from the six days of Creation in the heights of the world” and are nullified by their very grasp of their source.
Kehot’s noteראה לעיל ג, א גבי והנה נודע עבודת המלאכים.
39שהם אינם תופסים . . הדיבור והפעולה למטה
Kehot notes that this passage, from “they take up no room” to “the speech and the action below,” is copied in Or HaTorah on Yisro with the Tzemach Tzedek’s glosses, and discussed again a few pages later.
Kehot’s noteנעתק באוה״ת יתרו ע׳ תשמח עם הגהות. ובע׳ תשסג.
Paragraph 12
40ותקרא שם ה׳
After the angel speaks to her in the wilderness, Hagar calls the name of G-d who spoke to her, “You are the G-d of seeing.”
Genesis 16:13בראשית ט״ז:י״ג
וַתִּקְרָא שֵׁם־ה׳ הַדֹּבֵר אֵלֶיהָ אַתָּה אֵל רֳאִי כִּי אָמְרָה הֲגַם הֲלֹם רָאִיתִי אַחֲרֵי רֹאִי:
And she called the name of the L-RD that spoke unto her, Thou art a G-d of seeing; for she said: ‘Have I even here seen Him that seeth Me?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית טז, יג. באוה״ת יתרו ע׳ תשמח יש הג״ה: (הג״ה, וכ״מ במד״ר פ׳ בראשית פ״ך דכ״ג ע״ב והכתיב ותקרא שם ה׳ הדובר אליה, רבי יהושע בר רבי נחמיה בשם ר׳ אידי אמר ע״י מלאך, וכ״ה עוד במד״ר פ׳ לך לך ס״פ מ״ה דנ״א ע״א ובפ׳ וירא ס״פ מ״ח ובפ׳ תולדות פס״ג דר״ט ע״ד, עכ״ה). בארוכה בלקו״ת במדבר יא, א. אגה״ק סי׳ כה.
41והוא המלאך שדיבר עמה
The Midrash asks how “she called the name of G-d who spoke to her” fits the rule that G-d spoke with no woman but Sarah, and answers that He spoke to Hagar through an angel.
Bereshit Rabbah 20:6בראשית רבה כ׳:ו׳
… ותקרא שם ה׳ הדבר אליה. רבי יהושע בר רבי נחמיה בשם רבי אידי אמר: על ידי מלאך, והכתיב (שם יט:) ויאמר ה׳ לה. רבי לוי בשם רבי חמא בר חנינא אמר: ע״י מלאך. רבי אלעזר בשם רבי יוסי בר זימרא אמר: על ידי שם הרבה ארבה עצבונך והרונך. רבי אבא בר כהנא בשם רבי שמואל אומר: כל שהוא הרבה ארבה, כל שהוא במאתים ושנים עשר יום חי. רבי הונא אמר: נוצר לתשעה ונולד לז׳ אינו חי, לח׳ אינו חי, נוצר לז׳ ונולד לשמונה חי, קל וחומר לתשעה. בעון קמיה …
“To the woman He said: I will increase your suffering and your pregnancy; in pain you shall give birth to children, and your desire shall be for your husband, and he shall rule over you” (Genesis 3:16). “To the woman He said: I will increase your suffering and your pregnancy” – Rabbi Yehuda ben Rabbi Simon and Rabbi Yoḥanan in the name of Rabbi Elazar ben Rabbi Simon: The Holy One blessed be He never deigned to speak with a woman except for that righteous woman [Sarah], and that, too, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר פ״כ. ראה בסה״מ תרס״ח ע׳ קעח שכ׳ שלפ״ז מה שהמלאכים נק׳ אלקים הוא ע״ש אלקים דהיינו בחי׳ החיות האלקי שבהם שזהו כל מציאותם כו׳. ע״ש.
42ויאמר שוב אשוב אליך
One of the three visitors tells Avraham, “I will surely return to you at this time next year, and Sarah your wife will have a son.”
Genesis 18:10בראשית י״ח:י׳
וַיֹּאמֶר שׁוֹב אָשׁוּב אֵלֶיךָ כָּעֵת חַיָּה וְהִנֵּה־בֵן לְשָׂרָה אִשְׁתֶּךָ וְשָׂרָה שֹׁמַעַת פֶּתַח הָאֹהֶל וְהוּא אַחֲרָיו:
And He said: ‘I will certainly return unto thee when the season cometh round; and, lo, Sarah thy wife shall have a son.’ And Sarah heard in the tent door, which was behind him.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, י.
43ובשליחותו של מקום אמר לו כן
Rashi explains that the angel did not announce that he himself would return; he spoke as the emissary of the Omnipresent, as the angel told Hagar “I will greatly multiply,” though it was not in his power to multiply.
Rashi on Genesis 18:10רש"י על בראשית י״ח:י׳
… לֹא בִשְּׂרוֹ הַמַּלְאָךְ שֶׁיָּשׁוּב אֵלָיו, אֶלָּא בִשְׁלִיחוּתוֹ שֶׁל מָקוֹם אָמַר לוֹ, כְּמוֹ וַיֹּאמֶר לָהּ מַלְאַךְ ה׳ הַרְבָּה אַרְבֶּה, וְהוּא אֵין בְּיָדוֹ לְהַרְבּוֹת, אֶלָּא בִּשְׁלִיחוּתוֹ שֶׁל מָקוֹם, אַף כָּאן בִּשְׁלִיחוּתוֹ שֶׁל מָקוֹם אָמַר לוֹ כֵּן (בְּ"רַ). אֱלִישָׁע אָמַר לַשּׁוּנַמִּית לַמּוֹעֵד הַזֶּה כָּעֵת חַיָּה אַתְּ חֹבֶקֶת בֵּן וַתֹּאמֶר אַל אֲדֹנִי אִישׁ הָאֱלֹקִים אַל תְּכַזֵּב בְּשִׁפְחָתֶךָ, אוֹתָן הַמַּלְאָכִים שֶׁבִּשְּׂרוּ אֶת שָׂרָה אָמְרוּ לַמּוֹעֵד אָשׁוּב, אָמַר לָהּ אֱלִישָׁע אוֹתָם הַמַּלְאָכִים שֶׁהֵם חַיִּים וְקַיָּמִים לְעוֹלָם אָמְרוּ לַמּוֹעֵד אָשׁוּב, אֲבָל אֲנִי …
שוב אשוב I WILL CERTAINLY RETURN — The angel was not announcing that he would return to him, but he was speaking to him as G-d’s agent (meaning that G-d would return). Similar is, (16:10) “And the angel of the L-rd said to her, I will greatly multiply thy seed, but he had no power to multiply, and was speaking only as G-d’s agent. So also here, he spoke thus as G-d’s agent. Elisha said to the Shunamite (2 Kings 4:16), “At this season when the time cometh round thou …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
44כאלו אמר הקב״ה בכבודו ובעצמו
The gloss quotes Rashi on Bereshis 18:10: the angel did not announce that he himself would return, but spoke as the emissary of the Omnipresent, like the angel who told Hagar “I will greatly multiply.”
Kehot’s noteבאוה״ת יתרו ע׳ תשמח יש הג״ה: ”(כ״כ רש״י שם וז״ל לא בישרו המלאך שישוב אליו אלא בשליחותו של מקום אמר לו כן כמו ויאמר לה מלאך ה׳ הרבה ארבה, בפ׳ לך לך י״ז יו״ד, והוא אין בידו להרבות אלא בשליחותו של מקום אף כאן בשליחותו של מקום אמר לו כן, מד״ר)”.
45חיות אלקות המדבר בהם . . והפעולה למטה
the passage shares nothing with the note
Kehot’s noteבאוה״ת יתרו שם יש הג״ה. ”ולכאורה צ״ע בזה ממ״ש בת״א פ׳ בראשית בהביאור ע״פ כי כאשר השמים החדשים ושם דף ה׳ עמוד ד׳ [=ג, א], גבי והנה נודע עבודת המלאכים כו׳ איהו וגרמוהי חד, משא״כ עולמות בי״ע כו׳ עכ״ל. וממ״ש בפ׳ בא בד״ה בעצם היום הזה ושם ד״ק ע״א [=ס, ב] משא״כ בבי״ע אין הגילוי כלל בהכלים כו׳, ועיין מענין המלאכים בסידור שער הק״ש בד״ה להבין ההפרש בין ק״ש לתפלה, ולפ״ז הוא ע״ד שאמר משה ונתתי עשב שהקשו ע״ז דהל״ל ונתן ה׳ אלא היינו משום ששכינה מדברת מתוך גרונו של משה, ועיין מזה בלק״ת פ׳ ואתחנן סד״ה ואהבת את. קיצור. בת״א פ׳ תשא פי׳ מה שהמלאך נק׳ בשם אלקים זהו מפני גודל ביטולו אליו ית׳ ואינו תופס מקום נגד חיות אלקות המדבר בהם ואינם רק מעבר שעל ידיהם יומשך הדיבור והפעולה למטה”. ע״כ. וראה שם ע׳ תשסג. בביאוה״ז להצ״צ — כרך ב ע׳ תתקנו מציין וז״ל ”וצ״ע בת״א פ׳ תשא בד״ה שמאלו תחת לראשי דף קמ״ג ע״ב במ״ש בענין המלאכים שאין תופסים מקום נגד חיות האלקות המדבר בהם, וצ״ל בשעה שהמלאך הוא שליח מהקב״ה אז מתעלה ע״ד איהו וגרמוהי חד כמ״ש בת״א פ׳ בא בפי׳ הוי׳ צבאות בד״ה בעצם היום הזה, משא״כ בשעה שאינו שליח, וכן נת׳ החילוק באגה״ק קרוב לסופו”. עכ״ל. והוא בקו״א ד״ה להבין מ״ש בפע״ח (קנט, א). וראה באוה״ת יתרו ע׳ תשסג. ובפ׳ תשא ע׳ א׳תתעד ”ולכאורה קשה דהא דוקא באצי׳ איהו וגרמוהי חד דהיינו שגם הכלים הם אלקות ממש משא״כ עולמות בי״ע הוא בבחי׳ פירוד טורי דפרודא”. ע״ש. ובאוה״ת יתרו ע׳ תשמח ”ולכאורה צ״ע בזה ממ״ש בתו״א פ׳ בראשית בהביאור ע״פ כי כאשר השמים החדשים . . גבי והנה נודע עבודת המלאכים כו׳ איהו וגרמוהי חד. משא״כ עולמות בי״ע כו׳ עכ״ל. וממ״ש בפ׳ בא בד״ה בעצם היום הזה ושם . . משא״כ בבי״ע אין הגילוי כלל בהכלים כו׳, ועיין מענין המלאכים בסידור שער הק״ש בד״ה להבין ההפרש בין ק״ש לתפלה”. ע״ש. ראה באוה״ת עקב ע׳ תקצו. תקצט.
46ומקבלין דין מן דין
The Aramaic Targum renders “and one called to another” as “and they receive from one another.” The Alter Rebbe explains that the Hebrew speaks of the giver and the Targum of the receiver.
Targum Jonathan on Isaiah 6:3תרגום יונתן על ישעיהו ו׳:ג׳
וּמְקַבְּלִין דֵין מִן דֵין וְאָמְרִין קַדִישׁ בִּשְׁמֵי מְרוֹמָא עִלָאָה בֵית שְׁכִנְתֵּיהּ קַדִישׁ עַל אַרְעָא עוֹבַד גְבוּרְתֵּיהּ קַדִישׁ לְעָלַם וּלְעָלְמֵי עָלְמַיָא יְיָ צְבָאוֹת מַלְיָא כָל אַרְעָא זִיו יְקָרֵיהּ:
And one cried unto another, and they were saying, Holy in the highest and exalted heavens is the house of His Shekinah, holy upon the earth is the work of His might, holy for ever, world without end, is the L-rd of hosts, the whole earth is full of the brightness of His glory.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
47וקרא זה אל זה ואמר קדוש
In Isaiah’s vision the seraphim call to one another, “Holy, holy, holy is the G-d of Hosts; the whole earth is full of His glory.”
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
Paragraph 14
48והנה הארה והמשכה . . כך הנה הארה והמשכה .ֿ. והיא בחי׳ רגל לעיקר האור של מעלה
Kehot notes that Or HaTorah on Shemos refers to this passage, from “the illumination and drawing-down” to “the level of a foot relative to the main light above.”
Kehot’s noteבאוה״ת פ׳ שמות ע׳ לו מציין לכאן.
49כיתרון אור הבא מן החשך
Koheles says that wisdom excels folly “as light excels darkness.” Chassidus reads the verse as the special advantage of light that emerges from darkness.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
50בנים אתם לה׳ אלקיכם
“You are children to Havayah your G-d.” A child is of his father’s own essence, which is why the light that reaches Israel is “ours.”
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יד, א.
Paragraph 16
51וברא כרעא דאבוה
There the Congregation of Israel is called the “foot,” on the verses “You are children” and “a son is his father’s foot.” The Alter Rebbe adds that the foot has an advantage over the head: it carries the head where it wishes to go, and the head is healed through the feet, so that in one respect the foot is the “head.”
Kehot’s noteנסמן לעיל א, ב.
52בטל רצונך מפני רצונו
“Nullify your will before His will.” Here it describes the son who is like his father’s foot, with no will apart from his.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
53שלכל אשר יחפוץ יטנו
“The king’s heart is like streams of water in G-d’s hand; wherever He wishes, He turns it.” The Alter Rebbe applies the words to a foot that goes wherever the person wills.
Proverbs 21:1משלי כ״א:א׳
פַּלְגֵי־מַיִם לֶב־מֶלֶךְ בְּיַד־ה׳ עַל־כׇּל־אֲשֶׁר יַחְפֹּץ יַטֶּנּוּ:
The king’s heart is in the hand of the L-RD, as the watercourses: He turneth it whithersoever He will.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
54הנותן לשכוי בינה להבחין בין יום ובין לילה
The Talmud institutes the morning blessings: on hearing the rooster, one says, “Blessed... Who gave the rooster understanding to distinguish between day and night.”
Berakhot 60b:5ברכות ס׳ ב:ה׳
כִּי שָׁמַע קוֹל תַּרְנְגוֹלָא, לֵימָא: ״בָּרוּךְ … אֲשֶׁר נָתַן לַשֶּׂכְוִי בִּינָה לְהַבְחִין בֵּין יוֹם וּבֵין לָיְלָה״. כִּי פָּתַח עֵינֵיהּ, לֵימָא: ״בָּרוּךְ … פּוֹקֵחַ עִוְּרִים״. כִּי תָּרֵיץ וְיָתֵיב, לֵימָא: ״בָּרוּךְ … מַתִּיר אֲסוּרִים״. כִּי לָבֵישׁ, לֵימָא: ״בָּרוּךְ … מַלְבִּישׁ עֲרוּמִּים״. כִּי זָקֵיף, לֵימָא: ״בָּרוּךְ … זוֹקֵף כְּפוּפִים״. כִּי נָחֵית לְאַרְעָא, לֵימָא: ״בָּרוּךְ … רוֹקַע הָאָרֶץ עַל הַמָּיִם״. כִּי מְסַגֵּי, לֵימָא: ״בָּרוּךְ … הַמֵּכִין מִצְעֲדֵי גָבֶר״. כִּי סַיֵּים מְסָאנֵיהּ, לֵימָא: ״בָּרוּךְ … שֶׁעָשָׂה לִי כׇּל צׇרְכִּי״. כִּי אָסַר הֶמְיָינֵיהּ, לֵימָא: ״בָּרוּךְ … …
When he hears the cry of the cock let him say : "Blessed...Who hast given the cock intelligence to distinguish between day and night. " When he opens his eyes let him say: "Blessed... Who openest the eyes of the blind." When he straightens himself and sits up let him say : "Blessed...Who loosest them that are bound." When he has clothed himself let him say : "Blessed... Who clothest the naked." When he raises himself let him say : "Blessed... Who raisest up them that are bowed down." When …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
55ומשכיל על דבר ימצא
“One who considers a matter will find good.” Whoever reflects on the blessings will find this meaning in them.
Proverbs 16:20משלי ט״ז:כ׳
מַשְׂכִּיל עַל־דָּבָר יִמְצָא־טוֹב וּבוֹטֵחַ בַּה׳ אַשְׁרָיו:
He that giveth heed unto the word shall find good; And whoso trusteth in the L-RD, happy is he.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56קרוב ה׳ לנשברי לב
G-d is near to the brokenhearted and saves those crushed in spirit; brokenness of heart brings G-d near.
Psalms 34:19תהילים ל״ד:י״ט
קָרוֹב ה׳ לְנִשְׁבְּרֵי־לֵב וְאֶת־דַּכְּאֵי־רוּחַ יוֹשִׁיעַ:
The L-RD is nigh unto them that are of a broken heart, And saveth such as are of a contrite spirit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, יט.
57זבחי אלקים רוח נשברה
“The sacrifices of Elokim are a broken spirit; a broken and crushed heart, O G-d, You will not despise.” The Alter Rebbe notes the Name Elokim in the verse.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נא, יט.
Paragraph 19
58ובכל מאדך
The Shema commands love “with all your heart, with all your soul and with all your might.” The Alter Rebbe assigns the third, me’od, to teshuvah.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59גדולה תשובה
Rabbi Yonasan said, “Great is teshuvah, for it brings the redemption near,” from the verse “A redeemer will come to Zion, and to those who return from transgression.”
Yoma 86b:1–2יומא פ״ו ב:א׳-ב׳
אָמַר רַבִּי יוֹחָנָן: גְּדוֹלָה תְּשׁוּבָה שֶׁדּוֹחָה אֶת לֹא תַעֲשֶׂה שֶׁבַּתּוֹרָה, שֶׁנֶּאֱמַר: ״לֵאמֹר הֵן יְשַׁלַּח אִישׁ אֶת אִשְׁתּוֹ וְהָלְכָה מֵאִתּוֹ וְהָיְתָה לְאִישׁ אַחֵר הֲיָשׁוּב אֵלֶיהָ עוֹד הֲלֹא חָנוֹף תֶּחֱנַף הָאָרֶץ הַהִיא וְאַתְּ זָנִית רֵעִים רַבִּים וְשׁוֹב אֵלַי נְאֻם ה׳״. אָמַר רַבִּי יוֹנָתָן: גְּדוֹלָה תְּשׁוּבָה (שֶׁמְּקָרֶבֶת) אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וּבָא לְצִיּוֹן גּוֹאֵל וּלְשָׁבֵי פֶשַׁע בְּיַעֲקֹב״, מָה טַעַם ״וּבָא לְצִיּוֹן גּוֹאֵל״ — מִשּׁוּם דְּ״שָׁבֵי פֶשַׁע בְּיַעֲקֹב״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, ב.
60ויצא כברק חצו
“His arrow will go forth like lightning.” Here the lightning flash is the single, brief “thought” of G-dliness that gives life to creation.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ט, יד.
61היוצר יחד לבם
G-d “fashions their hearts together”: all creatures together, by a single thought.
Psalms 33:15תהילים ל״ג:ט״ו
הַיֹּצֵר יַחַד לִבָּם הַמֵּבִין אֶל־כׇּל־מַעֲשֵׂיהֶם:
He that fashioneth the hearts of them all, That considereth all their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, טו.
Paragraph 21
62ואני הוי״ה לא שניתי
“For I, Havayah, have not changed.” G-d’s essence is untouched by creation and by every era within it.
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)
63וזו היא עבודת ניצוץ הנשמה
Likkutei Torah refers to this maamar for the difference between the service of the spark of the soul enclothed in the body, “with all your heart,” and “with all your might,” the service of the soul’s essence, and links it to “unite our hearts.”
Kehot’s noteבלקו״ת ויקרא ג, ד. מציין לכאן.
Paragraph 22
64והיתה נפשו בארץ ציה ועיף
“My soul thirsts for You... in a parched and weary land without water.” The penitent’s distance becomes thirst for G-d.
Psalms 63:2תהילים ס״ג:ב׳
אֱלֹקִים אֵלִי אַתָּה אֲשַׁחֲרֶךָּ צָמְאָה לְךָ נַפְשִׁי כָּמַהּ לְךָ בְשָׂרִי בְּאֶרֶץ־צִיָּה וְעָיֵף בְּלִי־מָיִם:
O G-d, Thou art my G-d, earnestly will I seek Thee; My soul thirsteth for Thee, my flesh longeth for Thee, In a dry and weary land, where no water is.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ופרעה הקריב . . שהקריב את לבם של ישראל
“And Pharaoh drew near, and the children of Israel lifted their eyes... and cried out to G-d.”
Exodus 14:10שמות י״ד:י׳
וּפַרְעֹה הִקְרִיב וַיִּשְׂאוּ בְנֵי־יִשְׂרָאֵל אֶת־עֵינֵיהֶם וְהִנֵּה מִצְרַיִם נֹסֵעַ אַחֲרֵיהֶם וַיִּירְאוּ מְאֹד וַיִּצְעֲקוּ בְנֵי־יִשְׂרָאֵל אֶל־ה׳
And when Pharaoh drew nigh, the children of Israel lifted up their eyes, and, behold, the Egyptians were marching after them; and they were sore afraid; and the children of Israel cried out unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, י. תנחומא שם.
66ופרעה הקריב ואמרו רז״ל שהקריב את לבם של ישראל לאביהם שבשמים
The Midrash expounds “And Pharaoh drew near”: he brought the punishment near to himself, and brought Israel near to teshuvah.
Midrash Tanchuma, Beshalach 8:2–3מדרש תנחומא, בשלח ח׳:ב׳-ג׳
וּפַרְעֹה הִקְרִיב, הִקְרִיב אֶת הַפֻּרְעָנוּת לָבוֹא עָלָיו, וְהִקְרִיב אֶת יִשְׂרָאֵל לִתְשׁוּבָה. כֵּיוָן שֶׁרָאוּ שֶׁשָּׁבוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶם וְחָנוּ לִפְנֵי פִּי הַחִירֹת לִפְנֵי בַּעַל צְפֹן, אָמַר פַּרְעֹה: בַּעַל צְפֹן הִסְכִּים עַל גְּזֵרָתִי לְאַבְּדָם בַּמַּיִם. הִתְחִיל לְזַבֵּחַ לְקַטֵּר וּלְנַסֵּךְ לַעֲבוֹדָהַ זָרָה. לְכָךְ נֶאֱמַר וּפַרְעֹה הִקְרִיב.
When Pharaoh drew nigh (ibid. 14:10); that is, when he drew nigh to the retribution that was to befall him and (when) he drew Israel nigh to repentance. When they saw that Israel had turned back and had encamped near Baal-Saphon and Pi-Hahiroth, Pharaoh declared: “Baal-Saphon concurs in my decision to destroy them in the water.” Thereupon he began to offer sacrifices, to burn incense, and to pour libations before the idols. Hence it is said: When Pharaoh drew nigh.
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
67והנה טוב זה מלאך החיים
In its list of commandments, on redeeming one’s son, the Zohar says that two appointees stand over a person, one of life and one of death: “And behold, it was good” is the angel of life, “very” is the angel of death.
Bereshit Rabbah 9:9בראשית רבה ט׳:ט׳
אמר ר׳ זעירא: הנה טוב מאד, זו גן עדן. והנה טוב מאד, זו גיהינום. וכי גיהינום טוב מאוד אתמהא?! משל למלך שהיה לו פרדס והכניס לתוכו פועלים, ובנה אוצר על פתחו. אמר כל מי שהוא מתכשר במלאכת הפרדס יכנס לאוצרו, וכל מי שאינו מתכשר במלאכת הפרדס אל יכנס לאוצרו. כך כל מי שהוא מסגל במצות ומעשים טובים הרי גן עדן, וכל מי שאינו מסגל במצות ומעשים טובים הרי גיהינום:
Rabbi Ze’eira said: “Behold it was very good” – this is the Garden of Eden; “and behold it was very good” – this is Gehenna. Is Gehenna, then, very good? This is a rhetorical question. This is analogous to a king who had an orchard. He stationed laborers there and he built a storage house at its entrance. He said: ‘Anyone who performs successfully in the labor of the orchard, he may enter its treasury; anyone who does not perform successfully in the labor of the orchard, he may not …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 14aזח״א יד, א
Zohar II, 68bזח״ב סח, ב
Kehot’s noteב״ר ט, ט. ילקוט שמעוני בראשית רמז טז. זח״א יד, א. זח״ב סח, ב. ועוד. ראה גם לעיל ט, א. סט, ד. לקו״ת בחוקותי מז, ג בשם מדרש. וראה שם נשא כח, ג.
68והנה טוב זה מלאך החיים. מאד זה מלאך המות
Rabbi Shmuel bar Yitzchak expounds “And behold, it was very good”: “good” is the angel of life, and “very good” is the angel of death.
Bereshit Rabbah 9:10בראשית רבה ט׳:י׳
אמר רבי שמואל בר יצחק: הנה טוב מאד, זה מלאך חיים. והנה טוב מאד, זה מלאך המות. וכי מלאך המות טוב מאד אתמהא?! אלא למלך, שעשה סעודה וזימן את האורחים, והכניס לפניהם תמחוי מלא כל טוב. אמר: כל שהוא אוכל ומברך את המלך יאכל ויערב לו, וכל מי שהוא אוכל ואינו מברך את המלך יותז ראשו בסייף. כך כל מי שהוא מסגל במצות ומעשים טובים הרי מלאך חיים, וכל מי שאינו מסגל במצות ומעשים טובים הרי מלאך המות:
Rabbi Shmuel bar Yitzḥak said: “Behold it was very good” – this is the angel of life; “and behold it was very good” – this is the angel of death. Is the angel of death, then, “very good”? This is a rhetorical question. Rather, it is analogous to a king who prepared a feast, invited the guests and brought before them a serving dish filled with all kinds of delicacies. He said: ‘Anyone who eats and blesses the king, let him eat and enjoy himself, but anyone who eats and …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
69והנה טוב זה מלאך החיים. מאד זה מלאך המות
The Yalkut brings the same Midrash on “very good.”
Yalkut Shimoni on Torah 16:11ילקוט שמעוני על התורה ט״ז:י״א
… כָּךְ כָּל מִי שֶׁמְּסַגֵּל מִצְוֹת וּמַעֲשִׂים טוֹבִים יִכָּנֵס לְגַן עֵדֶן, וְאִם לָאו, הֲרֵי גֵּיהִנֹּם. וְהִנֵּה טוֹב, זֶה מַלְאָךְ חַיִּים. מְאֹד, זֶה מַלְאָךְ הַמָּוֶת לְמֶלֶךְ שֶׁעָשָׂה סְעוּדָה וְזִמֵּן אֶת הָאוֹרְחִים וְאָמַר כָּל מִי שֶׁאוֹכֵל וּמְבָרֵךְ אֶת הַמֶּלֶךְ יֹאכַל וְיֶעֱרַב לוֹ, וְאִם לָאו יֻתַּז רֹאשׁוֹ בְּסָיִף. וְהִנֵּה טוֹב, זוֹ מִדַּת טוֹב, מְאֹד, זוֹ מִדַּת פֻּרְעָנוּת. וְכִי מִדַּת הַפֻּרְעָנוּת טוֹבָה הִיא, אֶלָּא שׁוֹקֵד עַל הַפֻּרְעָנוּת הֵיאַךְ לַהֲבִיאָהּ כָּל הַמִּדּוֹת בָּטְלוּ מִדָּה בְּמִדָּה לֹא בָּטְלָה. וְהִנֵּה טוֹב מְאֹד, הוּא אָדָם, אַתְיָן דְּדֵין כְּאַתְיָן דְּדֵין. …
Torat Emet (CC-BY-NC)
70ביתר שאת ויתר עז
Yaakov blesses Reuven as “first in rank and first in power.” The Alter Rebbe borrows the words for the heightened intensity of the penitent’s love.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
71על כן ירום ראש
“From a stream on the way he will drink; therefore he will lift up his head.” The Alter Rebbe borrows the words for the soul’s “head” being raised.
Psalms 110:7תהילים ק״י:ז׳
מִנַּחַל בַּדֶּרֶךְ יִשְׁתֶּה עַל־כֵּן יָרִים רֹאשׁ:
He will drink of the brook in the way; Therefore will he lift up the head.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72שע״י בחי׳ שמאל דוחה . . ומתנשא בבחי׳ עבודת הראש
The Tzemach Tzedek writes that the verse can also be explained the other way: through the “raising of the head,” contemplating G-d’s unity in one’s mind and understanding, a person afterwards humbles himself, as in “a person should always incite his good inclination against his evil inclination,” and that is “the left pushes away.”
Kehot’s noteבאוה״ת פ׳ בשלח ע׳ תסג כתב ע״ז וז״ל: ”ויש לפרש גם כן להפך שעל ידי הרמת ראש שהוא ענין ההתבוננות במוחו ותבונתו אחדות ה׳ עי״ז אח״כ יהי׳ משפיל א״ע ע״ד לעולם ירגיז אדם יצ״ט על יצה״ר וזהו השמאל דוחה”. עכ״ל, ע״ש.
73הנזכר בלקו״א
Chapter 50 of the Tanya describes a love that surpasses all others “as gold surpasses silver”: a love like flames of fire, from the supernal Gevuros of Binah.
Kehot’s noteפרק נ.
Paragraph 24
74וימינו תחבקני
The second half of the opening verse, now explained as the Torah and mitzvos that hold a person after prayer.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75קדש לי כל בכור
“Sanctify to Me every firstborn,” the opening of the first section written in the tefillin.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76פ׳ ראשונה קדש . . רמז לחכמה
There the Alter Rebbe says that the section “Kadesh” is the level of Chochmah, the mochin of Abba (the seat of memory), which is why it says “and as a remembrance between your eyes,” and that only what is encompassing (makif) repels the external forces.
Kehot’s noteראה לעיל כו, ב.
77כי ישאלך בנך מה זאת
“When your son asks you tomorrow, ‘What is this?’,” from the second section of the tefillin.
Exodus 13:14שמות י״ג:י״ד
וְהָיָה כִּי־יִשְׁאָלְךָ בִנְךָ מָחָר לֵאמֹר מַה־זֹּאת וְאָמַרְתָּ אֵלָיו בְּחֹזֶק יָד הוֹצִיאָנוּ ה׳ מִמִּצְרַיִם מִבֵּית עֲבָדִים:
And it shall be when thy son asketh thee in time to come, saying: What is this? that thou shalt say unto him: By strength of hand the L-RD brought us out from Egypt, from the house of bondage;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78השמרו לכם
“Beware for yourselves, lest your heart be seduced,” from the section “And it will be, if you listen,” the fourth section of the tefillin.
Deuteronomy 11:16דברים י״א:ט״ז
הִשָּׁמְרוּ לָכֶם פֶּן יִפְתֶּה לְבַבְכֶם וְסַרְתֶּם וַעֲבַדְתֶּם אֱלֹקִים אֲחֵרִים וְהִשְׁתַּחֲוִיתֶם לָהֶם:
Take heed to yourselves, lest your heart be deceived, and ye turn aside, and serve other gods, and worship them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
79והר סיני עשן כולו מפני אשר ירד עליו ה׳ באש
At the giving of the Torah, Mount Sinai was all in smoke because G-d descended upon it in fire.
Exodus 19:18שמות י״ט:י״ח
וְהַר סִינַי עָשַׁן כֻּלּוֹ מִפְּנֵי אֲשֶׁר יָרַד עָלָיו ה׳ בָּאֵשׁ וַיַּעַל עֲשָׁנוֹ כְּעֶשֶׁן הַכִּבְשָׁן וַיֶּחֱרַד כׇּל־הָהָר מְאֹד:
Now mount Sinai was altogether on smoke, because the L-RD descended upon it in fire; and the smoke thereof ascended as the smoke of a furnace, and the whole mount quaked greatly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80שירדה שנאה
The Talmud explains the name Sinai: the mountain on which hatred (sin’ah) descended toward the idolaters. The Alter Rebbe reads it as the hatred of evil itself.
Shabbat 89a:7שבת פ״ט א:ז׳
… דְּרַב חִסְדָּא וְרַבָּה בְּרֵיהּ דְּרַב הוּנָא דְּאָמְרִי תַּרְוַויְיהוּ: מַאי ״הַר סִינַי״? הַר שֶׁיָּרְדָה שִׂנְאָה לְאֻמּוֹת הָעוֹלָם עָלָיו. וְהַיְינוּ דְּאָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: חֲמִשָּׁה שֵׁמוֹת יֵשׁ לוֹ: מִדְבַּר צִין — שֶׁנִּצְטַוּוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר קָדֵשׁ — שֶׁנִּתְקַדְּשׁוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר קְדֵמוֹת — שֶׁנִּתְּנָה קְדוּמָה עָלָיו; מִדְבַּר פָּארָן —
William Davidson, Vocalized Aramaic (CC-BY-NC)
81והר סיני . . שירדה שנאה להעכו״ם
The words here quote Shabbat 89b:1; the passage is shown below.
Shabbat 89b:1שבת פ״ט ב:א׳
שֶׁפָּרוּ וְרָבוּ יִשְׂרָאֵל עָלָיו; מִדְבַּר סִינַי — שֶׁיָּרְדָה שִׂנְאָה לְאוּמּוֹת הָעוֹלָם עָלָיו. וּמָה שְׁמוֹ? ״חוֹרֵב״ שְׁמוֹ. וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: ״הַר סִינַי״ שְׁמוֹ. וְלָמָּה נִקְרָא ״הַר חוֹרֵב״ — שֶׁיָּרְדָה חוֹרְבָּה לְאוּמּוֹת הָעוֹלָם עָלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, ב.
82תכלית שנאה שנאתים
“I hate them with utmost hatred; they have become enemies to me.” The Alter Rebbe applies it to the hatred of evil.
Psalms 139:22תהילים קל״ט:כ״ב
תַּכְלִית שִׂנְאָה שְׂנֵאתִים לְאוֹיְבִים הָיוּ לִי:
I hate them with utmost hatred; I count them mine enemies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83מימינו אש דת למו
“From His right hand, a fiery law for them”: the Torah given at Sinai is fire.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, ב.
84כהמס דונג מפני אש
“As wax melts before fire, so shall the wicked perish before G-d.”
Psalms 68:3תהילים ס״ח:ג׳
כְּהִנְדֹּף עָשָׁן תִּנְדֹּף כְּהִמֵּס דּוֹנַג מִפְּנֵי־אֵשׁ יֹאבְדוּ רְשָׁעִים מִפְּנֵי אֱלֹקִים:
As smoke is driven away, so drive them away; As wax melteth before the fire, So let the wicked perish at the presence of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, ג.
Paragraph 26
85צדקה תרומם גוי
“Charity uplifts a nation.” Charity raises a person up to G-d’s embrace.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד. נסמן לעיל א, ב.
86יאר ה׳ פניו אליך
From the Priestly Blessing: “May Havayah make His face shine to you.” Charity brings a person “face to face” with G-d.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
87ונתנו איש כפר נפשו
The census verse: each man gives a ransom for his soul when they are numbered. The Alter Rebbe reads the ransom as charity and bifkod as a lack to be repaired.
Exodus 30:12שמות ל׳:י״ב
כִּי תִשָּׂא אֶת־רֹאשׁ בְּנֵי־יִשְׂרָאֵל לִפְקֻדֵיהֶם וְנָתְנוּ אִישׁ כֹּפֶר נַפְשׁוֹ לַה׳ בִּפְקֹד אֹתָם וְלֹא־יִהְיֶה בָהֶם נֶגֶף בִּפְקֹד אֹתָם:
’When thou takest the sum of the children of Israel, according to their number, then shall they give every man a ransom for his soul unto the L-RD, when thou numberest them; that there be no plague among them, when thou numberest them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, יב.
88ע״פ שאו את ראש כו׳ לגלגלתם
Kehot notes that this closing reference is an addition by the Tzemach Tzedek and is missing in Manuscript 1824.
Kehot’s noteזה הוספה מכ״ק הצ״צ, ובבוך 1824 ליתא. ראה לקו״ת במדבר א, ב.
89שאו את ראש כו׳ לגלגלתם
The command to count Israel in the wilderness: “Lift up the head of all the congregation... by their polls.”
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Torah Ohr · Parshas Ki Sisa · Maamar 2
זה יתנו כל העובר על הפקודים מחצית השקל…
This they shall give, everyone who passes over among the counted
A Jew’s love of G-d has two halves: the love born of contemplating G-d’s oneness, which is commanded, lies within a person’s choice and is required even of one who has sinned (the half-shekel); and the great love that comes from above as a gift, to each soul by its measure, which completes the shekel’s twenty gerah.
The maamar in brief
The maamar opens with the half-shekel verse and with “Her husband is known in the gates”: G-d gives every soul its love and awe, each according to its measure. If so, what is left to free choice? The answer lies in two readings of “And you shall love.” As a command, it is the love born of contemplation: grasping that creation changed nothing in G-d, that the worlds are nullified before Him as speech is before thought, and that He is beyond even the highest thought. Such love gives over a person’s thought, speech and action; and since one cannot be without thought, he binds them to the Supernal Will through the Torah and mitzvos, which come from Chochmah, above thought. This love is every person’s duty and in his choice. As a promise, it is ahavah rabbah, a love from above that contemplation cannot reach: the “holy shekel” of silver, read as longing, from the encompassing light. Each love comprises ten powers, together the twenty gerah. Not everyone receives the second, but the first is the half-shekel that every Jew must give, even one who has sinned. A closing note applies this to serving G-d with joy.

Outline
	1Her husband is known in the gatesAll love and awe of G-d come from Him, to each soul by its measure, through the four gates of love, awe, Torah and mitzvos. Then what depends on free choice? The Shema and “And you shall love” will answer.¶1–2
	2The first love: contemplating G-d’s oneness“And you shall love” as a command is the love born of contemplation: G-d is unchanged by creation; the worlds, one divine utterance, are nullified before Him as speech before thought; He is above all thought; so one should love Him with all one’s heart, soul and might.¶3–4
	3Giving over thought, speech and action“With all your soul” is giving over one’s thought, speech and action; since one cannot be without thought, one binds them to the Supernal Will through Torah and mitzvos, which, like hair drawn from the brain, come from Chochmah above thought.¶5–6
	4The second love: ahavah rabbah from aboveThe first love is every person’s duty and in his choice. “You will love” is ahavah rabbah, which comes from above beyond contemplation: the holy shekel of silver (longing), weighed to each soul, from the light that encompasses all worlds.¶7–8
	5Twenty gerah and the census of the soulsThe four hundred shekels of silver are the four hundred worlds of longing; each of the two loves comprises ten powers, making twenty gerah; the census verse speaks of the souls; but the great love does not come to everyone.¶9–10
	6The half-shekel every Jew must giveThe first love, giving over one’s soul with its ten powers, is the half-shekel required of all, even one who has transgressed. A closing note: serving G-d with joy is the half-shekel; “Rejoice, righteous ones, in G-d” is the second half.¶11


Key concepts
	great love (ahavah rabbah)אהבה רבה
	A love of G-d that comes to a person from above, beyond what contemplation can produce, given to each soul by its measure. Here it is the “holy shekel” of silver and the second half of the shekel.

	contemplationהתבוננות
	Sustained reflection with the mind on G-d’s oneness: that creation changed nothing in Him and that the worlds are nullified before Him. It is the source of the first, commanded love, and lies within a person’s choice.

	nullification (bittul)ביטול
	Being as nothing before what is higher, as speech is before thought. The worlds are nullified before G-d, and the commanded love asks a person to nullify his own thought, speech and action in the One.

	self-sacrifice (mesirus nefesh)מסירות נפש
	Giving over one’s soul, which is expressed in thought, speech and action, entirely to G-d. In practice it means binding all three to the Supernal Will through Torah and mitzvos.

	the half-shekelמחצית השקל
	In the maamar, the first love with the soul’s ten powers, which every Jew must give, even one who has transgressed; the great love from above is the other half that makes the twenty gerah.

	the light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	Divine light too great to enter the worlds, which affects them from beyond. The maamar finds it in “passing to the merchant” (over lasocher) and makes it the source of the great love from above.


Section 1 · ¶1–2
Her husband is known in the gates
1זה יתנו1 כל העובר על הפקודים2 מחצית השקל בשקל הקודש עשרים גרה השקל מחצית השקל תרומה להוי״ה וגו׳.
“This they shall give, everyone who passes over among the counted: half a shekel, by the holy shekel — the shekel is twenty gerah — half a shekel as an offering to G-d,” etc.
The maamar opens with Exodus 30:13: everyone counted in the census is to give half a shekel, measured by the “holy shekel” of twenty gerah, as an offering to G-d. By the end, the Alter Rebbe will read each phrase of this verse as a stage in a Jew’s love of G-d.


כתיב נודע בשערים בעלה3 שהקב״ה הוא בעל של כל נשמה מישראל שמשפיע לכל או״א [אחד ואחד]. שכל אהבה או יראה שיש לכל נשמה מישראל הכל הוא מאתו ית׳ ולכל חד לפום שיעורא דיליה.4
It is written, “Her husband is known in the gates”: that the Holy One, blessed be He, is the husband of every soul of Israel, Who bestows upon each and every one. For every love or awe that any soul of Israel has, all of it is from Him, may He be blessed, and to each one according to his own measure.
Proverbs 31:23 says of the woman of valor that “her husband is known in the gates.” The Alter Rebbe reads the husband as G-d and the wife as each Jewish soul: every love or awe of G-d that a soul has is His gift, given to each in a measure suited to that soul. The phrase “according to his own measure” echoes the Zohar on this verse, which reads she’arim, “gates,” as what each person “measures” (meshaer) in his heart.


ולפי מה שנכנס בשערים שהם ד׳ שערים אהבה ויראה תורה ומצות כנודע כנגד ד׳ אותיות הוי״ה ב״ה.5
And according to how he enters into the gates — which are four gates: love and awe, Torah and mitzvos, as is known — corresponding to the four letters of Havayah, blessed be He.
The gates through which G-d becomes “known” to the soul are four: love, awe, Torah and mitzvos, corresponding to the four letters of the Name Havayah. How much of G-d a person comes to know depends on how far he enters through these gates.




2ולהבין זה אם הכל ממנו ית׳ א״כ מהו הבחירה לאדם. ובודאי יש דבר התלוי בבחירתו של אדם.
Now, to understand this: if everything is from Him, may He be blessed, then what is man’s free choice? And there is certainly something that depends on a person’s choice.
If every love and awe a person has comes from G-d, what is left for his own free choice? Yet something must certainly depend on a person’s choice, and the maamar sets out to show what.


ולבאר זה מה תלוי בבחירתו ומה בא מלמעלה. כתיב שמע ישראל6 ה׳ אלהינו ה׳ אחד. ואהבת כו׳.
To explain this — what depends on his choice and what comes from above: it is written, “Hear, O Israel, G-d is our G-d, G-d is One. And you shall love,” etc.
The answer will come from the Shema and the verse that follows it, “And you shall love.” Together they show which love a person must reach by his own effort and which comes to him from above.




Section 2 · ¶3–4
The first love: contemplating G-d’s oneness
3והנה בואהבת יש ב׳ פירושים. אחד לשון צווי7 שתאהוב אותו. וא׳ לשון עתיד שתבא האהבה ממילא.8 וענין אהבה הראשונה היא מההתבוננות.
Now, in “And you shall love” there are two interpretations. One is the language of a command: that you should love Him. And one is the language of the future: that the love will come of itself. And the first love is from contemplation.
The Hebrew ve’ahavta can be read as a command, “You shall love,” or as a promise, “you will love,” a love that comes by itself. The first, commanded love is the one a person reaches through contemplation.


והיינו להבין בדעתו אחדותו ית׳ בשבעה רקיעים ובארבע רוחות ואני ה׳ לא שניתי9 שאין לו שום שינוי
That is: to understand in one’s mind His unity, may He be blessed, in the seven heavens and in the four directions, and “I, Havayah, have not changed” — that He has no change whatsoever;
This contemplation is to grasp with one’s mind that G-d is One throughout the seven heavens and the four directions of the world, that is, throughout all creation. The verse “I, Havayah, have not changed” teaches that creating the world brought no change in Him at all.


כמו קודם בריאת העולם כן הוא ממש עתה כי כל העולמות בטלים בבטול גמור נגדו כידוע כי שמש ומגן10 כו׳11
just as before the creation of the world, so is He exactly now. For all the worlds are nullified in complete nullification (bittul) before Him, as is known [from] “For a sun and a shield,” etc.
He is exactly as He was before the world was created, because all the worlds are utterly nullified before Him. The allusion to “For a sun and a shield is Havayah Elokim” refers to the known explanation that the Name Elokim shields the creatures from G-d’s light, the way a sheath screens the sun.


ואף שנראה לנו העולמות ליש הוא שקר גמור.12 כי בדבר ה׳ שמים נעשו13 וברוח פיו כו׳.
And even though the worlds appear to us as something that exists (yesh), this is an utter falsehood. For “By the word of G-d the heavens were made, and by the breath of His mouth,” etc.
So the worlds’ appearance of independent existence is “an utter falsehood”: they exist only through G-d’s word, as the verse says the heavens were made “by the word of G-d.” The next paragraph explains this through the analogy of thought and speech.




4ומבשרי אחזה14 כו׳. כמו באדם בתחלה כשחושב אזי מחשבתו באחדות גמור אתו בלי שום התחלקות כלל
“And from my flesh I behold,” etc.: as with a person — at first, when he thinks, his thought is in complete unity with him, without any division at all;
Job’s words “from my flesh I behold G-d” are the basis for learning about G-d from the human soul. In a person, a thought, while it is still only thought, is wholly one with the thinker, with no division at all.


ואח״כ כשיוצא מפיו הוא נפרד מאתו. כן כל העולמות קודם הבריאה היו באחדות גמור אתו ית׳.
and afterwards, when it comes out of his mouth, it is separate from him. So [too], all the worlds, before the creation, were in complete unity with Him, may He be blessed.
Once the words are spoken, they become separate from the speaker. In the same way, before creation all the worlds were wholly one with G-d.


וכמו שבטל הדבור אצל המחשבה בבטול גמור כי ברגע א׳ יכול לחשוב דברים עד אין קץ.
And just as speech is nullified before thought in complete nullification — for in a single moment one can think of things without end —
Speech is as nothing next to thought: in a single moment the mind can think without end, while speech brings out only a few words at a time. This is the measure of speech’s nullification before thought.


כן כל העולמות שהם רק דבור א׳ והוא נמשך מחכמתו ית׳ כדכתיב ויצא כברק15 כו׳. ובטובו מחדש בכל יום כו׳.
so [too] all the worlds, which are only a single utterance; and it is drawn from His Chochmah (wisdom), may He be blessed, as it is written, “And it shall go forth like lightning,” etc. And “In His goodness He renews every day,” etc.
All the worlds together are only a single divine “utterance,” drawn from G-d’s Chochmah, which the maamar likens to lightning with a verse from Zechariah. This utterance is renewed every day, as the morning prayer says, “In His goodness He renews every day [the work of creation].”


וגם אחר הבראם הרי אצל הקב״ה אין דבורו מובדל ממנו ית׳ ח״ו [חס ושלום] כי אין לך דבר שחוץ ממנו כו׳.
And even after they were created, with the Holy One, blessed be He, His speech is not separate from Him, may He be blessed, G-d forbid; for there is nothing that is outside Him, etc.
Unlike human speech, G-d’s speech never becomes separate from Him, even after the worlds are created, because nothing exists outside Him.


וכמ״ש בתניא (פכ״א) ולכן קמיה כולא כלא חשיב ממש16 וגם העולמות בטלים זה בזה ומה שלמעלה
As is written in the Tanya (ch. 21): “And therefore before Him all is considered as truly nothing.” And the worlds, too, are nullified one to another: that which above is
Tanya ch. 21 draws the conclusion: before Him all is considered as nothing. The Alter Rebbe adds that the worlds are also nullified to one another in a chain, each lower world to the one above it.


בחי׳ דבור נק׳ למטה נגד עולם התחתון בחינת מחשבה ובטל אצלו כמו שהדבור של הרב נעשה בחי׳ מחשבה אצל התלמיד כו׳
the level of speech is called, below, relative to the lower world, the level of thought, and [the lower world] is nullified before it — just as the teacher’s speech becomes the level of thought for the student, etc.,
What counts as “speech” in a higher world is, for the world below it, as lofty and hidden as “thought,” and the lower world is nullified before it. So too a teacher’s spoken words are, for the student, as deep as thought.


כנודע (ועמ״ש ע״פ כאשר דברת לאמר17 בפ׳ שלח)18 וזהו לית מחשבה תפיסא ביה כלל דהיינו אף עולמות עליונים מאד שהם בחי׳ מחשבה הם בטלים אצלו ית׳ ולא תפיסא ביה כלל כי הוא למעלה ממחשבה.
as is known (and see what is written on [the verse] “As You have spoken, saying,” in Parshas Shelach). And this is [the meaning of] “No thought can grasp Him at all”: that is, even very high worlds, which are the level of thought, are nullified before Him, may He be blessed, and do not grasp Him at all, for He is above thought.
Even the highest worlds, which stand at the level of “thought,” are nullified before G-d and cannot grasp Him; this is the meaning of the phrase “no thought can grasp Him at all.” The bracketed note sends the reader to Likkutei Torah, Shelach, on the verse “As You have spoken, saying.”


וזהו סתימא דכל סתימין טמירא וכו׳ אף מעולמות הנק׳ סתימא וטמירא הוא סתים וטמיר ולית מחשבה
And this is [the meaning of] “the Hidden of all hidden ones, concealed,” etc.: even from the worlds that are called “hidden” and “concealed,” He is hidden and concealed, and no thought
Likewise G-d is called “the Hidden of all hidden ones”: even worlds that are themselves called hidden and concealed are revealed compared to Him. No thought grasps Him.


תפיסא ביה וע״ז נאמר הצווי ואהבת את הוי״ה אלקיך שיתבונן כ״כ [כל כך] באחד ממש שיהיה הוי״ה אלקיך בכל לבבך ובכל נפשך ובכל מאדך19
can grasp Him. And of this the command was said, “And you shall love Havayah your G-d”: that he should contemplate the true One so deeply that Havayah be “your G-d” (Elokecha), “with all your heart and with all your soul and with all your might” —
Here the Alter Rebbe returns to the command “And you shall love Havayah your G-d.” A person is to contemplate G-d’s true oneness so deeply that Havayah, Who transcends all, becomes “your G-d,” one’s own, with all one’s heart, soul and might.


דהיינו מחדו״מ [מחשבה דבור ומעשה] שלא יהיה לו מחדו״מ [מחשבה דבור ומעשה] כלל רק בטלים בא׳ שהוא למעלה מן המחשבה ולית מחשבה תפיסא ביה כי האדם אינו יכול לחשוב רק דבר גשמי וזהו שקר גמור כו׳.
that is, thought, speech and action: that he should have no thought, speech and action at all, but only [that they be] nullified in the One, Who is above thought, and “no thought can grasp Him.” For a person can think only of a physical thing, and this is an utter falsehood, etc.
The text explains this as a person’s thought, speech and action: none of them should remain his own, but all should be nullified in the One, Who is above thought. Human thought can grasp only physical things, and their seeming reality is “an utter falsehood.”




Section 3 · ¶5–6
Giving over thought, speech and action
5וזהו בכל נפשך מסירת נפש. כי נפש של אדם הוא מחדו״מ [מחשבה דבור ומעשה] והכל למסור ולהיות בטל באחד ממש.
And this is “with all your soul”: self-sacrifice (mesirus nefesh). For a person’s soul is thought, speech and action, and all of it is to be given over and to be nullified in the One, truly.
The words “with all your soul” mean giving over the soul entirely to G-d. Since the text identifies a person’s soul with his thought, speech and action, all three are to be given over and nullified in the true One.


אבל להיות שזה בלתי אפשר שיהיה בלי מחשבה כלל לכן צריך לקשר מחשבתו ודבורו ומעשיו להיו׳ [להיות] מרכבה לרצון העליון ב״ה בתורה ובמצות דאורייתא מחכמה נפקת20 שהוא למעלה מן המחשבה.
But since it is impossible for there to be no thought at all, therefore one must bind his thought, his speech and his action to be a chariot (merkavah) for the Supernal Will, blessed be He, in the Torah and in the mitzvos; for “the Torah comes forth from Chochmah (wisdom),” which is above thought.
Yet a person cannot simply be without thought. So he is to bind his thought, speech and action to G-d’s will through the Torah and mitzvos, becoming a “chariot” for it, a vehicle with no will of its own; and since the Torah comes from Chochmah, which is above thought, through it he is joined to what thought cannot grasp.




6וזהו כל העושה מצוה אחת21 כהלכתה22 וכו׳. ואף שהתורה נתלבשה בדברים גשמיים איסור והיתר וכדומה. וכ״ש [וכל שכן] מעשה המצות שהם בדברים גשמיים ממש כמו צדקה בממון וכיוצא.
And this is [the meaning of] “Whoever performs one mitzvah according to its halachah,” etc. And even though the Torah has been clothed in physical matters — the forbidden and the permitted, and the like — and all the more so the performance of the mitzvos, which are in truly physical things, such as charity with money, and the like,
The saying about one who performs a single mitzvah shows the worth of even one mitzvah done as the law requires, for through it a person is bound to G-d’s will. Yet the Torah deals with physical matters, such as what is forbidden and what is permitted, and the mitzvos are done with physical things, such as giving money to charity.


הוא כמשל השערות הנמשכות מהמוח שאין במוח בחי׳ שערות כלל כן הוא התורה והמצות אף שהם דברים גשמיים עכ״ז [עם כל זה] אורייתא מחכמה נפקת23 כו׳.
it is like the analogy of the hairs drawn from the brain, though in the brain there is no aspect of hair at all. So it is with the Torah and the mitzvos: even though they are physical things, nevertheless “the Torah comes forth from Chochmah,” etc.
Hair grows from the head and draws its life from the brain, yet nothing like hair exists in the brain itself. So the Torah and mitzvos are clothed in physical things, yet their source is G-d’s Chochmah, which is above thought.




Section 4 · ¶7–8
The second love: ahavah rabbah from above
7ודבר זה חובה על כל אדם24 להתבונן בזה היטב. וזה תלוי בבחירתו. ופי׳ הב׳ של ואהבת את הוי״ה לשון עתיד הבא ממילא הוא בחי׳ אהבה רבה הבאה מלמעלה מאתו ית׳.
And this matter is an obligation upon every person: to contemplate it well. And this depends on his choice. And the second interpretation of “And you shall love Havayah,” the language of the future — [a love] that comes of itself — is the level of great love (ahavah rabbah) that comes from above, from Him, may He be blessed.
Contemplating G-d’s oneness as described is every person’s duty and lies within his free choice; this is what depends on him. The second reading of “And you shall love,” as a promise, is ahavah rabbah, a great love that comes as a gift from above and not through a person’s own effort.


ובזה פי׳ שמע לשון שמיעה שאינו יכול להיות בו שום התבוננות כלל שהוא למעלה מההתבוננות.
And accordingly, “Hear” (shema) is interpreted in the sense of hearing: something in which there can be no contemplation at all, for it is above contemplation.
The word “Hear” (shema) here means receiving what one cannot reach by reasoning: it is heard, as it were, from above. Ahavah rabbah is above contemplation and cannot be produced by it.




8וזה נק׳ שקל הקדש כסף לשון נכסף נכספת25 בחי׳ אהבה רבה הבאה מלמעלה במשקל כל חד לפום שיעורא דיליה בבחי׳ עשה טוב וסור מרע צריך להיות בתכלית והוא בחי׳ עובר לסוחר26 לשון סחור סחור27 סוכ״ע.
And this is called “the holy shekel,” silver (kesef), from the language of “you longed greatly” (nichsof nichsafta): the level of great love that comes from above, by weight, each one according to his own measure in the level of “do good and turn from evil,” [which] must be to the utmost. And it is the level of “passing to the merchant” (over lasocher), from the language of “around, around” (s’chor s’chor): the light that encompasses all worlds (sovev kol almin).
The “holy shekel” is the great love that comes from above: kesef, silver, is read as kisufin, longing, as in Lavan’s words “you longed greatly” (nichsof nichsafta), and a shekel is a weight, for this love is given to each soul by its own measure. Each receives it in the measure of his “do good and turn from evil,” his doing the mitzvos and keeping from sin, which the text says must be to the utmost. The verse’s “passing to the merchant” (over lasocher) is read through s’chor s’chor, “around, around,” as pointing to the light that encompasses all worlds (sovev kol almin), the transcendent source of this love.




Section 5 · ¶9–10
Twenty gerah and the census of the souls
9וזהו ארבע מאות שקל כסף בחי׳ ד׳ מאות עלמין דכסופין28 לעלמא דאתי. וזהו עשרים גרה השקל.
And this is “four hundred shekels of silver”: the level of the four hundred worlds of longing (kisufin) in the World to Come. And this is “the shekel is twenty gerah.”
Avraham paid Efron “four hundred shekels of silver,” and the maamar reads them as the four hundred “worlds of longing” in the World to Come, of which the Zohar speaks. The longing love is then tied to the half-shekel verse’s “twenty gerah.”


כי כל א׳ משני בחי׳ אהבה הנ״ל כלולה מעשר שכל ומדות כנודע ובחי׳ אה״ר [אהבה רבה] הבאה מלמעלה ג״כ כלולה מעשר.
For each one of the two levels of love mentioned above comprises ten, intellect and the emotive attributes (middos), as is known; and the level of great love that comes from above also comprises ten.
Each of the two loves comprises ten powers, the soul’s intellect and emotions. The first love has ten, and the great love from above has ten more; together they make the twenty gerah of the full shekel.




10וזהו עשרים גרה השקל. וזהו כי תשא את ראש בני ישראל לפקודיהם דהיינו נשמות הנק׳ ראש לפקודיהם לשון29
And this is “the shekel is twenty gerah.” And this is “When you lift up the head of the children of Israel lifkudeihem (according to their count)”: that is, the souls, which are called “head”; lifkudeihem is from the language of
The words “the shekel is twenty gerah” stand for the full measure of both loves. In the census verse, “when you lift up the head of the children of Israel,” the “head” is the souls, and lifkudeihem, usually “according to their count,” is read in the sense of the verb pakad.


וה׳ פקד את שרה30 וכו׳ ונתנו איש כפר נפשו31 לה׳. אך שלא לכל אדם באה לו אהבה רבה הנ״ל.
“And G-d remembered (pakad) Sarah,” etc. “And they shall give each man a ransom for his soul to G-d.” But the great love mentioned above does not come to every person.
In Genesis 21:1, G-d “remembered” (pakad) Sarah and gave her a son; the census verse continues that each man gives “a ransom for his soul.” Yet the great love from above does not come to every person.




Section 6 · ¶11
The half-shekel every Jew must give
11ולהיות בבחי׳ עשרים גרה כו׳. אך בחי׳ אהבה ראשונה חובה על הכל והיינו בחי׳ מחצית השקל למסור נפשו הכלולה מעשר.
Nor [does every person come] to be at the level of “twenty gerah,” etc. But the level of the first love is an obligation upon all; and this is the level of the half-shekel: to give over one’s soul, which comprises ten.
Not everyone reaches the full “twenty gerah,” which includes the great love from above. But the first love, from contemplation, is required of all: it is the half-shekel, giving over one’s soul with all ten of its powers.


וזהו זה יתנו כל העובר על הפקודים32 רמ״ח פקודין היינו אף מי שעובר ח״ו [חס ושלום] על איזה מצוה אעפ״כ [אף על פי כן] חובה היא ליתן מחצית השקל בחי׳ עשר שלו בבחינת אה״ר [אהבה רבה] ראשונה הנ״ל ומחצית השקל היא תרומה לה׳.
And this is [the meaning of] “This they shall give, everyone who passes over the pekudim” — the 248 commandments (pekudin): that is, even one who transgresses (over), G-d forbid, some mitzvah, nevertheless it is an obligation to give the half-shekel, the level of his ten [powers], in the manner of the first love mentioned above. And the half-shekel is “an offering to G-d.”
The Alter Rebbe reads the verse’s “everyone who passes over the pekudim” as “everyone who transgresses the 248 commandments (pekudin).” Even one who has sinned must still give his half-shekel: his ten powers, given to G-d through the first love, which is “an offering to G-d.”


(ועמ״ש לקמן ע״פ ויקהל בענין אית רצון ואית רצון. ועיין עוד בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ כי תבוא בד״ה תחת אשר לא עבדת.
(And see what is written below, on [the verse] “Vayakhel,” on the subject of “there is will and there is will.” And see further in Likkutei Torah, Parshas Ki Savo, in the discourse beginning “Because you did not serve.”
This bracketed note sends the reader to the discourse on Vayakhel later in Torah Ohr, on the teaching that “there is will and there is will,” and to the discourse “Because you did not serve” in Likkutei Torah, Ki Savo.


ושם פ״ב [פרק ב׳]33 גבי מש״ש [מה שכתוב שם] וע״ז נאמר שמחו צדיקים בהוי״ה ועיין סד״ה זה יתנו כו׳ מחצית השקל עכ״ל [עד כאן לשונו]. ויובן משם ג״כ דבחי׳ העבודה בשמחה שהחיוב על כל ישראל כמ״ש תחת אשר לא עבדת34 כו׳ בשמחה.
And there, in chapter 2, on what is written there — “and of this it is said, ‘Rejoice, righteous ones, in G-d’; and see the end of the discourse beginning ‘This they shall give,’ etc., ‘the half-shekel’” — end of quote. And from there it will also be understood that the level of serving with joy, which is an obligation on all Israel, as it is written, “Because you did not serve,” etc., “with joy,”
Chapter 2 of that Likkutei Torah discourse links “Rejoice, righteous ones, in G-d” to the end of this maamar on the half-shekel. From it, the note says, one can also understand that serving G-d with joy is required of every Jew, since the Torah rebukes those who did not serve “with joy.”


וכן נאמר עבדו את35 ה׳ בשמחה זהו בחי׳ מחצית השקל שהחיוב על כל א׳ מישראל ליתן. ובחי׳ שמחו צדיקים בה׳36 זהו מחצית השני):
and so it is said, “Serve G-d with joy”: this is the level of the half-shekel, which every one of Israel is obligated to give. And the level of “Rejoice, righteous ones, in G-d” — this is the second half.)
The joy required of every Jew, “Serve G-d with joy,” is the half-shekel that all must give. The joy of “Rejoice, righteous ones, in G-d” is the second half that completes the shekel, corresponding to the great love from above.



In one’s avodah
Every person must contemplate G-d’s oneness well, until he gives over his thought, speech and action to Him, binding them to G-d’s will through the Torah and mitzvos. This half-shekel is in his own hands and is required of him even if he has transgressed; the great love from above is a gift, given to each by his measure. The closing note adds that serving G-d with joy is likewise every Jew’s obligation.
Questions for discussion
	If every love and awe a person has comes from G-d, how does the maamar still leave room for free choice?
	How does the analogy of thought and speech show that the worlds, though they appear to exist, are nullified before G-d?
	Why, according to paragraph 5, must the giving over of thought, speech and action take the form of Torah and mitzvos?
	Why is the half-shekel, rather than the whole shekel, the obligation of every Jew, even one who has sinned?
	How does the closing note connect serving G-d with joy to the two halves of the shekel?

Sources and references
Notes
Paragraph 1
1זה יתנו
Kehot refers the reader to the Rebbe’s source notes on this maamar, given earlier in the notes, without repeating them here.
Kehot’s noteראה לעיל בציונים לכ״ק אדמו״ר זי״ע. המאמר עם הגהות באוה״ת ע׳ א׳תתקיט. ביאור שם ע׳ א׳תתקכח.
2זה יתנו כל העובר על הפקודים
The command of the half-shekel given by everyone counted in the census: “half a shekel by the holy shekel, twenty gerah to the shekel, … an offering to G-d.” It is the maamar’s opening verse, and its half-shekel and twenty gerah will become the two loves of G-d.
Exodus 30:13שמות ל׳:י״ג
זֶה יִתְּנוּ כׇּל־הָעֹבֵר עַל־הַפְּקֻדִים מַחֲצִית הַשֶּׁקֶל בְּשֶׁקֶל הַקֹּדֶשׁ עֶשְׂרִים גֵּרָה הַשֶּׁקֶל מַחֲצִית הַשֶּׁקֶל תְּרוּמָה לַה׳
This they shall give, every one that passeth among them that are numbered, half a shekel after the shekel of the sanctuary—the shekel is twenty gerahs—half a shekel for an offering to the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, יג.
3נודע בשערים בעלה
From the praise of the woman of valor: “Her husband is known in the gates, when he sits among the elders of the land.” The maamar reads the husband as G-d, Who gives every soul its love and awe.
Proverbs 31:23משלי ל״א:כ״ג
נוֹדָע בַּשְּׁעָרִים בַּעְלָהּ בְּשִׁבְתּוֹ עִם־זִקְנֵי־אָרֶץ:
Her husband is known in the gates, When he sitteth among the elders of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כג.
4ולכל חד לפום שיעורא דילי׳
The Zohar explains “her husband is known in the gates” to mean that the Holy One, blessed be He, is known to each person “according to what he measures in his heart,” as far as each can cleave to Him. The compiler’s foreword to the Tanya cites this passage, as Kehot notes, for the phrase “each one according to his measure.”
Zohar I, 103bזח״א קג, ב
Kehot’s noteבתניא בהקדמה מציין זח״א קג, ב. ראה שם קכט, ב. וראה לקו״ת מסעי פה, ב.
5שהם ד׳ שערים . . כנגד ד׳ אותיות הוי״ה ב״ה
According to the note, Or HaTorah brings this idea with the words “through which and by means of which the Holy One, blessed be He, is known to Israel,” and explains there why love and awe are called “gates.”
Kehot’s noteמובא באוה״ת פ׳ שופטים ע׳ תתכח ”שבהן ועל ידן נודע קוב״ה לישראל”, ושם מבאר מה שאהוי״ר נקרא שערים ע״ש.
Paragraph 2
6שמע ישראל
The first verse of the Shema, declaring G-d’s oneness. From it and from the next verse, “And you shall love,” the maamar will draw both what lies in a person’s choice and what comes from above.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
Paragraph 3
7אחד לשון צווי
Here the Tzemach Tzedek adds that the first meaning, the command, is the love that comes “according to what one measures in his heart,” while the second, the future tense, “the love will come of itself,” is ahavah rabbah.
Kehot’s noteבאוה״ת פ׳ שופטים ע׳ תתכז מוסיף כ״ק אדמו״ר הצ״צ וז״ל ”והיינו האהבה הבאה ע״י נש״ב לפום מה דמשער בליבי׳, והב׳ לשון עתיד שתבא האהבה ממילא הוא אה״ר. . .”.
8שתבא האהבה ממילא
Kehot refers to Or HaTorah, Va’eschanan, on the love that comes of itself.
Kehot’s noteראה באוה״ת פ׳ ואתחנן ע׳ שצג. ובספר הערכים-חב״ד ערך אהבת ה׳ בהערה 489 שמציין מאוה״ת ויחי כרך ב שסו, א שהאהבה שבכאן היא אה״ר המסותרת ע״ש.
9ואני ה׳ לא שניתי
“For I, Havayah, have not changed; and you, children of Yaakov, have not ceased to be.” The maamar uses it for the contemplation that creation brought no change in G-d.
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)
10כי שמש ומגן
“For a sun and a shield is Havayah Elokim.” As explained in Tanya, Shaar HaYichud VehaEmunah ch. 4, to which Kehot refers, the Name Elokim is a sheath that shields the creatures from the “sun” of Havayah, so that they can exist.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11כידוע כי שמש ומגן כו׳
There the Alter Rebbe explains “For a sun and a shield is Havayah Elokim”: as a sheath shields the sun so that creatures can bear it, the Name Elokim shields the Name Havayah, which brings all things into being from nothing at every moment.
Tanya, Sha’ar HaYichud 4:1תניא, חלק שני; שער היחוד והאמונה ד׳:א׳
כִּי הִנֵּה כְּתִיב: ״כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים״, פֵּירוּשׁ, ״מָגֵן״ – הוּא נַרְתֵּק לַשֶּׁמֶשׁ, לְהָגֵן שֶׁיּוּכְלוּ הַבְּרִיּוֹת לְסָבְלוֹ, כְּמַאֲמַר רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״לֶעָתִיד לָבֹא הַקָּדוֹשׁ־בָּרוּךְ־הוּא מוֹצִיא חַמָּה מִנַּרְתֵּקָהּ, רְשָׁעִים נִידּוֹנִין בָּהּ כוּ׳״. וּכְמוֹ שֶׁהַנַּרְתֵּק מֵגִין בְּעַד הַשֶּׁמֶשׁ, כָּךְ שֵׁם ״אֱלֹקִים״ מֵגִין לְשֵׁם הֲוָיָ״ה בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פ״ד.
12ואף שנראה לנו העולמות ליש הוא שקר גמור
The Rebbe Maharash asks there how the world’s existence can be called “an utter falsehood” when it plainly appears real and separate; and if it does not exist at all, why the Torah says “In the beginning G-d created,” which would then be superfluous.
Kehot’s note”אך ע״פ השכל קשה ליישבו שהרי נראה מציאות העולם יש ונפרד והאיך יתיישב שהוא שקר גמור. ועוד אם נאמר שכוונתו שאין שום מציאות כלל, א״כ מהו שכתב בראשית ברא הלא לא נברא כלל כ״א שנדמה לנו וה״ה כמיותר בתורה ח״ו” — סה״מ תרל״ב ע׳ ערה ע׳ש בארוכה. סה״מ תרצ״ז ע׳ 227.
13בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” Since the worlds exist only through G-d’s word, their seeming independence is false.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
Paragraph 4
14ומבשרי אחזה
“And from my flesh I behold G-d.” The Alter Rebbe uses it to learn about G-d from the workings of the human soul, here the relation of thought to speech.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
15ויצא כברק
“And G-d will appear over them, and His arrow will go forth like lightning.” The maamar applies the image of lightning to G-d’s Chochmah, from which the single utterance of the worlds is drawn.
Zechariah 9:14זכריה ט׳:י״ד
וַה׳ עֲלֵיהֶם יֵרָאֶה וְיָצָא כַבָּרָק חִצּוֹ וַאדֹ־נָי ה׳ בַּשּׁוֹפָר יִתְקָע וְהָלַךְ בְּסַעֲרוֹת תֵּימָן:
And the L-RD shall be seen over them, And His arrow shall go forth as the lightning; And the L-rd GOD will blow the horn, And will go with whirlwinds of the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ולכן קמיה כולא כלא חשיב ממש
Tanya ch. 21 explains that G-d’s speech, unlike a person’s, is never separate from Him, for nothing is outside Him, and that the creatures only seem separate because of the contractions that hide His light. It concludes: “And therefore before Him all is considered as truly nothing.”
Tanya, Likkutei Amarim 21:9תניא, חלק ראשון; ליקוטי אמרים כ״א:ט׳
וְלָכֵן קַמֵּיהּ – כּוּלָּא כְּלָא חֲשִׁיב מַמָּשׁ:
Kehot Publication Society (CC-BY-NC)
17כאשר דברת לאמר
From Moshe’s plea after the sin of the spies, asking G-d to show His great forbearance “as You have spoken, saying.” The bracketed note sends the reader to the Likkutei Torah discourse on this verse in Parshas Shelach.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ועמ״ש ע״פ כאשר דברת לאמר בפ׳ שלח
There the Alter Rebbe explains “as You have spoken, saying”: from the Torah’s level of “speech” comes amirah, a hidden “saying,” in the lower levels, which becomes the source of what the souls receive in Gan Eden.
Kehot’s noteלקו״ת שלח לט, ג ואילך.
19בכל לבבך ובכל נפשך ובכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar reads this as the first, commanded love, in which a person’s thought, speech and action are all given over to G-d.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
20דאורייתא מחכמה נפקת
The Zohar says that “the Torah comes forth from Chochmah,” from the place called “holy.” The maamar uses it to show that the Torah, though grasped by thought, comes from a level above thought.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א.
Paragraph 6
21כל העושה מצוה אחת
Kehot suggests, with a “perhaps,” that the reference is to Sotah 3b: “Whoever performs one mitzvah in this world, it goes before him in the World to Come.” The maamar’s wording adds “according to its halachah.”
Sotah 3b:13סוטה ג׳ ב:י״ג
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: כׇּל הָעוֹשֶׂה מִצְוָה אַחַת בָּעוֹלָם הַזֶּה — מְקַדַּמְתּוֹ וְהוֹלֶכֶת לְפָנָיו לָעוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ״. וְכׇל הָעוֹבֵר עֲבֵירָה אַחַת בָּעוֹלָם הַזֶּה — מְלַפַּפְתּוֹ וְהוֹלֶכֶת לְפָנָיו לְיוֹם הַדִּין, שֶׁנֶּאֱמַר: ״יִלָּפְתוּ אׇרְחוֹת דַּרְכָּם יַעֲלוּ בַתֹּהוּ וְיֹאבֵדוּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
22וזהו כל העושה מצוה אחת כהלכתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאולי הכוונה לסוטה ג, ב ”כל העושה מצוה אחת בעוה״ז, מקדמתו והולכת לפניו בעולם הבא”.
23אורייתא מחכמה נפקת
“The Torah comes forth from Chochmah.” The maamar repeats it here to show that however physical the Torah’s subjects and the mitzvos are, their source is above them.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 7
24ודבר זה חובה על כל אדם
The letter distinguishes two loves: “love in delights,” of which “Rejoice, righteous ones, in G-d” is said, which not everyone merits and which falls to a person from above; and “the second,” a love and longing to cleave to G-d hidden in the heart of every Jew, which he reveals by contemplating G-d with his mind.
Kehot’s noteראה אגה״ק סי׳ יח (קכו, ב) והשנית היא. נזכר בלקו״ת שה״ש יט, א.
Paragraph 8
25נכסף נכספת
Lavan to Yaakov: “You have gone because you longed greatly (nichsof nichsafta) for your father’s house.” The maamar reads kesef, silver, through this word for longing.
Genesis 31:30בראשית ל״א:ל׳
וְעַתָּה הָלֹךְ הָלַכְתָּ כִּי־נִכְסֹף נִכְסַפְתָּה לְבֵית אָבִיךָ לָמָּה גָנַבְתָּ אֶת־אֱלֹקָי:
And now that thou art surely gone, because thou sore longest after thy father’s house, wherefore hast thou stolen my gods?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26עובר לסוחר
Avraham weighed out to Efron “four hundred shekels of silver, passing to the merchant (over lasocher)” for the Cave of Machpelah. The maamar reads the phrase as an allusion to the encompassing light.
Genesis 23:16בראשית כ״ג:ט״ז
וַיִּשְׁמַע אַבְרָהָם אֶל־עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת־הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי־חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר:
And Abraham hearkened unto Ephron; and Abraham weighed to Ephron the silver, which he had named in the hearing of the children of Heth, four hundred shekels of silver, current money with the merchant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27לשון סחור סחור
The Talmud quotes the warning to a nazirite: “Go around, go around (s’chor s’chor); do not come near the vineyard.” The maamar takes s’chor, “around,” as the sense of socher, “merchant,” to point to the light that surrounds the worlds.
Avodah Zarah 17a:6עבודה זרה י״ז א:ו׳
Kehot’s noteע״ז יז, א.
Paragraph 9
28ארבע מאות שקל כסף בחי׳ ד׳ מאות עלמין דכסופין
Efron to Avraham: “A land worth four hundred shekels of silver, what is that between me and you?” The maamar reads the silver (kesef) as longing and the four hundred as worlds of longing.
Genesis 23:15בראשית כ״ג:ט״ו
אֲדֹנִי שְׁמָעֵנִי אֶרֶץ אַרְבַּע מֵאֹת שֶׁקֶל־כֶּסֶף בֵּינִי וּבֵינְךָ מַה־הִוא וְאֶת־מֵתְךָ קְבֹר:
’My lord, hearken unto me: a piece of land worth four hundred shekels of silver, what is that betwixt me and thee? bury therefore thy dead.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כג, טו. זח״א (תוספתא) קכג, ב.
Paragraph 10
29לפקודיהם לשון וה׳ פקד את שרה
There Or HaTorah reads: “lifkudeihem — the level of worlds” (Kehot: read “worlds of longing”), “in the sense of ‘And G-d remembered Sarah.’” This ties the word to the four hundred worlds of longing of the previous paragraph.
Kehot’s noteבאוה״ת ע׳ א׳תתקכו: לפקודיהם בחי׳ עלמין (צ״ל עלמין דכסופין) לשון וה׳ פקד את שרה.
30וה׳ פקד את שרה
“And G-d remembered Sarah as He had said,” and she bore Yitzchak. The maamar reads lifkudeihem in the sense of this pakad.
Genesis 21:1בראשית כ״א:א׳
וַה׳ פָּקַד אֶת־שָׂרָה כַּאֲשֶׁר אָמָר וַיַּעַשׂ ה׳ לְשָׂרָה כַּאֲשֶׁר דִּבֵּר:
And the L-RD remembered Sarah as He had said, and the L-RD did unto Sarah as He had spoken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, א.
31ונתנו איש כפר נפשו
“When you lift up the head of the children of Israel according to their count, each man shall give a ransom for his soul to G-d.” The maamar reads “the head” as the souls.
Exodus 30:12שמות ל׳:י״ב
כִּי תִשָּׂא אֶת־רֹאשׁ בְּנֵי־יִשְׂרָאֵל לִפְקֻדֵיהֶם וְנָתְנוּ אִישׁ כֹּפֶר נַפְשׁוֹ לַה׳ בִּפְקֹד אֹתָם וְלֹא־יִהְיֶה בָהֶם נֶגֶף בִּפְקֹד אֹתָם:
’When thou takest the sum of the children of Israel, according to their number, then shall they give every man a ransom for his soul unto the L-RD, when thou numberest them; that there be no plague among them, when thou numberest them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, יב.
Paragraph 11
32זה יתנו כל העובר על הפקודים
“This they shall give, everyone who passes among those counted: half a shekel.” The maamar now reads “passes over” as transgressing and the pekudim as the commandments, so that even a transgressor must give.
Exodus 30:13שמות ל׳:י״ג
זֶה יִתְּנוּ כׇּל־הָעֹבֵר עַל־הַפְּקֻדִים מַחֲצִית הַשֶּׁקֶל בְּשֶׁקֶל הַקֹּדֶשׁ עֶשְׂרִים גֵּרָה הַשֶּׁקֶל מַחֲצִית הַשֶּׁקֶל תְּרוּמָה לַה׳
This they shall give, every one that passeth among them that are numbered, half a shekel after the shekel of the sanctuary—the shekel is twenty gerahs—half a shekel for an offering to the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ושם פ״ב
In chapter 2 of “Because you did not serve” (Likkutei Torah, Ki Savo, 43a), the Alter Rebbe sets the love hidden in every Jew’s heart, which “And you shall love” commands, against a higher love that belongs to the elevated few; of that higher love he writes, “of this it is said, ‘Rejoice, righteous ones, in G-d,’” and refers to the end of this maamar on the half-shekel.
Kehot’s noteבלקו״ת שם מג, א.
34תחת אשר לא עבדת
“Because you did not serve G-d your G-d with joy and with gladness of heart, out of the abundance of everything.” From the rebuke in Ki Savo; the note learns from it that serving G-d with joy is required of all.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
35עבדו את ה׳ בשמחה
“Serve G-d with joy; come before Him with song.” The note identifies this joy, required of every Jew, with the half-shekel.
Psalms 100:2תהילים ק׳:ב׳
עִבְדוּ אֶת־ה׳ בְּשִׂמְחָה בֹּאוּ לְפָנָיו בִּרְנָנָה:
Serve the L-RD with gladness; come before His presence with singing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ק, ב.
36שמחו צדיקים בה׳
“Rejoice, righteous ones, in G-d, and give thanks to His holy Name.” The note identifies this joy of the righteous with the second half of the shekel.
Psalms 97:12תהילים צ״ז:י״ב
שִׂמְחוּ צַדִּיקִים בַּHavayah וְהוֹדוּ לְזֵכֶר קׇדְשׁוֹ:
Be glad in the L-RD, ye righteous; And give thanks to His holy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יב.

Torah Ohr · Parshas Vayakhel · Maamar 1
ויקהל משה את כל עדת בני ישראל ויאמר אליהם וגו׳
“And Moshe assembled the whole congregation of the children of Israel”
G-d dwells within Israel through Torah and mitzvos, which are the Mishkan’s vessels (inner light) and curtains (encompassing light). But a person below can draw that light down only after first rising, through Shabbos, when the will above the intellect is revealed, and through prayer, which carries it into the week. So Moshe told the people about Shabbos first, while G-d, who was describing how light comes down from above, put Shabbos last.
The maamar in brief
Why is Shabbos placed beside the building of the Mishkan, and why did Moshe put it first when G-d had put it last? G-d dwells “within them,” in Israel, through Torah and mitzvos. The mitzvos are the Mishkan’s curtains: garments of encompassing light, drawn from G-d’s Malchus, which itself is infinite and encompasses the worlds as the sun’s rays surround what they light. The Torah is the Mishkan’s vessels: food, an inner light. Shabbos is the additional soul: on weekdays a person’s love of G-d comes from contemplation, the lower will; on Shabbos the supernal will, above the intellect, is revealed and rests within that lower will, “Shabbos Shabbason.” Prayer, the ladder, carries that light into the weekdays, and Torah study, the Menorah and the Table, draws the supernal will into the lower will. In G-d’s drawing down of light into the worlds the order is vessels, curtains, then Shabbos as the returning light. In a person’s service the ascent must come first: Shabbos, then the encompassing mitzvos, then the inner light of the Torah.

Outline
	1Two questions, and the Mishkan withinWhy Shabbos stands beside the Mishkan, and why G-d’s order (vessels, curtains, Shabbos) differs from Moshe’s (Shabbos, curtains, vessels). G-d dwells “within them” through Torah and mitzvos: the Torah is the vessels, inner food for the soul; the mitzvos are the curtains, encompassing garments.¶1–4
	2Malchus, sovev and memaleiCreation does not change G-d, since the worlds live only from an illumination, His Malchus, while His essence is holy and set apart. Malchus is itself infinite, so its light is mostly encompassing (sovev), and only a contracted portion fills the worlds (memalei); like sunlight, an illumination is a revelation that surrounds. “I will exalt You” is sovev; “I will bless Your Name” is memalei.¶5–14
	3The mitzvos as garments of MalchusTorah and mitzvos draw down the same two modes. The mitzvos are “the King’s limbs” and “garments of kingship”: like tefillin, which draw the supernal mochin upon the head without entering the mind, they encompass the soul. In general they are seven, like the seven materials of the curtains.¶15–21
	4Shabbos and the additional soulWeekday love of G-d is born of contemplating His oneness: the lower will, gained through toil. On Shabbos a love above the intellect, from the yechidah, is revealed: the supernal will, the “gate facing kadim.” It rests within the lower will as light within a vessel; the two wills joined are “Shabbos Shabbason” and the “G-d of knowledges.”¶22–33
	5Prayer, the ladderAn illumination of Shabbos reaches the weekdays through prayer, the ladder on which the soul rises to the supernal will and then draws it down into the lower will, so that the weekdays become “ordinary food in the purity of holy things.”¶34–36
	6Torah: the Menorah and the TableThe Torah, rooted in the supernal will and revealed through Chochmah, draws that will into the lower will. It is the light of the Menorah, a shining face of new delight; the six branches are the Oral Torah coming out of the Written, with knobs where giver and receiver meet. It is the bread of the Table, inner food, while the mitzvos remain encompassing.¶37–44
	7The two orders explainedA person below cannot reach the supernal will without first ascending: Shabbos (tashev, return), then prayer, and only then Torah and mitzvos can draw down light, first the encompassing curtains and then the inner vessels, as with tefillin and the Shema. In G-d’s descent the order is reversed: vessels, curtains, and Shabbos last, as the returning light.¶45–55


Key concepts
	Encompassing and inner light (makif and pnimi)מקיף ופנימי
	Light that surrounds a person or world without entering it, like garments or the curtains of the Mishkan, as against light that is taken within, like food or the Mishkan’s vessels. The mitzvos bring the first, the Torah the second.

	Sovev and memaleiסובב כל עלמין וממלא כל עלמין
	The light that encompasses all worlds and the light that fills all worlds. Because even Malchus is infinite, most of its light is encompassing, and only a contracted portion is invested within the worlds.

	The supernal will and the lower willרצון העליון ורצון התחתון
	“There is will and there is will”: the lower will is born of understanding and contemplation; the supernal will is above Chochmah and has no reason. On Shabbos the supernal will is revealed and rests in the lower will as in a vessel.

	The additional soul (neshamah yeseirah)נשמה יתירה
	What is added on Shabbos: a love and will for G-d above the intellect, from the yechidah, the essence of the soul; it is “Shabbos Shabbason,” the joining of the two wills.

	Garment of Malchus (levush malchus)לבוש מלכות
	G-d’s kingship as it relates to the worlds: it does not enter them but surrounds them like a garment. Each mitzvah draws such a garment upon the soul.

	Arousal from belowאתערותא דלתתא
	The receiver’s longing that must come before the giver’s flow. In service, the ascent of Shabbos and prayer is the arousal from below that lets Torah and mitzvos draw light down.

	Direct light and returning lightאור ישר ואור חוזר
	Light coming down from above, and light rising back to its source. In G-d’s order, Shabbos is the returning light after the descent through vessels and curtains.


Section 1 · ¶1–4
Two questions, and the Mishkan within
1ויקהל משה1 את כל עדת בני ישראל ויאמר2 אליהם וגו׳. ששת ימים תעשה מלאכה וביום השביעי יהיה לכם קדש שבת שבתון לה׳.3
“And Moshe assembled the whole congregation of the children of Israel and said to them,” etc. “Six days shall work be done, and on the seventh day there shall be to you a holy [day], a Shabbos of complete rest (Shabbos Shabbason) to G-d.”
The maamar opens with the first verses of Parshas Vayakhel, where Moshe gathers the people and, before passing on the instructions for building the Mishkan, first commands them about Shabbos. The phrase “a Shabbos of complete rest” (Shabbos Shabbason) will itself be explained later in the maamar.


להבין מארז״ל [מאמר רבותינו זכרונם לברכה] ע״ז למה נסמכה פ׳ שבת למלאכת המשכן.4 גם צ״ל מפני מה בצווי הקב״ה למשרע״ה [למשה רבינו עליו השלום] בפ׳ תרומה ותצוה נאמר תחלה מלאכת כלי המשכן דהיינו הארון והשולחן והמנורה כו׳.5
[We need] to understand the saying of our Sages, of blessed memory, on this: why the section of Shabbos was placed next to the work of the Mishkan. We must also understand why, in the command of the Holy One, blessed be He, to Moshe our teacher, peace be upon him, in Parshas Terumah and Tetzaveh, the work of the vessels of the Mishkan, namely the Ark, the Table and the Menorah, etc., is stated first,
The Sages learned from the placement of the Shabbos section beside the work of the Mishkan that the kinds of creative work used in building the Mishkan are the work forbidden on Shabbos; the Alter Rebbe asks what this closeness means inwardly. He adds a second question about order: in G-d’s own instructions to Moshe in Terumah and Tetzaveh, the furnishings of the Mishkan, the Ark, the Table and the Menorah, are described first.




2ואח״כ מלאכת המשכן עצמו הן היריעות של המשכן ואח״כ לבסוף הכל נאמר בפ׳ כי תשא אך את שבתותי תשמרו כו׳ הרי הקדים הכלים ואח״כ היריעות ואח״כ שמירת שבת.6
and afterwards the work of the Mishkan itself, namely the curtains of the Mishkan; and afterwards, last of all, it is said in Parshas Ki Sisa, “But My Shabbosos you shall keep,” etc. Thus He put the vessels first, afterwards the curtains, and afterwards the keeping of Shabbos.
Only after the furnishings does G-d describe the structure of the Mishkan itself, its curtains, and only at the end, in Parshas Ki Sisa, does He command the keeping of Shabbos. So in G-d’s words the order is: vessels, curtains, Shabbos.




3ובצווי משרע״ה [משה רבינו עליו השלום] לישראל דהיינו בפ׳ זו דויקהל משה הפך הסדר7 שאמר להם תחלה שמירת שבת.
But in the command of Moshe our teacher, peace be upon him, to Israel, that is, in this section of “And Moshe assembled,” he reversed the order: he told them first [about] the keeping of Shabbos,
When Moshe passes the commands on to the people in Vayakhel, the order is reversed: Shabbos comes first.


ואח״כ מלאכת המשכן ואח״כ הכלים. והענין דהנה כתיב ועשו לי מקדש ושכנתי בתוכם.8 בתוכו לא נאמר9 אלא בתוכם10
afterwards the work of the Mishkan, and afterwards the vessels. The explanation is this. It is written, “And they shall make Me a Sanctuary, and I will dwell within them.” It does not say “within it,” but “within them,”
After Shabbos come the structure of the Mishkan and then its furnishings. To explain this, the Alter Rebbe turns to the verse that states the purpose of the Mishkan: G-d says He will dwell “within them,” in the people, and not only “within it,” in the building.


דהיינו בתוך כללות נשמות ישראל ישכון כבוד הוי״ה ית׳ ע״י המשכן ועכשיו ג״כ הוא ע״י עסקם בתורה ומצות. שהתורה היא כמו בחי׳ כלי המשכן.
that is, within the souls of Israel as a whole the glory of Havayah, may He be blessed, will dwell, through the Mishkan; and now, too, this is through their occupation with Torah and mitzvos. For the Torah is like the level of the vessels of the Mishkan,
G-d’s glory dwells within the souls of Israel as a whole. In the time of the Mishkan this was through the Mishkan; today it is through the study of Torah and the keeping of mitzvos. The two parts of the Mishkan correspond to these two: the Torah to its vessels.




4והמצות הם בחי׳ יריעות המשכן כי ע״י המצות נעשה בחי׳ לבושים לנפש. כמ״ש והלך לפניך צדקך11 כבוד ה׳ יאספך.
and the mitzvos are the level of the curtains of the Mishkan. For through the mitzvos the aspect of garments is made for the soul, as it is written, “And your righteousness shall go before you; the glory of G-d shall gather you in.”
The mitzvos correspond to the curtains of the Mishkan: as the curtains surrounded the Sanctuary, the mitzvos become garments around the soul. Isaiah’s words, “your righteousness shall go before you; the glory of G-d shall gather you in,” picture a person surrounded by the good he has done.


וזהו כמו בחי׳ יריעות שהן בחי׳ מקיפים והתורה היא בחי׳ מזון לנפש כמ״ש ותורתך בתוך מעי.12 וזהו בחי׳ כלי המשכן שהן בחי׳ פנימיים:
This is like the level of the curtains, which are the level of encompassing [lights] (makifim). And the Torah is the level of food for the soul, as it is written, “And Your Torah is within my innards.” This is the level of the vessels of the Mishkan, which are the level of inner [lights] (pnimiyim).
Garments and curtains surround from outside, so they are “encompassing” (makif). The Torah is like food, which enters a person and becomes part of him, as in “Your Torah is within my innards”; so it is “inner” (pnimi), like the vessels that stood inside the Mishkan.




Section 2 · ¶5–14
Malchus, sovev and memalei
5ולהבין זה יש להקדים להבין מ״ש אני ה׳ לא שניתי13 שאין בו ית׳ שום שינוי והתפעלות ח״ו [חס ושלום] ע״י בריאת העולם שכמו שהיה יחיד ומיוחד קודם בריאת העולם כך הוא ג״כ אחר בריאת העולם
To understand this, we must first understand what is written, “I, G-d, have not changed”: that there is no change or being affected in Him, may He be blessed, G-d forbid, through the creation of the world; that just as He was singular and unique before the creation of the world, so is He also after the creation of the world,
Before explaining how Torah and mitzvos bring G-d’s presence, the Alter Rebbe sets out a principle from Malachi: “I, G-d, have not changed.” Creating the world made no difference to G-d Himself; He is as singular and unique after creation as before it.


וכמאמר אתה הוא קודם שנברא העולם ואתה הוא משנברא14 כו׳. ר״ל [רוצה לומר] בזה שאין בריאת העולמות פועל בו שום שינוי ח״ו [חס ושלום].
as in the saying, “You are He before the world was created, and You are He since it was created,” etc. By this it means that the creation of the worlds brings about no change at all in Him, G-d forbid.
The daily prayers say the same: “You are He before the world was created, and You are He since it was created.” Bringing worlds into being does not affect Him at all.




6והיינו לפי שהחיות הנמשך ממנו ית׳ להחיות העולמות כללות אור וחיות זה הוא רק בחי׳ הארה בעלמא ממהו״ע [ממהותו ועצמותו] ית׳ שהאיר והמשיך ממנו עד״מ הארה בעלמא.15
That is, because the life-force (chayus) drawn from Him, may He be blessed, to give life to the worlds, this light and life-force as a whole, is only the level of a mere illumination (he’arah) from His being and essence, may He be blessed, which He shone forth and drew from Himself, by way of analogy, as a mere illumination.
This is why creation does not change G-d: the whole life-force that sustains the worlds is only a “mere illumination” (he’arah) that shines from Him, not His essence itself.


וע״י זו ההארה הוא ית׳ מחיה אותן ומהוה אותן מאין ליש. אבל הוא ית׳ במהותו ועצמותו מרומם ומתנשא מגדר עלמין.
And through this illumination He, may He be blessed, gives them life and brings them into being from nothing to something. But He, may He be blessed, in His being and essence, is exalted and uplifted beyond the bounds of worlds.
Through that illumination He gives the worlds life and brings them into being from nothing. But He Himself, in His essence, remains entirely beyond the category of worlds.




7וזהו שנק׳ הקב״ה שהוא קדוש ומובדל. והגם שנאמר ואתה מחיה את כלם.16 הנה עיקר חיותם וקיומם הוא רק מבחי׳ הארה בעלמא כנ״ל.
This is why He is called “the Holy One, blessed be He”: for He is holy and set apart. And although it is said, “And You give life to them all,” the principal [source] of their life and existence is only the level of a mere illumination, as mentioned above.
This is why G-d is called “the Holy One”: “holy” (kadosh) means set apart. Although Nehemiah says, “You give life to them all,” what gives the worlds their life is only that mere illumination.


והארה זו היא בחינת מדת מלכותו יתברך כמ״ש מלכותך מלכות כל עולמים.17 שחיות כל העולמים הוא מבחינת מלכותך דהיינו שמה שנק׳ הוא יתברך מלך עליהם מזה עצמו הם חיים וקיימים.
And this illumination is the level of the attribute of His Malchus (sovereignty), may He be blessed, as it is written, “Your kingship is a kingship of all worlds”: the life-force of all the worlds is from the level of “Your kingship.” That is, from the very fact that He, may He be blessed, is called King over them, from this itself they live and exist.
That illumination is G-d’s attribute of Malchus, kingship. As the psalm says, “Your kingship is a kingship of all worlds”: the very fact that G-d is called King over the worlds is what gives them life and existence.




8וז״ש [וזהו שכתוב] ישתבח שמך לעד מלכנו. פי׳ שהתפשטות מדת מלכותו ית׳ הנק׳ ג״כ שמו הוא לעד
And this is [the meaning of] what is said, “May Your Name be praised forever, our King.” That is, the spreading forth of the attribute of His Malchus, may He be blessed, which is also called His Name, is “forever,”
The prayer Yishtabach, “May Your Name be praised forever, our King,” is read in this light: “Your Name” is Malchus, which is also called G-d’s Name, and its spreading forth to the worlds is what lasts “forever.”


דהיינו עד אין קץ ותכלית כי מדת מלכותו היא ג״כ בחי׳ א״ס ממש כיון שהיא הארה ממנו ית׳.
that is, without end or limit; for the attribute of His Malchus is also truly the level of the Infinite One (Ein Sof), since it is an illumination from Him, may He be blessed.
“Forever” means without end, because even Malchus, being an illumination from G-d, is itself infinite (Ein Sof). This prepares the next point: the light drawn from Malchus is too great for the worlds to hold.




9וז״ש [וזהו שכתוב] בברכת יוצר ומשמיעים ביראה יחד בקול דברי אלקים חיים ומלך עולם18 שאין משיגים רק ההמשכה שנמשכ׳ [שנמשכת] מאלקים חיים ומלך עולם שקול הוא המשכה כנודע.
And this is [the meaning of] what is said in the blessing of Yotzer, “And they proclaim in awe, together, with a voice (bekol), the words of the living G-d and King of the world”: they grasp only the drawing forth that is drawn from “the living G-d and King of the world,” for a voice is a drawing forth, as is known.
In the Yotzer blessing before the morning Shema, the angels proclaim “the words of the living G-d and King of the world.” The Alter Rebbe stresses the word “voice”: a voice is something drawn outward from the speaker, so the angels grasp only what is drawn forth from G-d as “King of the world,” not G-d Himself.


אבל עצמותו ומהותו ית׳ הוא קדוש ומובדל דלמחת״ב [דלית מחשבה תפיסא ביה] כלל ולכן לא שניתי כנ״ל. וזהו והחיות נושאות את הכסא1920 כו׳ זעות מחיל כסא.21
But His essence and being, may He be blessed, is holy and set apart, so that no thought can grasp Him at all; and therefore “I have not changed,” as mentioned above. And this is [the meaning of] “And the living creatures (Chayos) carry the Throne,” etc., “trembling with dread of the Throne”:
G-d’s essence is holy and set apart, beyond the reach of any thought, and therefore He does not change. The highest angels, the Chayos, are said to carry the Throne of Glory and to tremble with dread of the Throne.


שתפול עליהם אימה ופחד של מדת מלכותו ית׳ שהוא בחינת מלך יושב על כסא רם ונשא ולכן הם מקבלים עליהם עול מלכות שמים כו׳:22
for awe and dread of the attribute of His Malchus, may He be blessed, fall upon them, which is the level of “a King sitting upon a high and exalted throne”; and therefore they accept upon themselves the yoke of the kingdom of Heaven, etc.
Their trembling is awe before G-d’s kingship, pictured as a King on a high and exalted throne, and out of this awe they accept the yoke of Heaven’s kingdom. Even these angels relate to G-d’s Malchus, not to His essence.




10והנה מבחי׳ מדת מלכותו ית׳ נמשך האור והחיות ג״כ בב׳ בחי׳ והוא בחי׳ סוכ״ע וממכ״ע [וממלא כל עלמין].
Now, from the level of the attribute of His Malchus, may He be blessed, the light and life-force are also drawn in two levels, namely the level of the light that encompasses all worlds (sovev kol almin) and [that of] the light that fills all worlds (memalei kol almin).
From Malchus the light and life-force come in two ways: sovev kol almin, light that “encompasses” all worlds, and memalei kol almin, light that “fills” all worlds.


דהיינו שלהיות כי בחי׳ מל׳ הוא ג״כ בחי׳ א״ס ממש. וזהו פי׳ וענין אוא״ס [אור אין סוף] הנזכר בספרים. כי אור הוא בחי׳ גילוי והמשכה מעצמותו ומהותו.23
That is, since the level of Malchus is also truly the level of the Infinite One (Ein Sof). And this is the meaning and the matter of the “Infinite Light” (Or Ein Sof) mentioned in the books: for light is the level of revelation and drawing forth from His essence and being.
There are two ways because Malchus too is truly infinite, as said above. This also explains the Kabbalists’ term “Infinite Light” (Or Ein Sof): “light” means something revealed and drawn forth from the essence, not the essence itself.




11וכנודע דהשמש עצמו נק׳ מאור. אבל אור היינו הזיו הנמשך ממאור השמש ומאיר לארץ ולדרים עליה.
As is known, the sun itself is called a “luminary” (maor), whereas “light” (or) is the radiance drawn from the luminary of the sun that shines upon the earth and upon those who dwell on it.
The analogy: the sun itself is called the “luminary” (maor), while “light” (or) is the radiance that spreads from it to the earth. The wording echoes the morning blessing over the luminaries.


וכך בחי׳ אוא״ס [אור אין סוף] הוא עד״מ זיו הנמשך ממהו״ע [ממהותו ועצמותו] ית׳. אבל על מהו״ע [מהותו ועצמותו] ית׳ ממש לא שייך כלל לשון אור.
So too the level of the Infinite Light (Or Ein Sof) is, by way of analogy, a radiance drawn from His being and essence, may He be blessed; but to His actual being and essence, may He be blessed, the term “light” does not apply at all.
So too the Infinite Light is like a radiance from G-d’s essence. The word “light” does not apply to the essence itself, just as the sun’s body is not its rays.


ולהיות כי האור הוא ג״כ בחי׳ א״ס ממש ע״כ א״א להעולמות להכיל בתוכן האור שלא יתבטלו ממציאות ממש.
And since the light, too, is truly the level of Ein Sof, therefore it is impossible for the worlds to contain the light within themselves without being utterly nullified out of existence.
Since even this light is infinite, the finite worlds cannot contain it; if it entered them in full, they would cease to exist.


לכך עיקר האור הוא בחי׳ סובב ומקיף עליהן רק שע״י צמצום רב ועצום נמשך איזה המשכה מצומצמת מהאור להיות מתלבש בתוך העולמות ונק׳ ממכ״ע [ממלא כל עלמין] כו׳:
Therefore the principal [part] of the light is the level of encompassing (sovev) and surrounding (makif) them; only, through a great and mighty contraction (tzimtzum), some contracted flow is drawn from the light to be enclothed within the worlds, and this is called the light that fills all worlds (memalei kol almin), etc.
So most of the light stays “encompassing” (sovev), affecting the worlds from beyond them, and only a small portion, greatly contracted (tzimtzum), is invested within them; this is the light that fills all worlds (memalei kol almin).




12ובזה יובן ג״כ טוב טעם למה שכינו המקובלים24 לבחי׳ המשכת החיות מהבורא ית׳ בשם אור כנ״ל בענין לשון אור א״ס.
With this one will also understand the good reason why the Kabbalists called the drawing forth of the life-force from the Creator, may He be blessed, by the name “light,” as mentioned above regarding the term “Infinite Light” (Or Ein Sof).
This also explains why the Kabbalists used the word “light” for the life-giving flow from the Creator.


(וכן בתניא )(פמ״ח) אמר על ענין הסובב לשון הארה25 כו׳ ע״ש. והגם שיש הרבה טעמים על זה.
(And similarly in the Tanya (chapter 48) he used the term “illumination” (he’arah) for the matter of the sovev, etc.; see there.) And although there are many reasons for this,
In parentheses the Alter Rebbe notes that in the Tanya, chapter 48, he called even the encompassing light an “illumination” (he’arah). He grants that there are many reasons for the term “light.”


אך אחד מן הטעמים הוא זה והיינו כי כמו בגשמיות ענין הארה שהוא המשכת זיו השמש על איזה דבר.
yet one of the reasons is this. That is: just as, in physical terms, illumination is the drawing of the sun’s radiance upon some object,
He gives one of them: in the physical world, illumination is the sun’s radiance falling upon an object.


הנה הרי הזיו הוא רק בחי׳ מקיף על אותו הדבר ואינו נכנס בפנימיותו. נמצא שההארה היא המשכה וגילוי מההעלם.
the radiance is only [in] the aspect of encompassing (makif) that object, and does not enter its interior. It follows that the illumination is a drawing forth and a revelation out of concealment.
Such radiance only surrounds the object and does not enter its inside, so it is encompassing. Yet it is also a revelation: illumination is what brings the sun out of hiding.


שהרי כשיש ענן ואין השמש מאיר זהו העלם גמור. כשהזיו נמשך ומאיר לארץ ולדרים עליה זהו גילוי.
For when there is a cloud and the sun does not shine, that is complete concealment; when the radiance is drawn forth and shines upon the earth and those who dwell on it, that is revelation.
When a cloud covers the sun, the sun is completely hidden; when its rays reach the earth, it is revealed. So “illumination” names something that is both revealed and encompassing, which is just what sovev is.




13ועכ״ז [ועם כל זה] גילוי זה הוא בחי׳ מקיף שאין הזיו נכנס בתוכיות הארץ והאדם כו׳. וכך יובן ענין אור א״ס שהוא בחי׳ סוכ״ע
Nevertheless, this revelation is [in] the aspect of encompassing (makif), for the radiance does not enter the inside of the earth and of man, etc. So too one will understand the matter of the Infinite Light (Or Ein Sof), which is the level of the light that encompasses all worlds (sovev kol almin),
Although the sun’s radiance is a revelation, it remains encompassing: it does not enter the inside of the earth or of a person. The Infinite Light as sovev kol almin is the same.


שהרי הוא גילוי להחיות בחי׳ עולמות. וקודם בריאת העולם היה שמו נכלל בבחי׳ לבדו במהו״ע [במהותו ועצמותו].
for it is a revelation, to give life to the level of worlds. And before the creation of the world, His Name was included in the level of “He alone,” in His being and essence.
Sovev is a revelation, since it exists to give life to worlds. Before creation, however, G-d’s “Name,” the power by which He relates to what is outside Him, was absorbed within His being, in the state called “He alone.”


וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] עד שלא נברא העולם26 היה27 הוא ושמו בלבד שהיה שמו בבחי׳ לבדו.28 ובבריאת העולם נמשך להיות גילוי שיהיה בחי׳ סוכ״ע.
This is [the meaning of] the saying of our Sages, of blessed memory, “Before the world was created, there were only He and His Name”: His Name was in the level of “He alone.” And with the creation of the world it was drawn forth to become a revelation, so as to be the level of sovev kol almin.
This is the meaning of the saying that before the world was created there were only “He and His Name”: the Name was not yet revealed but included in Him. With creation it came forth as a revelation, as sovev kol almin.


אבל מ״מ הגילוי הזה הוא רק בבחי׳ מקיף ולכן נק׳ הארה כמשל הארת השמש שההארה מקפת כו׳:
But nevertheless this revelation is only [in] the aspect of encompassing, and therefore it is called “illumination” (he’arah), like the analogy of the sun’s illumination, where the illumination surrounds, etc.
Yet this revelation remains encompassing, which is why it is called “illumination,” like sunlight that surrounds an object without entering it.




14וזהו ארוממך אלוהי המלך ואברכה שמך לעולם ועד. דלכאורה לשון לעולם ועד אינו מובן שהרי ימי שנותינו בהם שבעים שנה.29
And this is [the meaning of] “I will exalt You, my G-d the King, and I will bless Your Name forever and ever (le’olam va’ed).” For at first glance the expression “forever and ever” is not understood, since “the days of our years are seventy years.”
The psalm says, “I will exalt You ... and I will bless Your Name forever and ever.” The Alter Rebbe asks how a person can bless G-d “forever” when a human life lasts about seventy years.


אלא דפי׳ אברכה שמך היינו להמשיך גילוי אלהותו בתוך העולמות ממש וזהו לעולם ועד. אך כדי להיות המשכה זו ממקורה ושרשה הוא ע״י שבתחלה ארוממך כו׳.
Rather, the meaning of “I will bless Your Name” is to draw the revelation of His G-dliness into the worlds themselves, and this is “forever and ever” (le’olam va’ed). But for this drawing forth to come from its source and root, it is through [there being] first “I will exalt You,” etc.
The answer: to “bless” G-d’s Name here means to draw the revelation of G-dliness into the worlds themselves, and this is le’olam va’ed, read as “into the world.” For that drawing down to come from its true source, it must be preceded by “I will exalt You.”


דפי׳ ארוממך רוממות והתנשאות של בחי׳ המלך והוא בחי׳ סוכ״ע כמשל התנשאות המלך על עמו הוא בחי׳ מקיף כו׳
For the meaning of “I will exalt You” is the exaltation and elevation of the level of the King, which is the level of sovev kol almin, as in the analogy of a king’s elevation over his people, which is [in] the aspect of encompassing, etc.;
“I will exalt You” is the exaltation of G-d as King, which is sovev: a king is raised above his people and relates to them from above, surrounding rather than entering.


ומשם יומשך אח״כ להיות ואברכה שמך לעולם ועד בבחי׳ ממכ״ע [ממלא כל עלמין] כו׳. וזהו בקול דברי אלקים חיים ומלך עולם.30 קול הוא המשכה בפנימיות כו׳:31
and from there it will afterwards be drawn down, to become “and I will bless Your Name forever and ever,” in the level of the light that fills all worlds (memalei kol almin), etc. And this is [the meaning of] “with a voice, the words of the living G-d and King of the world”: a voice is a drawing forth into the inner [dimension], etc.
From that exalted level the light then comes down into the worlds as memalei, which is “I will bless Your Name.” The same applies to the angels’ praise “with a voice”: a voice carries something inward to the listener.




Section 3 · ¶15–21
The mitzvos as garments of Malchus
15והנה כמו שבכללות אור וחיות הנמשך מהא״ס ב״ה להחיות העולמות יש ב׳ בחינות סובב וממלא כנ״ל.
Now, just as in the light and life-force as a whole, which is drawn from the Infinite One (Ein Sof), blessed be He, to give life to the worlds, there are two levels, sovev and memalei, as mentioned above,
The general flow of G-dly light into the worlds comes in two modes, encompassing (sovev) and filling (memalei), as explained above.


כך ג״כ בענין המשכת גילוי אלהות ית׳ שאנו ממשיכים ע״י תורה ומצות יש ג״כ ב׳ בחינות אלו.
so too in the drawing forth of the revelation of G-dliness, may He be blessed, which we draw down through Torah and mitzvos, there are likewise these two levels.
The same two modes appear in the G-dliness that we ourselves draw down through Torah and mitzvos.


כי ע״י המצות נמשך בחי׳ לבושים שהוא בחי׳ מקיף וע״י התורה נמשך בחי׳ מזון שהוא בחי׳ או״פ [אור פנימי]32 כנ״ל.
For through the mitzvos the aspect of garments is drawn down, which is the aspect of encompassing (makif); and through the Torah the aspect of food is drawn down, which is the aspect of inner light (or pnimi), as mentioned above.
The mitzvos draw down “garments,” an encompassing light; the Torah draws down “food,” an inner light, as said at the start of the maamar.




16והענין כי הנה רמ״ח מ״ע [מצות עשה] נק׳ רמ״ח אברין דמלכא.3334 וגם נק׳ מצות המלך.35 ופי׳ אברין דמלכא היינו כמו שהאבר הוא לבוש שבו מתלבשת הנשמה שכח המעשה מלובש בידים.
The explanation is this. The 248 positive commandments are called “the 248 limbs of the King” (ramach evarin demalka), and they are also called “the commands of the King.” The meaning of “limbs of the King” is this: just as a limb is a garment in which the soul is enclothed, for the power of action is enclothed in the hands
The 248 positive commandments are called “the 248 limbs of the King” and “the King’s commands.” A limb is like a garment for the soul: the soul’s power to act is clothed in the hands.


וכח ההילוך מלובש ברגלים והאבר ההוא נעשה כלי ולבוש מיוחד אל הכח ההוא המתלבש בתוכו.
and the power of walking is enclothed in the feet, and that limb becomes a vessel and garment specific to that power which is enclothed within it,
Likewise its power to walk is clothed in the feet. Each limb is a vessel made for the particular power that dwells in it.


כך עד״מ למעלה הרמ״ח מ״ע [מצות עשה] הם בחי׳ כלים ולבושים לבחי׳ אור א״ס ב״ה הנמשך בהן ועל ידן.
so, by way of analogy, above: the 248 positive commandments are the level of vessels and garments for the level of the Infinite Light (Or Ein Sof), blessed be He, which is drawn into them and through them.
So too above: each positive commandment is a vessel and a garment for a particular drawing down of the Infinite Light.


כי הנה כתיב שום תשים עליך מלך.36 פי׳ להמשיך על עצמו עול מלכות שמים והיינו ע״י מעשה המצות שהם מצות המלך
For it is written, “You shall surely set a king over you.” The meaning is to draw upon oneself the yoke of the kingdom of Heaven, and this is through the doing of the mitzvos, which are the commands of the King;
“You shall surely set a king over you” is read as a call to draw upon oneself the yoke of Heaven’s kingship. This happens through doing the mitzvos, which are “the King’s commands.”


וכמו ע״י לבישת הטלית שממשיך עליו עול מלכותו ית׳ ונמשך עי״ז המשכה מלמעלה ממדת מלכותו ית׳ על הנפש.
just as, through putting on the tallis, one draws upon himself the yoke of His kingship, may He be blessed, and through this a flow is drawn from above, from the attribute of His Malchus, may He be blessed, upon the soul.
Wrapping oneself in the tallis is an example: one takes on the yoke of G-d’s kingship, and a flow from His Malchus is drawn down upon the soul.




17והמשכה זו היא בחינת מקיף. וזהו תשים עליך בבחי׳ מקיף שמתלבשת במעשה המצות הנק׳ אברין דמלכא.
And this flow is the aspect of encompassing (makif). This is [the meaning of] “set over you” (tasim alecha): in the aspect of encompassing, which is enclothed in the doing of the mitzvos, which are called “the limbs of the King.”
The flow drawn by the mitzvos is encompassing: “set over you” means placed upon a person from above, not inside him, and it comes through the mitzvos, the King’s “limbs.”


ועי״ז נמשך על הנפש בבחי׳ מקיף מלמעלה וכמ״ש יביאו לבוש מלכות37 כו׳. וכן ומרדכי יצא מלפני המלך38 בלבוש מלכות כו׳.
And through this it is drawn upon the soul in the aspect of encompassing, from above, as it is written, “Let them bring a garment of kingship (levush malchus),” etc.; and so too, “And Mordechai went out from before the king in a garment of kingship,” etc.
Two verses in the Book of Esther speak of a “garment of kingship” (levush malchus): the royal garment brought for the man the king wished to honor, and the royal garment in which Mordechai went out from the king.


שמדת מלכותו ית׳ נקראת בחי׳ לבוש מל׳ מפני שהיא אינה מתלבשת לגמרי בגילוי בתוך העולמו׳ [העולמות] בבחי׳ פנימיו׳ [פנימיות] ממש רק שמתלבשת בבחי׳ לבוש ומקיף עליהם מלמעלה39
For the attribute of His Malchus, may He be blessed, is called the level of “a garment of Malchus,” because it is not enclothed entirely, in a revealed way, within the worlds, in the manner of actual inwardness; it is only enclothed in the manner of a garment, and encompasses them from above;
G-d’s Malchus is called a “garment” because it does not enter the worlds in a revealed, inner way; it encompasses them from above, as a garment surrounds a body.


והיינו ע״י מעשה המצות שהם הלבושין שבהן ועל ידן נמשך ומתלבש מדת מלכותו ית׳ להיות בחי׳ לבוש מלכות ובחי׳ מקיף כו׳.
that is, through the doing of the mitzvos, which are the garments in which and through which the attribute of His Malchus, may He be blessed, is drawn down and enclothed, to become the level of “a garment of Malchus” and the aspect of encompassing, etc.
The mitzvos are the garments through which this Malchus is drawn down and becomes a “garment of kingship,” encompassing the soul.


שכאשר יקיים האדם מצוה א׳ ימשיך עליו בחי׳ לבוש מל׳ שיהי׳ [שיהיה] נמשך עליו בבחי׳ מקיף
For when a person fulfills one mitzvah, he draws upon himself the level of “a garment of Malchus,” which will be drawn upon him in the aspect of encompassing;
Each mitzvah a person performs draws such a garment of Malchus upon him, surrounding him.


כמו עד״מ ע״י הנחת תפלין שבזרועו ועל ראשו שיש בהן ד׳ פרשיות ממשיך עליו בחי׳ ד׳ מוחין עליונים. כי פ׳ קדש הוא כנגד מוח החכמה.
as, for example, through putting on tefillin on his arm and on his head, which contain four sections, he draws upon himself the level of the four supernal mochin (intellectual faculties). For the section “Sanctify” (Kadesh) corresponds to the faculty (mo’ach) of Chochmah;
Tefillin illustrate this: their four sections, worn on the arm and the head, draw down the four supernal mochin, the powers of the mind above. The section “Kadesh” corresponds to Chochmah.




18והיה כי יביאך בחי׳ בינה כו׳. אך המשכה זו הוא בחי׳ מקיף בלבד שהרי ע״י
[the section] “And it shall be when He brings you” is the level of Binah, etc. But this flow is only the aspect of encompassing, for through
The section “And it shall be when He brings you” corresponds to Binah, and so on with the others. But the light drawn this way only encompasses.


הנחת התפלין הכתובים בקלף ודיו גשמיים אין נכנס האור דד׳ מוחין עליונים בבחי׳ גילוי ממש בשכל האדם רק ששורה על המוח בבחי׳ מקיף בלבד.
putting on the tefillin, which are written on physical parchment with physical ink, the light of the four supernal mochin does not enter the person’s intellect in an actually revealed way; it only rests upon the brain in the aspect of encompassing alone.
Physical tefillin, parchment and ink, do not make the light of the supernal mochin enter a person’s understanding in a revealed way; it rests upon the brain from above.




19ועד״ז ע״י כל המצות כולן נמשך מבחי׳ מלכותו ית׳ בבחי׳ מקיף על הנפש. ונקראו המצות אברים
In the same way, through all the mitzvos, [a flow] is drawn from the level of His Malchus, may He be blessed, upon the soul in the aspect of encompassing. And the mitzvos are called “limbs,”
So it is with all the mitzvos: each draws a flow from G-d’s Malchus that surrounds the soul. That is why the mitzvos are called “limbs.”


כמו עד״מ באברי הגוף כאשר יאחז את חבירו באחד מאבריו ביד או ברגל יוכל להמשיך אליו כל גוף האדם
as, by way of analogy, with the limbs of the body: when one takes hold of his fellow by one of his limbs, by the hand or by the foot, he can draw the whole body of the person to himself
When you take hold of someone by the hand or the foot, you can pull the whole person toward you.


על ידי שאוחזו באחד מאבריו כך על דרך משל זה בענין המצות שנק׳ רמ״ח אברים דמלכא שע״י קיום כל מצוה ממשיך עליו אור א״ס ב״ה.
by holding him by one of his limbs. So, by way of this analogy, with the mitzvos, which are called “the 248 limbs of the King”: through fulfilling each mitzvah, one draws upon himself the Infinite Light (Or Ein Sof), blessed be He.
So too, through any single mitzvah, one of “the King’s limbs,” a person draws the Infinite Light itself upon himself.


(ובכל הדרושים מבואר שהמצות הן המשכות מבחי׳ אנכי מי שאנכי שלמעלה מבחי׳ מל׳. אך באמת גם כאן ר״ל [רוצה לומר] ההמשכה מבחי׳ סוכ״ע שהוא בחי׳כתר שנק׳ ג״כ כתר מלכות כו׳).
(In all the discourses it is explained that the mitzvos are flows drawn from the level of “I am who I am” (Anochi mi she’Anochi), which is above the level of Malchus. But in truth here, too, the flow meant is from the level of sovev kol almin, which is the level of Keser, which is also called “the Crown of Malchus” (Keser Malchus), etc.)
In a parenthesis the Alter Rebbe notes that elsewhere the mitzvos are said to draw from the level of “I am who I am,” which is higher than Malchus. Here too, he says, the flow is from sovev kol almin, which is Keser, and Keser is also called “the Crown of Malchus,” so the two accounts agree.


וזהו ארוממך אלקי המלך40 בבחי׳ רוממות ומקיף עי״ז ואברכה שמך בבחי׳ גילוי פנימי. וזהו ויעש דוד שם41 שע״י מעשה המצות נמשך בחי׳ מלכותו ית׳ להיות מלכות כל עולמים42 בזמן ומקום כו׳.
And this is [the meaning of] “I will exalt You, my G-d the King,” in the aspect of exaltation and encompassing; through this, “and I will bless Your Name,” in the aspect of inner revelation. And this is [the meaning of] “And David made a name”: through the doing of the mitzvos the level of His Malchus, may He be blessed, is drawn down to be “a kingship of all worlds,” in time and space, etc.
This is “I will exalt You, my G-d the King”: the mitzvos first draw G-d as exalted and encompassing, and through this comes “I will bless Your Name,” an inner revelation. “And David made a name” is read as making G-d’s Name: through the mitzvos His kingship comes to rule over “all worlds,” within time and space.




20והנה ענין המשכה זו דבחי׳ מקיפים שע״י המצות זהו ג״כ ענין יריעות המשכן. כי הנה הגם שבדרך פרט הן רמ״ח מ״ע [מצות עשה] רמ״ח אברים כו׳.
Now, this drawing forth of the level of encompassing [lights] (makifim) through the mitzvos is also the matter of the curtains of the Mishkan. For although in detail they are 248 positive commandments, 248 limbs, etc.,
The encompassing light drawn down by the mitzvos is what the curtains of the Mishkan stand for. In detail the mitzvos are 248, like the limbs.


אך דרך כלל מתחלקים לז׳ חלקים כמ״ש חצבה עמודיה שבע׳ [שבעיין].43 פי׳ עמודיה הן המצות כי תרי״ג מצות דאורייתא עם ז׳ מצות דרבנן הם נקראים תר״ך עמודי אור.4445
yet in general they divide into seven parts, as it is written, “She has hewn out her seven pillars.” The meaning: “her pillars” are the mitzvos, for the 613 commandments of the Torah, together with the seven commandments of the Rabbis, are called “the 620 pillars of light.”
In general they fall into seven groups, as Proverbs says of Wisdom, “She has hewn out her seven pillars.” The “pillars” are the mitzvos: 613 from the Torah and seven from the Rabbis make 620, called “the 620 pillars of light.”




21וכללותן הוא שבעה בחינות שהן שבעה מדות עליונות וע״כ היו ביריעות המשכן שבעה מינים תכלת וארגמן תולעת שני ושש ועזים ועורות אילים ועורות תחשים כו׳.
Their general and collective expression (klalus) is seven levels, which are the seven supernal attributes (middos); and therefore in the curtains of the Mishkan there were seven kinds: blue wool, purple wool, scarlet wool, fine linen, goats’ hair, rams’ skins and tachash skins, etc.
In general the many mitzvos come down to seven, matching the seven supernal attributes (middos). That is why the curtains and coverings of the Mishkan were made of seven materials: blue, purple and scarlet wool, fine linen, goats’ hair, rams’ skins and tachash skins.


כי היריעות הם בחי׳ המקיפים ע״ד המקיפים הנמשך ע״י מעשה המצות שהן בחי׳ חצבה עמודיה שבעה46 כו׳.
For the curtains are the level of the encompassing [lights] (makifim), in the manner of the encompassing [lights] drawn down through the doing of the mitzvos, which are the level of “She has hewn out her seven pillars,” etc.
The curtains surround the Mishkan as the encompassing lights drawn down by the mitzvos surround the soul, and both are sevenfold, like Wisdom’s “seven pillars.”


וזהו ג״כ ענין לבושים דמרדכי שנאמר ומרדכי יצא בלבוש מלכות תכלת וחור47 כו׳ (וצ״ע [וצריך עיון] דכאן לא נזכר רק ו׳ לבושים ואולי הוא ע״ד מ״ש במ״א בפי׳ לשון הזהר שיתא אינון שבע אינון כו׳ ע״ש).
And this is also the matter of Mordechai’s garments, as it is said, “And Mordechai went out in a garment of kingship, blue and white,” etc. (This needs examination, for here only six garments are mentioned. Perhaps it is along the lines of what is written elsewhere in explaining the Zohar’s expression, “Six they are, seven they are,” etc.; see there.)
Mordechai’s “garment of kingship” belongs here too, since it is the same encompassing Malchus. The Alter Rebbe notes a difficulty, that the verse names only six garments, not seven, and suggests that the answer lies in a Zohar expression he has explained elsewhere, “six they are, seven they are.”


וכ״ז [וכל זה] הוא בחי׳ מעשה המצות שהן המשכת בחי׳ מקיפים בחי׳ יריעות כו׳. ואין הגילוי בנפש בבחי׳ או״פ [אור פנימי] ממש
All this is the level of the doing of the mitzvos, which are the drawing forth of the level of encompassing [lights], the level of curtains, etc. And the revelation in the soul is not in the manner of an actual inner light (or pnimi);
All this is the work of the mitzvos, which draw down encompassing lights, the “curtains.” They do not bring a truly inner revelation into the soul.


אך ע״י התורה נמשך בחינת אור פנימי שיכנס לנפש בפנימיותה ממש בבחי׳ מזון וחיות וכמ״ש ותורתך בתוך מעי48 כו׳ וית׳ לקמן אי״ה [אם ירצה השם]:
but through the Torah the level of inner light is drawn down, to enter the soul, into its very inside, in the manner of food and life-force, as it is written, “And Your Torah is within my innards,” etc.; and this will be explained below, G-d willing.
The inner light comes through the Torah, which enters the soul like food and gives it life, as in “Your Torah is within my innards.” The maamar promises to explain this further on.




Section 4 · ¶22–33
Shabbos and the additional soul
22והנה קודם שיתבאר בפרט בענין בחי׳ ומדרגת התורה צריך לבאר כללות ענין בחי׳ השבת מהו
Now, before the level and rank of the Torah is explained in detail, we must explain in general what the matter of the level of Shabbos is
Before explaining the Torah, the inner light, in detail, the maamar turns to Shabbos.


(שסמכו ענין לו למלאכת המשכן הן בצווי הקב״ה למשה רבינו ע״ה והן בצווי משה לישראל נזכרו ג׳ דברים אלו יריעות וכלים דמשכן ושבת רק שמשרבע״ה [שמשה רבינו עליו השלום] הקדים השבת כו׳ ושינה הסדר כדלעיל)
(for it was placed next to the work of the Mishkan: both in the command of the Holy One, blessed be He, to Moshe our teacher, peace be upon him, and in Moshe’s command to Israel these three things are mentioned, the curtains and vessels of the Mishkan, and Shabbos; only that Moshe our teacher, peace be upon him, put Shabbos first, etc., and changed the order, as [explained] above).
Shabbos needs explaining here because it stands beside the curtains and the vessels of the Mishkan in both commands; the only difference is that Moshe put it first.


דהנה ידוע מארז״ל [מאמר רבותינו זכרונם לברכה] שבשבת נתוסף בכל אחד ואחד מישראל נשמה יתירה.49 ולכאורה אינו מובן מהו ענין הנשמה יתירה50 הלא אין נרגש בנפש האדם תוס׳ [תוספת] חיותו בשבת יותר מבכל השבוע.
For it is known from the saying of our Sages, of blessed memory, that on Shabbos an additional soul (neshamah yeseirah) is added to each and every one of Israel. At first glance it is not understood what the additional soul is, for a person does not feel in his soul any addition to his life-force on Shabbos more than in the whole week.
The Sages teach that on Shabbos each Jew receives an “additional soul” (neshamah yeseirah). The Alter Rebbe asks what this means, since people do not feel more alive on Shabbos than during the week.


הענין הוא דהנה כתיב בפ׳ ראשונה דק״ש [דקריאת שמע] שמע ישראל כו׳ אחד51 ואהבת בכל לבבך52 כו׳. פי׳ שאהבה זו נולדה ונמשכה מן ההתבוננות בגדולתו ית׳ איך שהוי״ה אחד.
The explanation is this. It is written in the first section of the Shema, “Hear, O Israel,” etc., “One,” “And you shall love with all your heart,” etc. That is, this love is born and drawn forth from contemplating His greatness, may He be blessed: how Havayah is One.
The answer begins with the Shema: “Hear, O Israel ... G-d is One” is followed by “And you shall love.” The love of G-d is born from contemplating His greatness, how He is One.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] תמליכהו בשמים וארץ53 וד׳ רוחות העולם54. שע״ז מורה הח׳ והד׳ דאחד. הח׳ הוא בחי׳ ז׳ רקיעים והארץ.
As our Sages, of blessed memory, said, “Make Him King in the heavens and the earth and the four directions of the world”; this is what the ches and the dalet of echad (“One”) indicate. The ches is the level of the seven heavens and the earth,
The Sages taught that in saying “One” (echad) one should make G-d King in heaven and earth and the four directions. The letters of echad hint at this: the ches, whose value is eight, stands for the seven heavens and the earth.




23והד׳ הוא ד׳ רוחות העולם שהן בטלים ליחודו ית׳ המרומז באות אל״ף.
and the dalet is the four directions of the world, which are nullified to His unity, may He be blessed, which is alluded to in the letter alef.
The dalet, whose value is four, stands for the four directions, all of them nullified before G-d’s unity, which the alef, whose value is one, hints at.


וכמו כן למעלה עד רום המעלות יש בחי׳ ז׳ רקיעים והארץ רוחניים בחי׳ לך ה׳ הגדולה כו׳ וכולם מקבלים חיות רק מבחי׳ שם כבוד מלכותו כו׳.55
And so too above, up to the highest heights, there is the level of seven spiritual heavens and earth, the level of “Yours, G-d, is the greatness,” etc.; and all of them receive life-force only from the level of “the Name of the glory of His kingdom,” etc.
The same pattern exists in the spiritual worlds: seven “heavens” and an “earth,” the seven attributes listed in “Yours, G-d, is the greatness ...”; all of them live only from “the Name of the glory of His kingdom,” that is, from His Malchus.




24ועל ידי התבוננות זו יבא לבחי׳ ואהבת בכל לבבך. ע״ד מ״ש השבטים ליעקב כשם שאין בלבך אלא אחד56 כך אין בלבנו אלא אחד57 פי׳ כשם שאין בלבך
And through this contemplation one will come to the level of “And you shall love with all your heart,” in the manner of what the tribes said to Yaakov: “Just as there is nothing in your heart but One, so there is nothing in our heart but One.” That is: “just as there is nothing in your heart
Contemplation of G-d’s oneness leads to “And you shall love with all your heart.” The Talmud relates that when the dying Yaakov feared that one of his sons was unworthy, they answered with “Hear, O Israel,” meaning: just as there is only One in your heart, so in ours.


אלא אחד כי שרשו של יעקב הי׳ [היה] גבוה מאד נעלה שהי׳ [שהיה] בחי׳ מרכבה ממש ליחודו ואחדותו ית׳.
but One,” for Yaakov’s root was very high and exalted, for he was truly the level of a chariot (merkavah) for His unity and oneness, may He be blessed;
For Yaakov this came naturally, since his soul was rooted so high that he was a “chariot,” wholly given over to G-d’s unity, as a chariot has no will of its own.


כך אין בלבנו אלא אחד אף שאנחנו למטה בעלמא דפרודא אעפ״כ [אף על פי כן] ע״י הבטול רצון לאכפייא לסט״א [לסטרא אחרא] שלא יחפוץ בשום חפץ בעולם זולת לה׳ לבדו נעשה להם ג״כ לב אחד לאביהם שבשמים
“so there is nothing in our heart but One”: although we are below, in the world of separation (alma deperuda), nevertheless, through the nullification of the will, to subdue the sitra achra (the other side), so that one desires nothing whatsoever in the world except G-d alone, they too come to have one heart for their Father in Heaven
His sons, though living in this world of separation, reached the same by setting aside their own will and subduing the sitra achra, the side opposed to holiness, until they wanted nothing but G-d; so they too came to have one heart for their Father in Heaven.


(ועיין בזוהר פ׳ תרומה דקל״ד ע״ב58 מזה) דהיינו רצון א׳ פשוט התקוע בלב שלא לחפוץ בשום חפץ בעולם זולת לה׳ לבדו לכך אין בלבנו
(and see the Zohar, Parshas Terumah, page 134b, on this), that is, a single, simple will fixed in the heart, to desire nothing whatsoever in the world except G-d alone. Therefore “there is nothing in our heart
The Alter Rebbe refers the reader to the Zohar on this. “One heart” means a single, simple will fixed in the heart, to want nothing in the world but G-d.


אלא א׳ בלבד הגם שאנחנו למטה נעשה למטה אחד כמו למעלה (באצי׳ ששם הוא בחי׳ רה״י [רשות היחיד]. וזהו ישראל גוי אחד בארץ שיהיה גלוי אחד גם בעשי׳ [בעשיה] הגשמית)
but One” alone: although we are below, below becomes one as above (in Atzilus, where it is the level of the private domain (reshus hayachid); and this is [the meaning of] “Israel, one nation in the earth”: that there be a revelation of One also in physical Asiyah).
So even below, the oneness of above is formed. A parenthesis explains that above, in Atzilus, all is one “private domain”; Israel, “one nation in the earth,” bring that oneness down into the physical world.


וזהו שאמר ואהבת בכל לבבך בשני יצריך59 שיתהפך גם הרצון של הנה״ב [הנפש הבהמית] הנק׳ יצה״ר [יצר הרע] להיות לה׳ לבדו.
And this is what it says, “And you shall love with all your heart (levavcha)”: with both your inclinations, so that the will of the animal soul, which is called the evil inclination, also be transformed to be for G-d alone.
This is why the verse says levavcha, “your heart,” which the Sages read as “with both your inclinations”: even the will of the animal soul, the evil inclination, is to be turned to G-d.


ורצון זה ואהבה זו נולדים ונמשכים מהשכל60 דהיינו ע״י ההתבוננות שמתבונן בגדולתו ורוממותו ית׳ איך דכולא קמיה כלא חשיבי ואפס בלעדו שמזה יומשך בטול הרצון.
And this will and this love are born and drawn forth from the intellect, that is, through the contemplation in which one contemplates His greatness and exaltedness, may He be blessed: how “all before Him is considered as nothing,” and there is nothing besides Him; from this the nullification of the will will come.
This will and this love are born of the intellect, from contemplating that before G-d everything is as nothing; from that understanding comes the setting aside of one’s own will.


ולכן נסמך פסוק ואהבת לפסוק הוי״ה אחד דלעיל מניה כי ע״י ההתבוננות איך שהוא ית׳ אחד בז׳ רקיעים והארץ כנ״ל הרוחניי׳ והגשמיי׳ [והגשמיים] יומשך ואהבת בכל לבבך כו׳:61
Therefore the verse “And you shall love” is placed next to the verse before it, “Havayah is One”: for through contemplating how He, may He be blessed, is One in the seven heavens and the earth, as mentioned above, the spiritual and the physical, will come “And you shall love with all your heart,” etc.
That is why “And you shall love” follows “G-d is One”: the love grows out of contemplating His oneness in the seven heavens and the earth, spiritual and physical.




25והנה כ״ז [כל זה] הוא בכל ששת ימי המעשה שנאמר בהו ששת ימים תעבד. והעבודה היא בחי׳ פולחנא דרחימותא
Now, all this is during all the six days of work, of which it is said, “Six days you shall labor.” And the labor is the level of “service out of love” (pulchana derechimusa),
All this, the love born of contemplation, belongs to the six weekdays, of which it is said, “Six days you shall labor.” The weekday labor is “service out of love,” a love that has to be worked for.


כי היא בחי׳ עבודה ויגיעה שא״א להיות הולדת והמשכת האהבה מההתבוננות אא״כ [אלא אם כן] ייגע א״ע [את עצמו] לקשר דעתו בחוזק ונצרך לזה כל הל״ט מלאכות ברוחניות הזורע והחורש62 כו׳ כמו שכתוב במ״א.
for it is the level of labor and toil: it is impossible for love to be born and drawn forth from contemplation unless one toils to bind his mind with strength; and for this all the thirty-nine labors are needed, in the spiritual sense, sowing and plowing, etc., as written elsewhere.
Love born of contemplation takes toil: one must bind one’s mind firmly to the subject. The thirty-nine kinds of creative work forbidden on Shabbos have spiritual counterparts in this inner labor, sowing, plowing and the rest, as explained elsewhere.




26ובחי׳ אהבה זו שבחול היא רק האהבה הנמשכת מהשכל וההתבוננות כו׳. אבל בשבת נתוסף בכל63 א׳ נשמה יתירה והיינו שנולד בכנס״י [בכנסת ישראל] דבר חדש ממש מה שאין נמצא בהם בחול.
And this level of love on weekdays is only the love drawn from the intellect and contemplation, etc. But on Shabbos an additional soul is added in each one; that is, something truly new is born in the Congregation of Israel (Knesses Yisrael), which is not found in them on weekdays:
The weekday love comes from the intellect. On Shabbos something truly new is born in Knesses Yisrael, the whole people of Israel; this is the “additional soul.”


והיינו בחי׳ אהבה ורצון לה׳ שלמעלה מן השכל64 וההתבוננות. כי הנה אית רצון ואית רצון65
namely, the level of love and will for G-d that is above intellect and contemplation. For there is will and there is will (is ratzon ve’is ratzon).
The additional soul is a love and will for G-d that is above intellect and contemplation. For there are two kinds of will.


פי׳ אית רצון שנולד מהשכל וההתבוננות ונק׳ רצון התחתון לפי שבחי׳ רצון זה נולד מהשכל א״כ הוא למטה מהחכמה ובינה ונולד ונמשך מהם. אבל אית בחינת רצון העליון שלמעלה מעלה מהחכמה.
That is: there is a will that is born of intellect and contemplation, and it is called the lower will, because this level of will is born of the intellect; if so, it is below Chochmah and Binah, and is born and drawn from them. But there is the level of the supernal will, which is far above Chochmah.
One will comes from understanding: a person wants something because he has understood that it is good. It is called the lower will, since it comes after Chochmah and Binah and from them. The supernal will is far above Chochmah: it is not produced by reasons but comes before them.




27וגילוי בחי׳ זו בנפש האדם הוא בחינת האהבה שאינה נולד׳ מהתבוננות השכל כ״א היא אהבה פשוטה שלמעלה מן השכל שזהו בחי׳ יחידה שבנפש שלמעלה מהחכמה
And the revelation of this level in a person’s soul is the level of the love that is not born of the intellect’s contemplation, but is a simple love above the intellect; this is the level of yechidah in the soul, which is above Chochmah;
In the soul, the supernal will shows itself as a simple love that reasoning did not produce. It comes from the yechidah, the innermost of the soul’s five levels, which is above Chochmah.


וכמו עד״מ כאשר יחפוץ האדם בחפץ ורצון לאיזה דבר הנוגע לעצם הנפש ממש וגורם לו לעשות דברים שלא
as, for example, when a person desires, with desire and will, something that touches the very essence of the soul, and it causes him to do things not
An example from life: when something touches a person’s very essence, he wants it with a will that can drive him to act against all reason.


ע״פ הדעת והשכל כלל כי רצון זה עמוק עמוק מהשכל כו׳ וכנודע שיש בחי׳ רצון שלמעלה מהשכל ע״ד אמרם כך עלה במחשבה ואין טעם לרצון.
according to reason and intellect at all, for this will is deep, deep beyond the intellect, etc. As is known, there is a level of will above the intellect, in the manner of their saying, “So it arose in thought,” and “there is no reason for will.”
Such a will lies far deeper than the intellect. So too it is said “So it arose in thought” and “there is no reason for will”: a will that is not the product of reasons.




28ובחינת אהבה ורצון זה לה׳ מתגלה בנפש אדם ביום השבת דוקא. והיא בחינת אהבה רבה שהיא באה מלמעלה למטה בנפש האלקית בשבת
And this level of love and will for G-d is revealed in a person’s soul on the day of Shabbos specifically. It is the level of great love (ahavah rabbah), which comes from above to below into the G-dly soul on Shabbos;
This love above the intellect is revealed specifically on Shabbos. It is called “great love” (ahavah rabbah): a love that comes from above into the G-dly soul, rather than one a person builds up by his own effort.


דהיינו שאין האהבה לפי ערך השכל וההתבוננות לבד רק היא למעלה מהשכל ונמשכת מבחי׳ רצון העליון שלמעלה מהחכמה.
that is, the love is not only in proportion to the intellect and contemplation; rather, it is above the intellect and is drawn from the level of the supernal will (ratzon ha’elyon), which is above Chochmah.
It is not measured by how much a person understands and contemplates; it comes from the supernal will, which is above Chochmah.


(וזהו שמבואר בפע״ח [בפרי עץ חיים] דהיכל האהבה המאיר66 בק״ש [בקריאת שמע] דשבת הוא למעלה מעלה מבחי׳ היכל האהבה המאיר בק״ש [בקריאת שמע] דחול ע״ש) שבחי׳ גילוי רצה״ע [רצון העליון] הוא בשבת דוקא דהנה כתיב שער החצר הפנימית הפונה קדים67 כו׳.
(And this is what is explained in the Pri Etz Chaim: that the Chamber of Love (heichal ha’ahavah) that shines in the Shema of Shabbos is far above the level of the Chamber of Love that shines in the Shema of the weekdays; see there.) For the revelation of the level of the supernal will is on Shabbos specifically. For it is written, “The gate of the inner court that faces east (kadim),” etc.
The Pri Etz Chaim, a Kabbalistic work on the prayers, likewise says that the “Chamber of Love” that shines in the Shema of Shabbos is far higher than the one of the weekdays. Why is the supernal will revealed on Shabbos? Ezekiel’s vision of the Temple says that the gate of the inner court facing east (kadim) is shut on the six working days and opened on Shabbos.


פי׳ כי בעשרה מאמרות נברא העולם6869 בשימ״ב [בששת ימי בראשית] ובראשית שהיא ח״ע [חכמה עילאה] נמי מאמר הוא70 ונשפלה הח״ע [החכמה עילאה] והמדות להתלבש בבחי׳ הדבור לומר יהי אור כו׳. עד״מ אדם הכותב או מצייר כו׳.
The meaning: “With ten utterances the world was created,” in the six days of Bereishis; and “In the beginning” (Bereishis), which is the higher Chochmah (Chochmah Ila’ah), “is also an utterance”; and the higher Chochmah and the attributes (middos) descended to be enclothed in the level of speech, to say “Let there be light,” etc.; by way of analogy, like a person who writes or draws, etc.
The world was created with ten divine utterances, and even the first word of the Torah, “In the beginning” (Bereishis), counts as one; it corresponds to the higher Chochmah. In creation, Chochmah and the attributes descended into speech, “Let there be light,” as a person’s wisdom descends into what he writes or draws.




29ונק׳ לכך ו׳ ימ״ב [ימי בראשית] שמקבלי׳ [שמקבלים] מבחי׳ ראשית היא הח״ע [החכמה עילאה] ובשבת כתיב וינפש שגמר המלאכה ונתעלו החכמה ומדות לבחי׳ שלמעלה מהחכמה הוא בחי׳ רצון ותענוג העליון.
Therefore they are called the six “days of Bereishis” (yemei Bereishis), for they receive from the level of reishis (“beginning”), which is the higher Chochmah. And of Shabbos it is written, “and He rested” (vayinafash): for the work was finished, and Chochmah and the attributes ascended to the level that is above Chochmah, which is the level of the supernal will and delight.
The six days are called “the days of Bereishis” because they draw from reishis, “beginning,” which is Chochmah. Of Shabbos it says “and He rested”: the work was done, and Chochmah and the attributes rose back to their source above Chochmah, the supernal will and delight.


וזהו בחי׳ הפונה קדים בחי׳ שלמעלה מהחכמה נק׳ קדם שלמעלה מבחי׳ ראשית71 כו׳ כי הראשית יש שני לו
And this is the level of “that faces kadim”: the level that is above Chochmah is called kedem (“before”), which is above the level of reishis (“beginning”), etc.; for a “beginning” has a second to it,
“Facing kadim” is read as kedem, “before”: the level above Chochmah, which comes even before the “beginning.” A beginning is the first of a series, and a second follows it.


משא״כ בחי׳ קדמונו של עולם כו׳ וכנודע ג״כ ע״פ המגיד מראשית כו׳ ומקדם72 כו׳ ע״ש ובשבת נפתח השער הפונה קדים הוא גילוי רצה״ע [רצון העליון] ותענוג העליון לפי ששבת וינפש73 עליית החכמה בלמעלה מהחכמ׳ [מהחכמה]
which is not so with the level of “the Primordial One of the world” (Kadmono shel olam), etc.; and as is also known on [the verse] “Declaring from the beginning,” etc., “and from before,” etc.; see there. And on Shabbos the gate that faces kadim is opened, which is the revelation of the supernal will and the supernal delight; because “He ceased and rested” (shavas vayinafash) is the ascent of Chochmah into what is above Chochmah,
G-d as “the Primordial One of the world” comes before everything and has no second; Isaiah’s “declaring from the beginning ... and from before” also names the two levels. On Shabbos the “gate facing kadim” opens: the supernal will and delight are revealed, because Shabbos is the ascent of Chochmah into what is above it.


משא״כ בששת ימי המעשה שנק׳ וי״ב שמקבלים מחכמה ולא מבחי׳ קדם שלמעלה מהחכמה שאינו אז בבחי׳ גילוי כמו עד״מ שבשעת המלאכה אין מתגלה עדיין התענוג רק כשנגמר כו׳.
which is not so in the six days of work, which are called the six days of Bereishis, for they receive from Chochmah and not from the level of kedem that is above Chochmah, which is not then in a revealed state; as, by way of analogy, while work is being done the delight is not yet revealed, only when it is finished, etc.
On the weekdays creation draws only from Chochmah, and the level above it stays hidden. As with a craftsman: while he is at work his delight in it is not yet revealed; it shows only when the work is complete.


ולכן נמשך גילוי בחי׳ רצה״ע [רצון העליון] ג״כ בנפש האדם שהיא גילוי האה״ר [האהבה רבה] שלמעלה מהשכל כו׳. כמ״ש ע״פ כי טובים דודיך מיין.74
Therefore the revelation of the level of the supernal will is also drawn into a person’s soul, which is the revelation of the great love (ahavah rabbah) that is above the intellect, etc., as is explained on [the verse] “For your love is better than wine.”
So on Shabbos the supernal will is revealed in the human soul too, as ahavah rabbah, the great love above the intellect, as explained elsewhere on “For your love is better than wine.”


ומארז״ל [ומאמר רבותינו זכרונם לברכה] עריבים עלי75 כו׳ (וזהו שאנו אומרים בקדוש דשבת ורצה בנו ע״ש [על שם] התגלות רצה״ע [רצון העליון] בנו ממש):
And the saying of our Sages, of blessed memory, “They are sweeter to me,” etc. (And this is what we say in the Kiddush of Shabbos, “and He has desired us” (veratzah vanu), on account of the revelation of the supernal will in us ourselves.)
The Sages read that verse as Knesses Yisrael telling G-d that the words of His beloved ones are sweeter to her than the wine of the Torah. In the Shabbos Kiddush we say “and He has desired us” (ratzah), because on Shabbos the supernal will (ratzon) is revealed in us.




30וזהו ענין שבת שבתון לה׳76 כי הנה המשכת הרצון העליון שהוא בחי׳ הרצון שלמעלה מהשכל הנמשך ומתגלה בשבת הוא דוקא כשיש כלי לגילוי אור זה
And this is the matter of “a Shabbos of complete rest (Shabbos Shabbason) to G-d.” For the drawing down of the supernal will, which is the level of the will that is above the intellect, which is drawn down and revealed on Shabbos, is specifically when there is a vessel for the revelation of this light;
This explains “Shabbos Shabbason.” The supernal will can be revealed on Shabbos only if there is a vessel to receive it.


והכלי הוא בחינת הרצון התחתון שנולד מן השכל וההתבוננות בכל ששת ימי המעשה שזה הרצון התחתון נעשה בחינת כלי לגבי זה הרצה״ע [הרצון העליון] שיומשך בתוכו ממש בבחי׳ השראה כהשראת האור בתוך הכלי ממש.
and the vessel is the level of the lower will, born of the intellect and contemplation during all six days of work. For this lower will becomes the level of a vessel for this supernal will, so that it will be drawn into it, actually, in the manner of resting (hashra’ah), as light rests within an actual vessel.
The vessel is the lower will, the love built up by contemplation during the six weekdays; the supernal will comes to rest within it, as light rests in a vessel.


מפני שהרצון התחתון אע״פ [אף על פי] שהוא למטה מבחינת רצה״ע [רצון העליון] אבל עכ״פ [על כל פנים] כלי הוא לגילוי רצון העליון77 שיהיה מתלבש בו בהתחברות ויחוד אמתי ביום השבת.
For the lower will, although it is below the level of the supernal will, is at any rate a vessel for the revelation of the supernal will, so that it will be enclothed in it, in a true joining and union, on the day of Shabbos.
Though the lower will is beneath the supernal will, it can still be its vessel, so that on Shabbos the two are truly joined and united.




31וע״ז נאמר שבת שבתון להוי״ה. פי׳ שבת שבתון הם ב׳ רצונות הנ״ל שמתחברים כאחד והיו לאחדי׳ [לאחדים] ממש ולשון שבתון להוי״ה היינו כי שם הוי״ה
And of this it is said, “a Shabbos of complete rest (Shabbos Shabbason) to Havayah.” The meaning: “Shabbos Shabbason” is the two wills mentioned above, which join as one and become truly one. And the expression “Shabbason to Havayah” is because, in the Name Havayah,
“Shabbos” and “Shabbason” are the two wills, the supernal and the lower, joined into one. The words “to Havayah” add a further point.


הנה היו״ד בחי׳ חכמה כו׳ ובשבת הוא בחי׳ שבת להוי״ה שמתגלה הרצה״ע [הרצון העליון] שלמעלה משם הוי״ה כו׳.
the yud is the level of Chochmah, etc.; and on Shabbos it is the level of “Shabbos to Havayah,” for the supernal will, which is above the Name Havayah, is revealed, etc.
The first letter of the Name Havayah, the yud, stands for Chochmah. On Shabbos what is revealed is the supernal will, which is higher than the Name Havayah itself.




32וז״ש [וזהו שכתוב] כי אל דעות78 הוי״ה שיש ב׳ בחי׳ דעת. הא׳ דעת עליון והב׳ דעת תחתון.
And this is [the meaning of] what is written, “For Havayah is a G-d of knowledges (de’os)”: there are two levels of Daas (knowledge), the first the higher Daas, and the second the lower Daas.
Chanah’s prayer says, “For Havayah is a G-d of knowledges” (de’os, in the plural). The plural is read as two levels of Daas, a higher and a lower.


פי׳ דעת הוא לשון רצון שדעת ורצון הכל ענין א׳ כמ״ש רק אתכם ידעתי מכל משפחות79 כו׳.
That is, daas is a term for will, for knowledge and will are all one matter, as it is written, “Only you have I known of all the families,” etc.;
Here “knowledge” means will. In Amos, “Only you have I known of all the families of the earth” means “only you have I chosen.”


שהכוונה הוא שבחרתי ורציתי אתכם לבחור לי לעם סגולה כי דעת הוא ענין הכרה שזהו בחי׳ התקשרות המביא לידי הרצון כו׳.
the intent is: I have chosen and willed you, to choose you for Myself as a treasured people. For knowledge is a matter of recognition, which is the level of attachment that brings about will, etc.
To know is to recognize and become attached, and attachment brings desire. So “I have known you” means “I have chosen you and wanted you as My treasured people.”




33וכן והאדם ידע80 ל׳ [לשון] התקשרות81 והתחברות כו׳. וענין אל דעות היינו התחברות ב׳ דעות הנ״ל שהם ב׳ הרצונות הנ״ל.
And similarly, “And the man knew” is a term for attachment and union, etc. And the meaning of “a G-d of knowledges” is the joining of the two levels of knowledge mentioned above, which are the two wills mentioned above.
Likewise “And the man knew” Chavah speaks of attachment and union. So “a G-d of knowledges” is the joining of the two levels of knowledge, which are the two wills.


ואז הוא בחי׳ שבת שבתון לשם הוי״ה והוא ג״כ פי׳ אל דעות הוי״ה שמתחברים ב׳ הרצונות שהרצון העליון שלמעלה מהחכמה מאיר ומתגלה ג״כ ברצון התחתון כו׳.
And then it is the level of “Shabbos Shabbason to the Name Havayah”; and this is also the meaning of “Havayah is a G-d of knowledges”: that the two wills join, so that the supernal will, which is above Chochmah, shines and is revealed also in the lower will, etc.
That joining is “Shabbos Shabbason to Havayah”: the supernal will, above Chochmah, shines into the lower will and is revealed within it.


וזהו ענין הנשמה יתירה דשבת82 שהוא גלוי רצה״ע [רצון העליון] מבחי׳ יחידה כנ״ל. וזהו שנק׳ נשמת כל חי.
And this is the matter of the additional soul of Shabbos: it is the revelation of the supernal will from the level of yechidah, as mentioned above. And this is what is called “Nishmas kol chai” (“the soul of every living being”).
This is the additional soul of Shabbos: the revelation of the supernal will from the yechidah, the essence of the soul. It is the “soul of every living being” of the Shabbos prayer Nishmas kol chai.


וכמ״ש ומשביע לכל חי רצון83 שגלוי רצה״ע [רצון העליון] נמשך בבחי׳ הנק׳ כל חי כו׳ ומשם נמשך להיות רצון יראיו יעשה84 שיתגלה בהם הרצון העליון:
And as it is written, “and You satisfy every living being [with] will (ratzon)”: that the revelation of the supernal will is drawn into the level that is called “every living being” (kol chai), etc.; and from there it is drawn to be “He does the will of those who fear Him,” that the supernal will be revealed in them.
Psalm 145 says that G-d “satisfies every living being [with] will (ratzon)”: the supernal will flows into the level called “every living being,” and from there to “He does the will of those who fear Him,” the supernal will revealed in them.




Section 5 · ¶34–36
Prayer, the ladder
34והנה כשנמשך הרצה״ע [הרצון העליון] להתלבש ברצון התחתון ביום השבת אזי נמשך ממנו ג״כ הארה בכל ששת ימי המעשה להיות נמצא בהאדם בחינת הארה מרצה״ע [מרצון העליון] שלמעלה מהשכל.
Now, when the supernal will is drawn down to be enclothed in the lower will on the day of Shabbos, then an illumination is also drawn from it into all six days of work, so that there is found in a person the level of an illumination from the supernal will, which is above the intellect.
When the supernal will is joined to the lower will on Shabbos, an illumination from it carries over into the six weekdays, so that even then a person has a glimmer of the will above the intellect.


וגילוי הארה זו היא בזמן התפלה דחול כשמתעורר באהבה וחפץ לה׳ ית׳ שהוא בחי׳ הארה מקדושת שבת85 המאיר בימי החול
And the revelation of this illumination is at the time of weekday prayer, when one is aroused with love and desire for G-d, may He be blessed; which is the level of an illumination from the holiness of Shabbos that shines in the weekdays,
This illumination appears during weekday prayer, when a person is stirred with love and longing for G-d. It is a light from the holiness of Shabbos shining into the week.


כמ״ש בזוה״ק [בזוהר הקדוש] יומא דא יהיב חילא לשאר יומי כו׳. ולכן יכול להאיר בהן מבחי׳ רצה״ע [רצון העליון] הנ״ל.
as it is written in the holy Zohar, “This day gives strength to the other days,” etc. Therefore it can shine in them from the level of the supernal will mentioned above.
As the Zohar says, Shabbos “gives strength to the other days.” That is how the supernal will can shine on weekdays.


(וכמו שהביא בר״ח [בראשית חכמה] שער הקדושה פ״ב [פרק ב׳] מאמרי הזוהר המבארים איך שצריך להתקדש ולהמשיך עליו בכל יום מקדושת שבת.86 וזהו פי׳ מ״ש קדושים תהיו87 כו׳ להמשיך עליו מבחי׳ שבת שהוא קדש בעצם.
(As he brought in Reishis Chochmah, Sha’ar HaKedushah, chapter 2, the sayings of the Zohar that explain how one must sanctify oneself and draw upon oneself, every day, from the holiness of Shabbos. And this is the meaning of what is written, “You shall be holy,” etc.: to draw upon oneself from the level of Shabbos, which is holy in essence.
A long parenthesis begins here. Reishis Chochmah gathers passages of the Zohar that teach a person to sanctify himself every day by drawing on the holiness of Shabbos, and reads “You shall be holy” as drawing from Shabbos, which is holy in itself.


וכ״כ [וכן כתב] בפע״ח [בפרי עץ חיים] שתוספת נר״נ [נפש רוח נשמה] המאירים בשבת אינן מסתלקין ג״כ בימות החול רק בחי׳ תוס׳ [תוספת] ח״י מסתלקים במוש״ק [במוצאי שבת קודש] כו׳. אך צריך להכין א״ע [את עצמו] לקבל בחי׳ זו דתוס׳ [דתוספת] נר״נ [נפש רוח נשמה]. והיינו ע״י מחדו״מ [מחשבה דבור ומעשה] דתומ״צ [דתורה ומצות] שהם כלים לבחי׳ נר״נ [נפש רוח נשמה].
And so it is written in the Pri Etz Chaim: that the additional nefesh, ruach and neshamah that shine on Shabbos do not depart on the weekdays either; only the level of the additional chayah and yechidah departs at the close of the holy Shabbos, etc. But one must prepare oneself to receive this level of additional nefesh, ruach and neshamah; and this is through thought, speech and action in Torah and mitzvos, which are vessels for the level of nefesh, ruach and neshamah.
The Pri Etz Chaim likewise says that the additional nefesh, ruach and neshamah of Shabbos remain during the week; only the additional chayah and yechidah, the highest levels, leave when Shabbos ends. But a person must prepare to receive them through thought, speech and action in Torah and mitzvos, which are their vessels.


וכמשי״ת [וכמו שיתבאר] לקמן בענין ז׳ קני המנורה איך שע״י התומ״צ [התורה ומצות] ממשיכים גילוי בחי׳ רצה״ע [רצון העליון] כו׳. וזהו ענין חולין שנעשו על טהרת הקודש היינו כשבימי החול מאיר ג״כ מעין קדושת השבת כו׳).
As will be explained below regarding the seven branches of the Menorah, how through Torah and mitzvos one draws down the revelation of the level of the supernal will, etc. And this is the matter of “ordinary food prepared in the purity of holy things”: that is, when on the weekdays, too, something of the holiness of Shabbos shines, etc.)
This will be explained below with the seven branches of the Menorah. It is also the meaning of “ordinary food prepared in the purity of holy things”: weekdays touched by the holiness of Shabbos.


והנה התפלה של חול היא בחי׳ הממוצע בין שבת ליומין דחול הממשיך ההארה מבחי׳ רצה״ע [רצון העליון] המתגלה בשבת בכל יומין דחול כו׳.
Now, weekday prayer is the level of the intermediary between Shabbos and the weekdays, which draws the illumination from the level of the supernal will that is revealed on Shabbos into all the weekdays, etc.
Weekday prayer is the link between Shabbos and the weekdays: it draws the illumination of the supernal will, revealed on Shabbos, into each day of the week.


ולכן נמשלה התפלה לסולם88 דכתיב והנה סלם מוצב ארצה89 וראשו מגיע השמימה כו׳ כמשל הסולם שבו ועל ידו עולה התחתון מלמטה מהארץ על הגג.9091
Therefore prayer is likened to a ladder, as it is written, “And behold, a ladder set up on the earth, and its top reaching to heaven,” etc.; as in the analogy of a ladder, on which and by which one who is below goes up from the ground below onto the roof.
That is why prayer is likened to Yaakov’s ladder, “set on the earth, with its top reaching heaven”: a ladder is how someone below climbs up to the roof.




35וכן בו יורד העליון מלמעלה למטה. כך עד״מ התפלה נמשלה לסולם שע״י התפלה עולה הנפש מלמטה למעלה במעלות ומדרגות עליונות דרגא בתר דרגא עד רום המעלות.
And likewise by it one who is above comes down from above to below. So, by way of analogy, prayer is likened to a ladder: through prayer the soul ascends from below to above, in higher steps and levels, level after level (darga bassar darga), up to the highest heights.
A ladder works both ways: on it one below can climb up and one above can come down. Prayer is such a ladder: through it the soul climbs, step by step, to the highest levels.


והיינו ע״י צעקת הלב ברעותא דלבא לכלות נפשו אליו ית׳ שזהו בחי׳ העלאת מ״נ [מיין נוקבין] מלמטה למעלה לעלות בעילוי אחר עילוי עד רום המעלות ליכלל באוא״ס [באור אין סוף] ב״ה.
That is, through the cry of the heart, with the heart’s desire (re’usa deliba), for one’s soul to expire [in longing] for Him, may He be blessed; this is the level of raising mayin nukvin (“feminine waters”) from below to above, to rise from elevation to elevation up to the highest heights, to be included in the Infinite Light (Or Ein Sof), blessed be He.
The climb is the cry of the heart, a longing so strong that the soul would expire into G-d. In the language of the Kabbalah this is “raising mayin nukvin,” the “feminine waters” of the receiver’s longing, which rise until the soul is included in the Infinite Light.




36וכן נמצא בה בחי׳ הירידה מלמעלה למטה דהיינו כאשר כבר נתעלה בתכלית העילוי ברום המעלות בהגיעו אל בחי׳ רצה״ע [רצון העליון] ב״ה
And likewise there is found in it the level of descent from above to below; that is, when one has already risen to the utmost elevation, in the highest heights, on reaching the level of the supernal will, blessed be He,
Prayer also has a descent. It begins once a person has risen to the very top, to the supernal will.


אזי יעוררו וימשיכו שירד בהשתלשלות המדרגות מלמעלה למטה להתלבש ברצון התחתון וממנו יתפשט ההארה בכל ו׳ יומין.
then they will arouse and draw [it] down, so that it descends through the chain of levels (hishtalshelus) from above to below, to be enclothed in the lower will; and from it the illumination will spread through all six days.
From there he draws the supernal will down through all the levels into the lower will, and from the lower will its light spreads through the six weekdays.


וז״ש [וזהו שכתוב] ומלאכי אלקים עולים ויורדים בו92 שבהסולם ימצא ב׳ בחי׳ ומדרגות שונות בחי׳ העלייה מלמטה למעלה ובחי׳ הירידה מלמעלה למטה.
And this is [the meaning of] what is written, “And angels of G-d were going up and coming down on it”: on the ladder there are found two different aspects and levels, the aspect of ascent from below to above and the aspect of descent from above to below.
That is why the angels on Yaakov’s ladder are “going up and coming down”: the ladder carries movement both ways, ascent and descent.


והיינו בחי׳ התפלה כו׳ שמחברת בחינת קדושת השבת עם ו׳ יומין דחול להיות מאיר הארת רצה״ע [רצון העליון] שבשבת בכל יומין דחול להיות חולין שנעשו עטה״ק [על טהרת הקודש].
And this is the level of prayer, etc., which joins the holiness of Shabbos with the six weekdays, so that the illumination of the supernal will that is on Shabbos shines in all the weekdays, for them to be “ordinary food prepared in the purity of holy things.”
Prayer joins the holiness of Shabbos to the six weekdays, so that the supernal will revealed on Shabbos shines in them and makes them, as it were, “ordinary food prepared in the purity of holy things.”


והיינו על ידי עלייה וירידה (ועבמ״ש [ועיין במה שכתוב]93 בפסוק יונתי94 כו׳ איך שיש בחי׳ נשמה שבגוף ויש בחי׳ שרש הנשמה ושם נתבאר דשרש הנשמה היא בבחי׳ מחשבה הקדומה שלמעלה אפי׳ [אפילו] מבחי׳ תורה והיא בחי׳ רצה״ע [רצון העליון] הנ״ל וגם נתבאר דע״י התפלה עולה נשמה שבגוף לשרשה הנ״ל.
And this is through ascent and descent. (And see what is written on the verse “My dove,” etc.: how there is the level of the soul within the body, and there is the level of the root of the soul; and it is explained there that the root of the soul is in the level of the primordial thought (machshavah hakedumah), which is above even the level of Torah, and this is the level of the supernal will mentioned above. And it is also explained there that through prayer the soul within the body ascends to its root mentioned above.
This happens through ascent and descent. A parenthesis refers to the explanation of the verse “My dove”: the soul in the body is distinct from its root, which lies in the “primordial thought,” the supernal will, higher even than the Torah; and prayer lifts the soul in the body up to that root.


וא״כ נראה בענין תוס׳ [תוספת] נשמה יתירה דשבת דהיינו גם מבחי׳ שרש הנשמה הנ״ל. וכ״מ [וכן משמע] בפע״ח [בפרי עץ חיים] שער השבת פי״ט דהמקיפים נכנסים בשבת בבחי׳ פנימיים והארה ממנה מאיר בכל יום כו׳ על ידי התפלה כנ״ל):9596
If so, it appears regarding the addition of the additional soul of Shabbos that it is also from the level of the root of the soul mentioned above. And so it is implied in the Pri Etz Chaim, Sha’ar HaShabbos, chapter 19: that on Shabbos the encompassing [lights] (makifim) enter in the manner of inner [lights], and an illumination from it shines every day, etc., through prayer, as mentioned above.)
From this the Alter Rebbe suggests that the additional soul of Shabbos also comes from that root of the soul. The Pri Etz Chaim implies the same: on Shabbos the encompassing lights enter within, and through prayer an illumination of them shines every day.




Section 6 · ¶37–44
Torah: the Menorah and the Table
37והנה ע״י התורה ממשיכים ג״כ רצון העליון שיתלבש ברצון התחתון כי התורה נמשכה מבחי׳ רצה״ע [רצון העליון]. והגם דאורייתא מחכמה נפקת.
Now, through the Torah, too, one draws down the supernal will to be enclothed in the lower will, for the Torah is drawn from the level of the supernal will. And although “the Torah comes forth from Chochmah,”
Torah study also draws the supernal will down into the lower will, because the Torah comes from the supernal will. True, the Torah is said to “come forth from Chochmah.”


נפקת דוקא שיציאתה מהעלם אל הגילוי הוא מבחי׳ חכמה אבל שרשה מבחי׳ רצה״ע [רצון העליון] ית׳ (כי תרי״ג מצות דאורייתא עם ז׳ דרבנן בגימטריא כתר)
it is specifically “comes forth”: its emergence from concealment into revelation is from the level of Chochmah, but its root is from the level of the supernal will, may He be blessed (for the 613 commandments of the Torah, with the seven of the Rabbis, equal Keser in gematria),
But “comes forth” is the key word: Chochmah is where the Torah emerges from concealment into revelation, while its root is in the supernal will. A numerical hint: the 613 commandments of the Torah and the seven of the Rabbis make 620, the value of Keser (כתר), the “crown” above Chochmah.


רק שנתלבשה למטה בבחי׳ המדות חג״ת [חסד גבורה תפארת] דאצי׳ שמבחי׳ חסד נמשך להקל להיות כשר ומותר וזכאי ומבחי׳ גבורה נמשך להחמיר כו׳. ובחי׳ המדות הם למטה מהחכמה.
only that below it was enclothed in the level of the attributes, Chesed, Gevurah and Tiferes of Atzilus: from the level of Chesed comes leniency, that a thing be kosher, permitted and innocent, and from the level of Gevurah comes stringency, etc. And the level of the attributes is below Chochmah.
Lower down, the Torah is clothed in the attributes of Atzilus: Chesed is the source of the lenient rulings (kosher, permitted, innocent), Gevurah of the strict ones. The attributes are below Chochmah.


נמצא ענין התורה הוא המשכת רצה״ע [רצון העליון] שלמעלה ברצון התחתון שהוא בחי׳ דעת תחתון שהוא בחי׳ פנימיות המדות כנודע
It follows that the Torah is the drawing of the supernal will, which is above, into the lower will, which is the level of the lower Daas, which is the level of the inner dimension (pnimiyus) of the attributes, as is known
So the Torah draws the supernal will into the lower will, which is the lower Daas, the inner core of the attributes.


(רק שהמשכה זו ע״י התורה א״א להמשיך כ״א ע״י הקדמת התפלה שהוא בחי׳ הסולם לעלות מלמטה למעלה וגם דוקא ע״י קדימת בחי׳ שבת שהוא ג״כ אותיות תשב97 עליית רצון התחתון ברצה״ע [ברצון העליון] וירידת רצה״ע [רצון העליון] ברצה״ת [ברצון התחתון]
(only that this drawing down through the Torah cannot be drawn except by prayer coming first, which is the level of the ladder, to ascend from below to above; and also only by the level of Shabbos coming first, whose letters are also those of tashev (“return”): the ascent of the lower will into the supernal will, and the descent of the supernal will into the lower will;
A parenthesis: this drawing down through the Torah requires prayer first, the ladder of ascent, and Shabbos first, whose letters spell tashev, “return”: the lower will rising into the supernal will, and the supernal will coming down into the lower will.


וזהו כעין בחי׳ אתעדל״ת [אתערותא דלתתא] שעי״ז יוכל להמשיך אח״כ ע״י תומ״צ [תורה ומצות] כו׳ מלמעלה למטה וכדלקמן אי״ה [אם ירצה השם]). והנה התורה היא נגד בחי׳ כלי המשכן שהם מנורה ושולחן.
and this is like the level of an arousal from below (isarusa dilesata), through which one will afterwards be able to draw down through Torah and mitzvos, etc., from above to below, as [explained] below, G-d willing). Now, the Torah corresponds to the level of the vessels of the Mishkan, which are the Menorah and the Table.
Prayer and Shabbos come first as an “arousal from below,” which then lets Torah and mitzvos draw the light down from above. Returning to the Mishkan: the Torah corresponds to its vessels, the Menorah and the Table.


(וכ״ש [וכל שכן] הארון שבו היו מונחים הלוחות ממש רק שבחי׳ הארון שהיה בבית קדה״ק [קודש הקדשים] הוא כמו שהתורה בשרשה. ובחי׳ המנורה שהיה בהיכל הוא בחי׳ גילוי התורה במדות.
(And all the more so the Ark, in which the Tablets themselves lay; only that the level of the Ark, which was in the Holy of Holies, is like the Torah in its root, and the level of the Menorah, which was in the Sanctuary (heichal), is the level of the revelation of the Torah in the attributes.
Even more so the Ark, which held the Tablets themselves; but the Ark in the Holy of Holies is the Torah in its root, while the Menorah in the Sanctuary is the Torah revealed in the attributes.


וז״ש [וזהו שכתוב] בתורה פיה פתחה בחכמה98 ותורת חסד על לשונה הנה נקראת בחי׳ חכמה ובחינת חסד כי אורייתא מחכמה נפקת. וזהו בחי׳ הארון ומתלבשת במדות שכללותם הוא החסד. וזהו בחינת המנורה שהי׳ [שהיה] בדרום בחי׳ חסד כו׳) כי
And this is [the meaning of] what is written of the Torah, “She opens her mouth with wisdom (Chochmah), and the Torah of kindness (Chesed) is on her tongue”: it is called the level of Chochmah and the level of Chesed. For “the Torah comes forth from Chochmah,” and this is the level of the Ark; and it is enclothed in the attributes, whose general and collective expression is Chesed, and this is the level of the Menorah, which was in the south, the level of Chesed, etc.) For
So the verse says of the Torah, “She opens her mouth with wisdom (Chochmah), and the Torah of kindness (Chesed) is on her tongue.” Chochmah is the Ark; Chesed, which sums up all the attributes, is the Menorah, which stood on the south side, the side of Chesed.


הנה כמו שהמנורה מדליקין בה אור. כמו״כ [כמו כן] בתורה כתיב ותורה אור.99 ופי׳ אור דתורה הוא כמ״ש חכמת אדם תאיר פניו.100
just as in the Menorah one kindles light, so too of the Torah it is written, “and the Torah is light.” And the meaning of the light of the Torah is as it is written, “A man’s wisdom makes his face shine.”
The Menorah holds light, and the Torah is called “light.” The light of the Torah is the shining face of “A man’s wisdom makes his face shine.”


כי ארז״ל [אמרו רבותינו זכרונם לברכה] חכמת זו סדר קדשים101 שע״י למוד סדר קדשים מעורר וממשיך הגילוי בבחי׳ ח״ע [חכמה עילאה] להיות חכמת אדם תאיר פניו.
For our Sages, of blessed memory, said, “‘Wisdom’ (chochmas): this is the Order of Kodashim”; for through studying the Order of Kodashim one arouses and draws down the revelation in the level of the higher Chochmah (Chochmah Ila’ah), so that “a man’s wisdom makes his face shine.”
The Talmud reads a verse that lists six virtues as the six orders of the Mishnah, and its “wisdom” (chochmas) as the Order of Kodashim, the laws of the Temple service. Studying it draws revelation from the higher Chochmah, so that “a man’s wisdom makes his face shine.”




38וענין הארת פנים למעלה הוא כמו עד״מ למטה באדם כשמשכיל השכלה חדשה יצהבו פניו כמ״ש רז״ל [רבותינו זכרונם לברכה] גבי ר׳ [רבי] אבהו שצהבו פניו102 מחמת שראה תוספתא חדתא.103
And the matter of the shining of the face above is, by way of analogy, like a person below: when he grasps a new insight his face glows, as our Sages, of blessed memory, said of Rabbi Abahu, that his face glowed because he had seen a new teaching (tosefta chadta).
A shining face above is understood from a person below: when he grasps a new insight, his face lights up. The Talmud tells that Rabbi Abahu’s face shone because he had found a new teaching.


והוא מחמת גילוי התענוג שמתגלה ומתלבש בההשכלה חדשה ונמשך ומתגלה בפנים ממש עד שצהבו פניו ומאירים.
This is because of the revelation of the delight that is revealed and enclothed in the new insight; it is drawn and revealed in the face itself, until his face glows and shines.
What shines is the delight revealed in the new insight, and it shows in the face itself.


כך עד״מ למעלה ע״י עסק התורה ממשיכים גילוי אור התענוג עליון להיות מאיר ונמשך בח״ע [בחכמה עילאה] והוא בחי׳ אור חדש מעצמות א״ס ב״ה שמתלבש בחכמת התורה.
So, by way of analogy, above: through occupation with the Torah one draws down the revelation of the light of the supernal delight, to shine and be drawn into the higher Chochmah; and this is the level of a new light from the essence of the Infinite One (Ein Sof), blessed be He, which is enclothed in the wisdom of the Torah.
So above: through Torah study a new light of the supernal delight, from G-d’s own essence, shines into the higher Chochmah and is clothed in the wisdom of the Torah.




39וזהו ענין יאר ה׳ פניו אליך104 כו׳. וזהו ג״כ ענין אור דמנורה. ובזה יובן ג״כ ענין ז׳ קני המנורה
And this is the matter of “May G-d make His face shine upon you,” etc. And this is also the matter of the light of the Menorah. And with this one will also understand the seven branches of the Menorah:
This shining face is the priestly blessing, “May G-d make His face shine upon you,” and it is the light of the Menorah. It also explains the form of the Menorah.


היינו קנה האמצעי שהוא גוף המנורה ושלשה קנים יוצאים105 מצדה האחד. ושלשה קנים מצדה השני וכפתר תחת שני הקנים ממנה כו׳.
namely, the middle branch, which is the body of the Menorah, and three branches going out of its one side, and three branches out of its other side, and “a knob under two branches of it,” etc.;
The Menorah had a central shaft, its body, with three branches coming out of each side, and a knob beneath each pair of branches.


דהיינו שבמקום שיוצאים שני קנים מקנה האמצעי א׳ לכאן וא׳ לכאן שם יש כפתור כו׳ וכן תחת שני הקנים השניים ותחת שני הקנים השלישיי׳ [ההשלישיים].
that is, at the place where two branches go out from the middle branch, one to this side and one to that side, there is a knob, etc.; and so too under the second two branches, and under the third two branches.
Where a pair of branches leaves the central shaft, one to each side, there is a knob; so too beneath the second pair and the third pair.




40והענין כי כל זה רומז על כללות התורה שהיא תושב״כ [תורה שבכתב] ותושבע״פ [ותורה שבעל פה]. וזהו ענין ששה קנים היוצאים מן קנה האמצעי הם שיתא סדרי משנה שמקבלים מקנה האמצעי שהוא בחי׳ תושב״כ [תורה שבכתב].
The explanation is that all this alludes to the Torah as a whole, which is the Written Torah and the Oral Torah. And this is the matter of the six branches that go out from the middle branch: they are the six orders of the Mishnah, which receive from the middle branch, which is the level of the Written Torah.
The Menorah stands for the whole Torah, Written and Oral. The central shaft is the Written Torah; the six branches that come out of it are the six orders of the Mishnah, the Oral Torah.


שהרי למדין הכל מן המקרא כמ״ש בגמ׳ [בגמרא] מאי טעמא אמר קרא כו׳ נמצא התושבע״פ [התורה שבעל פה] יוצאת ונמשכת מבחי׳ תושב״כ [תורה שבכתב]. כמו שששת הקנים יוצאים מן המנורה כו׳.
For everything is learned from Scripture, as is said in the Gemara, “What is the reason? Because the verse says,” etc. It follows that the Oral Torah comes forth and is drawn from the level of the Written Torah, just as the six branches go out from the Menorah, etc.
The Oral Torah grows out of the Written: the Talmud constantly asks, “What is the reason?” and answers, “Because the verse says.” So the six branches come out of the central shaft.




41וענין הכפתור תחת שני הקנים הענין דכל השפעה הנמשכת ממשפיע למקבל א״א להיות כ״א ע״י אתעדל״ת [אתערותא דלתתא] מן המקבל אל המשפיע ועי״ז נמשך אתעדל״ע [אתערותא דלעילא] מהמשפיע ונק׳ מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין].
And the matter of the knob under two branches: the point is that any flow drawn from a giver (mashpia) to a receiver (mekabel) can only come about through an arousal from below, from the receiver toward the giver; and through this an arousal from above is drawn from the giver. These are called mayin nukvin and mayin duchrin (“feminine waters” and “masculine waters”).
The knob beneath each pair of branches: every flow from a giver to a receiver needs first an arousal from the receiver, which then calls forth an arousal from the giver. The Kabbalah calls these the “feminine waters” and the “masculine waters.”


וכמו״כ [וכמו כן] בענין ההשפעה מתושב״כ [מתורה שבכתב] לתושבע״פ [לתורה שבעל פה] יש ג״כ ב׳ בחי׳ אלו. שהרי נודע שתושב״כ [שתורה שבכתב] נק׳ מוסר אביך.106 בחי׳ אב הוא בחי׳ דכורא המשפיע.
So too in the flow from the Written Torah to the Oral Torah there are likewise these two levels. For it is known that the Written Torah is called “the instruction of your father”: the level of father is the level of the masculine (dechura), the giver;
The same holds between the Written Torah and the Oral Torah. The Written Torah is called “the instruction of your father,” the father being the giver.




42ותורה שבעל פה נק׳ תורת אמך בחי׳ נוק׳ [נוקבא] ומקבל מתושב״כ [מתורה שבכתב] רק דשם נגדל ההשפעה כו׳. וא״כ יש בזה בחינת העלאת מ״ן [מיין נוקבין] והמשכת מ״ד [מיין דוכרין] ונק׳ אתעדל״ת [אתערותא דלתתא] ואתעדל״ע [ואתערותא דלעילא].
and the Oral Torah is called “the Torah of your mother,” the level of the feminine (Nukva), which receives from the Written Torah, only that there the flow grows, etc. If so, there is in this the level of raising mayin nukvin and drawing down mayin duchrin, which are called an arousal from below and an arousal from above.
The Oral Torah is called “the Torah of your mother”: like a mother, it receives from the Written Torah, the “father,” and in it what was received grows and develops. So between them there is a raising of “feminine waters” and a drawing down of “masculine waters,” an arousal from below and an arousal from above.


וזהו ענין הכפתור תחת שני הקנים שבמקום יציאת הקנה מהקנה האמצעי שם הוא ענין התחברות המ״ן [המיין נוקבין] והמ״ד [והמיין דוכרין] שמתחברין אתעדל״ת [אתערותא דלתתא] ואתעדל״ע [ואתערותא דלעילא]
And this is the matter of the knob under two branches: at the place where the branch goes out from the middle branch, there is the joining of the mayin nukvin and the mayin duchrin, where the arousal from below and the arousal from above join;
The knob under each pair of branches marks this meeting: where a branch leaves the central shaft, the arousal from below and the arousal from above join.


לכן יש שם אור כפול עד״מ מהתחברות ב׳ הבחי׳ לכן היה כפתור שהוא עב יותר משאר מקום המנורה כיון שבבחי׳ זו מתחברים ב׳ בחינות משפיע ומקבל כו׳.107
therefore there is a double light there, by way of analogy, from the joining of the two levels. Therefore there was a knob, which is thicker than the rest of the Menorah, since at this level the two levels of giver and receiver join, etc.
So there is a double light there, which is why the knob is thicker than the rest of the Menorah: giver and receiver meet at that point.




43ונק׳ בחי׳ זו קשרין בזהר עד״מ הקשר שמתקשרים שני דברים יחד הנה במקום הקשר הוא עב יותר מחמת ששם יש חבור שני הדברים יחד. וכן השולחן ג״כ רומז לבחי׳ התורה שעליו מניחים לחם הפנים.
And this level is called “knots” (kishrin) in the Zohar: by way of analogy, a knot that ties two things together is thicker at the place of the knot, because there two things are joined together. And so too the Table also alludes to the level of the Torah, for upon it the showbread (lechem hapanim) is placed.
The Zohar calls such meeting points “knots”: where two things are tied together, the knot is thicker. The Table of the Mishkan, which held the showbread, also stands for the Torah.




44והתורה נק׳ לחם לכו לחמו בלחמי108 כי היא בחי׳ מזון לנפש להמשיך הגלוי בפנימית שמשיג החכמה בפנימיותו ששכלו משיג חכמת התורה שבה מלובש אוא״ס [אור אין סוף] ב״ה כו׳.
And the Torah is called bread: “Come, eat of my bread”; for it is the level of food for the soul, to draw the revelation inward: one grasps the wisdom within himself, for his intellect grasps the wisdom of the Torah, in which the Infinite Light (Or Ein Sof), blessed be He, is enclothed, etc.
The Torah is called bread, as Wisdom calls out, “Come, eat of my bread”: it is food for the soul, because the mind takes it in and grasps it, and the Infinite Light is clothed in that wisdom.


לכן נעשה לו מזה מזון וחיות ממש לנפש. וכן למעלה הוא בחי׳ ישראל מפרנסין109110 כו׳ שיהיה התלבשות א״ס בח״ע [בחכמה עילאה] כו׳.
Therefore from this there is made for him actual food and life-force for the soul. And so too above, it is the level of “Israel sustain,” etc.: that there be an enclothing of the Infinite One (Ein Sof) in the higher Chochmah (Chochmah Ila’ah), etc.
So it becomes real nourishment and life for the soul. Above, too, the Sages say that “Israel sustain” their Father in Heaven: through their Torah study the Infinite One is clothed in the higher Chochmah.


אבל המצות הם בחי׳ לבושים ומקיפים לנפש שהן המשכות מבחי׳ שאין הגלוי יכול להתלבש בפנימיותו רק שאור ה׳ מקיפו מראשו ועד רגלו והן בחי׳ יריעות המשכן כמשנת״ל [כמו שנתבאר לעיל]
But the mitzvos are the level of garments and encompassing [lights] for the soul, for they are flows from a level whose revelation cannot be enclothed within him; only the light of G-d encompasses him from his head to his foot. And they are the level of the curtains of the Mishkan, as was explained above
The mitzvos, by contrast, are garments: they draw a light that cannot be taken inside, so G-d’s light surrounds the person from head to foot. They are the curtains of the Mishkan, as explained above.


(ולשם נת׳ [נתבאר] דבמצות יש ג״כ ז׳ בחי׳ חצבה עמודיה שבעה. וכן ז׳ מינים ביריעות רק שהם מקיפים ובתורה ז׳ קני המנורה הם בחי׳ פנימיים):
(and there it was explained that in the mitzvos, too, there are seven levels, “She has hewn out her seven pillars,” and likewise seven kinds in the curtains, only that they are encompassing; and in the Torah, the seven branches of the Menorah are the level of inner [lights]).
A parenthesis recalls that the mitzvos also come in sevens, like the seven materials of the curtains, but as encompassing light; while in the Torah the seven branches of the Menorah are inner light.




Section 7 · ¶45–55
The two orders explained
45וע״פ כל הנ״ל בביאור בחי׳ היריעות וכלים דמשכן שהם בחינת תומ״צ [תורה ומצות] כנ״ל. ובביאור ענין השבת שהוא בחי׳ הנשמה יתירה התחברות רצה״ע [רצון העליון] ברצה״ת [ברצון התחתון].
And according to all that has been said in explaining the level of the curtains and vessels of the Mishkan, which are the level of Torah and mitzvos, as mentioned above, and in explaining the matter of Shabbos, which is the level of the additional soul, the joining of the supernal will with the lower will,
Everything is now in place: the curtains and the vessels of the Mishkan are the mitzvos and the Torah, and Shabbos is the additional soul, the joining of the supernal will with the lower will.


יובן בטוב טעם ענין שייכות הצווי במצות שבת סמוך לצווי דמלאכת המשכן כמ״ש בפ׳ תשא אך את שבתותי תשמרו111 כו׳.
one will understand with good reason the connection of the command of the mitzvah of Shabbos, placed next to the command of the work of the Mishkan, as it is written in Parshas [Ki] Sisa, “But My Shabbosos you shall keep,” etc.
With this one can understand why the command of Shabbos stands beside the command to build the Mishkan, as in “But My Shabbosos you shall keep” in Ki Sisa.




46וגם מה שמשרבע״ה [שמשה רבינו עליו השלום] הקדים הצווי על השבת למלאכת המשכן הפך ממה שנזכר בצווי הקב״ה למשרע״ה [למשה רבינו עליו השלום].
And also [why] Moshe our teacher, peace be upon him, put the command about Shabbos before the work of the Mishkan, the reverse of what is mentioned in the command of the Holy One, blessed be He, to Moshe our teacher, peace be upon him.
It also explains the second question: why Moshe put Shabbos first, reversing the order of G-d’s command to him.


והענין כי עם היות שע״י תומ״צ [תורה ומצות] ממשיכים בחינת מקיפים ופנימיים שהם בחי׳ לבושים ובחי׳ מזון לנפש שיהיה גלוי רצה״ע [רצון העליון] בנפש בבחי׳ פנימי ע״י התורה ובבחי׳ מקיף ע״י המצות.
The explanation is this. Although through Torah and mitzvos one draws down the level of encompassing and inner [lights], which are the level of garments and the level of food for the soul, so that there will be a revelation of the supernal will in the soul, in an inner manner through the Torah and in an encompassing manner through the mitzvos,
Torah and mitzvos do draw down inner and encompassing light, food and garments for the soul: the supernal will is revealed within the soul through the Torah and around it through the mitzvos.


אך באמת כיון שהאדם הוא מלמטה בגוף גשמי א״א לו להגיע לבחי׳ רצה״ע [רצון העליון] שלמעלה מעלה מכל העולמות להמשיך משם האור למטה.
yet in truth, since a person is below, in a physical body, it is impossible for him to reach the level of the supernal will, which is far above all the worlds, to draw the light down from there.
But a person in a physical body, far below, cannot by himself reach the supernal will, which is far above all worlds, to draw its light down from there.




47ולזאת צ״ל תחלה בחי׳ אתעדל״ת [אתערותא דלתתא] שיעורר בנפשו ויעלה להגיע לגלוי בחי׳ רצה״ע [רצון העליון] ועלייה זו היא בחי׳
Therefore there must first be the level of an arousal from below: that one arouse his soul and ascend, to reach the revelation of the level of the supernal will. And this ascent is the level of
So there must first be an arousal from below: the person stirs his soul and rises toward the revelation of the supernal will.


שבת אותיות תשב112 עליות העולמות מלמטה למעלה מעלה עד רום המעלות שהוא בחינת רצה״ע [רצון העליון] המתגלה במנחה בשבת כמ״ש ואני תפלתי לך113 ה׳ עת רצון כו׳.
Shabbos, whose letters are tashev (“return”): the ascents of the worlds from below to far above, up to the highest heights, which is the level of the supernal will that is revealed at Minchah on Shabbos, as it is written, “And as for me, my prayer is to You, G-d, at a time of will (eis ratzon),” etc.
That ascent is Shabbos, whose letters spell tashev, “return”: on Shabbos the worlds rise back to their source, up to the supernal will, which is revealed at the Shabbos afternoon prayer, called “a time of will” (eis ratzon) in the verse said at that prayer.




48וגם בנפש האדם יש בחי׳ עלייה זו וגלוי זה שזהו ענין הנשמה היתירה כדלעיל.
And in a person’s soul, too, there is this level of ascent and this revelation, which is the matter of the additional soul, as [explained] above.
The same ascent and revelation happen in the human soul: that is the additional soul of Shabbos.


ואח״כ נמשך מבחי׳ הארה זו לכל ימות החול ע״י התפלה הנק׳ סולם ועי״ז יוכלו להמשיך אח״כ ע״י התומ״צ [התורה ומצות] גלוי והמשכת האור מלמעלה למטה
And afterwards [a flow] is drawn from this level of illumination to all the weekdays through prayer, which is called a ladder; and through this they will afterwards be able to draw down, through Torah and mitzvos, the revelation and flow of the light from above to below;
From it an illumination reaches the weekdays through prayer, the “ladder”; and only then can Torah and mitzvos draw the light down from above.


משא״כ בלא קדימת בחי׳ ההעלאה שע״י השבת א״א להמשיך וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל האומר אין לי אלא תורה114 כו׳.
which is not so without the level of ascent through Shabbos coming first: then it is impossible to draw down. As our Sages, of blessed memory, said, “Whoever says, ‘I have only Torah,’” etc.
Without the ascent of Shabbos first, nothing can be drawn down. The maamar applies the Sages’ words about one who says “I have only Torah”: Torah alone, without the ascent that comes before it, cannot draw down the light.




49ולזאת בצווי משרבע״ה [משה רבינו עליו השלום] לישראל בעשיית המשכן הקדים הצווי על השבת ואח״כ צוה ענין יריעות המשכן שהם בחי׳ מקיפים הנמשכים ע״י המצות ואח״כ על כלי המשכן שהוא בחי׳ פנימיים.
Therefore, in the command of Moshe our teacher, peace be upon him, to Israel concerning the making of the Mishkan, he put first the command about Shabbos, and afterwards he commanded about the curtains of the Mishkan, which are the level of the encompassing [lights] drawn down through the mitzvos, and afterwards about the vessels of the Mishkan, which is the level of inner [lights].
This is why Moshe, teaching the people to build the Mishkan, began with Shabbos, then the curtains, the encompassing light of the mitzvos, and then the vessels, the inner light.


והענין שכל המשכה מלמעלה למטה מתחלה נמשך האור בבחי׳ מקיף על המקבל ואח״כ נשפע ונמשך ממנו הארה בפנימיותו כו׳.
The point is that in every drawing down from above to below, the light is first drawn in an encompassing manner upon the receiver, and afterwards an illumination from it flows and is drawn into his interior, etc.,
In every drawing down from above, the light first surrounds the receiver, and only afterwards does some of it enter within.




50והשאר נשאר בבחי׳ מקיף לכן הקדים היריעות להכלים וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] כל הקורא ק״ש [קריאת שמע] בלא תפלין115 כאלו מעיד עדות שקר בעצמו.
and the rest remains encompassing. Therefore he put the curtains before the vessels. And this is what our Sages, of blessed memory, said: “Whoever recites the Shema without tefillin is as though he gives false testimony about himself.”
The rest stays encompassing, so the curtains come before the vessels. The Talmud’s teaching that one who recites the Shema without tefillin “gives false testimony about himself” shows the same order.


כי הנה בתפלין הם ג״כ הפרשיות שמע והיה דק״ש [דקריאת שמע] רק בתפלין הם בחי׳ מקיף. ובק״ש [ובקריאת שמע] שאומר אחד ואהבת הוא בחי׳ גלוי בפנימיות.
For in the tefillin, too, are the sections “Shema” and “Vehayah” of the Shema; only that in the tefillin they are the aspect of encompassing, while in the Shema, when one says “One” and “And you shall love,” it is the aspect of revelation within.
The tefillin hold the same sections as the Shema, “Shema” and “Vehayah,” but in the tefillin they are encompassing, while saying “One” and “And you shall love” in the Shema brings the revelation inside.


ולכן תחלה צ״ל המקיף ואח״כ הפנימי. וכשקורא ק״ש [קריאת שמע] בלא תפלין להמשיך הפנימי בלא המקיף זהו עדות שקר כו׳:116
Therefore first there must be the encompassing and afterwards the inner. And when one recites the Shema without tefillin, to draw down the inner without the encompassing, this is false testimony, etc.
The encompassing must come before the inner. Reciting the Shema without tefillin tries to draw the inner without the encompassing, and so it is “false testimony.”




51וכ״ז [וכל זה] הסדר הוא בענין עבודת האדם. וזהו צווי משרבע״ה [משה רבינו עליו השלום] לישראל בפ׳ ויקהל. אבל בענין סדר ההמשכה מאור א״ס ב״ה בעולמות הוא להפך שמתחלה צ״ל הכלים ואח״כ היריעות ואח״כ בחי׳ שבת.
All this order is in the matter of a person’s divine service, and this is the command of Moshe our teacher, peace be upon him, to Israel in Parshas Vayakhel. But in the order of the drawing down of the Infinite Light (Or Ein Sof), blessed be He, into the worlds, it is the reverse: first there must be the vessels, afterwards the curtains, and afterwards the level of Shabbos.
All this is the order of a person’s service, which Moshe taught the people in Vayakhel. In the order by which the Infinite Light comes down into the worlds, it is the reverse: the vessels first, then the curtains, then Shabbos.


כי להיות ההמשכה מאוא״ס [מאור אין סוף] בעולמות הוצרך להיות צמצום רב ועצום ושיהיה הגלוי רק הארה מועטת כדי שיוכלו העולמות לקבל ולא יתבטלו ממציאותן ובחי׳ גלוי זה זהו ענין כלי המשכן שהם בחינת פנימיי׳.
For for there to be a drawing down from the Infinite Light into the worlds, there had to be a great and mighty contraction (tzimtzum), so that the revelation would be only a small illumination, so that the worlds could receive [it] and not be nullified out of existence; and this level of revelation is the matter of the vessels of the Mishkan, which are the level of inner [lights].
For the light to come down into the worlds there had to be a great contraction, so that only a small illumination would be revealed, one the worlds could receive without ceasing to exist. That revealed, inner light is the vessels of the Mishkan.




52ואח״כ מבחי׳ גלוי זה נמשך אח״כ להיות בחי׳ מקיף וסובב על העולמות. וזהו ענין היריעות המשכן.
And afterwards, from this level of revelation, it is then drawn to be the level of encompassing and surrounding the worlds; and this is the matter of the curtains of the Mishkan.
From that revealed light, an encompassing light then extends around the worlds: this is the curtains.


וזהו דבפ׳ תרומה ותצוה שהוא צווי הקב״ה למשרבע״ה [למשה רבינו עליו השלום] נאמר תחלה הכלים ואח״כ היריעות דכך הוא סדר ההמשכה מלמעלה למטה ואח״כ נאמר צווי השבת בפ׳ תשא.117
And this is why in Parshas Terumah and Tetzaveh, which is the command of the Holy One, blessed be He, to Moshe our teacher, peace be upon him, the vessels are stated first and afterwards the curtains, for such is the order of the drawing down from above to below; and afterwards the command of Shabbos is stated, in Parshas [Ki] Sisa.
That is why, in G-d’s command to Moshe in Terumah and Tetzaveh, the vessels come first and then the curtains, following the order of descent from above; and the command of Shabbos comes afterwards, in Ki Sisa.




53והענין כי הכלים והיריעות הם סדר ההמשכה מלמעלה למטה ואח״כ בגמר ותכלית ירידת השפע העליונה אז הוא בחי׳ השבת שהיא המנוחה וההסתלקות אל עצמותו
The point is that the vessels and the curtains are the order of the drawing down from above to below; and afterwards, at the completion and end of the descent of the supernal flow, there is then the level of Shabbos, which is the rest and the withdrawal into His essence,
Vessels and curtains are the order of descent. When the supernal flow has completed its descent, Shabbos follows: rest, the withdrawal back into His essence.


כמ״ש כי בו שבת118 וינפש119 כאדם ששובת ונח שהוא בחי׳ עליית כחות הנפש מהשפלתן לעצמותן כו׳.
as it is written, “for on it He ceased and rested”: like a person who ceases [work] and rests, which is the level of the ascent of the powers of the soul from their lowering back to their essence, etc.
As the Torah says, “for on it He ceased ... and rested”: like a person who stops working and rests, when his powers, lowered into the work, rise back to their essence.




54ולכן נאמר צווי השבת אח״כ כי לא שייך בחי׳ שביתה ואור חוזר רק אם מתחלה נמשך בחי׳ או״י [אור ישר] והמשכה מלמעלה למטה ע״י הכלים והיריעות אז צ״ל אח״כ או״ח [אור חוזר] ע״י השבת
Therefore the command of Shabbos is stated afterwards. For the level of ceasing and of returning light (or chozer) applies only if first the level of direct light (or yashar), a drawing down from above to below, has been drawn through the vessels and the curtains; then afterwards there must be returning light, through Shabbos;
Hence in G-d’s command Shabbos comes last. Ceasing and “returning light” (or chozer), light that rises back to its source, make sense only after the “direct light” (or yashar) has been drawn down through the vessels and the curtains; only then can the return come, through Shabbos.


משא״כ בעבודת האדם מלמטה למעלה צ״ל תחלה ההעלאה דהיינו בחי׳ השבת לעלות למעלה מעלה עד רום המעלות.
which is not so in a person’s service from below to above: there must first be the ascent, that is, the level of Shabbos, to rise far above, up to the highest heights.
In a person’s service, which goes from below upward, it is the reverse: the ascent, Shabbos, must come first, rising to the very highest level.




55ואח״כ ימשיך השפע מלמעלה למטה היינו מבחי׳ רצה״ע [רצון העליון] המתגלה ביום השבת וההמשכה מבחי׳ זו היא מתחלה בבחי׳ מקיף ולבוש שזהו ענין יריעות המשכן
And afterwards he will draw the flow from above to below, that is, from the level of the supernal will that is revealed on the day of Shabbos; and the drawing down from this level is first in the manner of encompassing and garment, which is the matter of the curtains of the Mishkan,
After that ascent, the person draws the flow down from the supernal will revealed on Shabbos, first as an encompassing garment: the curtains of the Mishkan, the mitzvos.


ואח״כ בחינת הכלים דהיינו בחי׳ התורה שהיא חכמתו ית׳ ומחכמה נמשך מדת החסד שנמשל למים
and afterwards the level of the vessels, that is, the level of the Torah, which is His wisdom (Chochmah), may He be blessed; and from Chochmah is drawn the attribute of Chesed, which is likened to water:
Then come the vessels, the Torah, which is G-d’s wisdom. From Chochmah flows Chesed, kindness, which is likened to water.


כמו המים היורדים ממקום גבוה למקום נמוך כך התורה נמשכה ממקום גבוה מאד וירדה למטה לכך נמשלה למים.
as water descends from a high place to a low place, so the Torah was drawn from a very high place and descended below; therefore it is likened to water.
As water flows from a high place to a low one, the Torah came down from a very high place into this world; that is why it is likened to water.


וזהו פיה פתחה בחכמה120 ותורת חסד על לשונה. שנקראת התורה תורת חסד ע״ש [על שם] ההמשכה כו׳
And this is [the meaning of] “She opens her mouth with wisdom, and the Torah of kindness is on her tongue”: the Torah is called “the Torah of kindness” on account of the drawing down, etc.,
This is why the verse speaks of “wisdom” and then of “the Torah of kindness”: the Torah is called the Torah of kindness because it was drawn down.


שנמשכה חכמתו ית׳ למטה מטה כנודע שחכמה וחסד הם קו א׳ והיינו בחי׳ תורה וגמילות חסדים:121
for His wisdom, may He be blessed, was drawn down far below. As is known, Chochmah and Chesed are one line; and this is the level of Torah and acts of kindness (gemilus chasadim).
G-d’s wisdom was drawn all the way down, for Chochmah and Chesed stand on one line, the right side of the Sefiros. In a person’s service this pairing is Torah together with acts of kindness.



In one’s avodah
The weekday work of contemplating G-d’s greatness, with real toil of the mind, builds the “lower will” that becomes the vessel for the love above reason revealed on Shabbos. Each day’s prayer is the ladder that carries that Shabbos light into the week, and one prepares to keep it through thought, speech and action in Torah and mitzvos. Torah study and mitzvos draw G-d’s light down only after this ascent comes first: one who says “I have only Torah” lacks even that. And the encompassing comes before the inner, as the Shema is said with tefillin.
Questions for discussion
	Why does the maamar say that a person below cannot draw the supernal will down by Torah and mitzvos alone, and what must come first?
	How can the love above the intellect revealed on Shabbos need a vessel made of the weekday love that comes from contemplation?
	In what sense are the mitzvos “garments” that surround the soul, while the Torah is “food” that enters it? How do tefillin show the difference?
	Why is the order of G-d’s drawing down (vessels, curtains, Shabbos) the reverse of the order of a person’s service (Shabbos, curtains, vessels)?
	What does it mean that prayer is a ladder with both an ascent and a descent, and how does it join Shabbos to the weekdays?

Sources and references
Notes
Paragraph 1
1ויקהל משה
The note says that this volume has the Mitteler Rebbe’s transcript of this maamar, with an explanation.
Kehot’s noteהנחת כ״ק אדה״א בסה״מ תקס״ה ח״א ע׳ שלט עם ביאור. הנחה אחרת במאמרי אדה״ז פרשיות ע׳ תז. ראה לעיל ציונים לכ״ק אדמו״ר זי״ע. הערה — באוה״ת פ׳ ויקהל ע׳ ב׳קכט. קיצורים בכרך ז ע׳ ב׳תשצט. ובכרך ח ע׳ ג׳קכא. וראה בכרך ז ע׳ ב׳תשצא. בלקו״ת שה״ש נא, ב מציין לד״ה זה.
2“And Moshe assembled the whole congregation of the children of Israel and said to them, These are the things that G-d has commanded, to do them.” The opening verse of the parshah and of this maamar.
Exodus 35:1שמות ל״ה:א׳
וַיַּקְהֵל מֹשֶׁה אֶת־כׇּל־עֲדַת בְּנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם אֵלֶּה הַדְּבָרִים אֲשֶׁר־צִוָּה ה׳ לַעֲשֹׂת אֹתָם:
And Moses assembled all the congregation of the children of Israel, and said unto them: ‘These are the words which the L-RD hath commanded, that ye should do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ששת ימים תעשה מלאכה וביום השביעי יהיה לכם קדש שבת שבתון לה׳
Before relaying the building of the Mishkan, Moshe first gives the command of Shabbos. The maamar asks why, and later reads “Shabbos Shabbason” as the joining of two levels of will.
Exodus 35:2שמות ל״ה:ב׳
שֵׁשֶׁת יָמִים תֵּעָשֶׂה מְלָאכָה וּבַיּוֹם הַשְּׁבִיעִי יִהְיֶה לָכֶם קֹדֶשׁ שַׁבַּת שַׁבָּתוֹן לַה׳ כׇּל־הָעֹשֶׂה בוֹ מְלָאכָה יוּמָת:
Six days shall work be done, but on the seventh day there shall be to you a holy day, a sabbath of solemn rest to the L-RD; whosoever doeth any work therein shall be put to death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4שבת למלאכת המשכן
Rashi explains that the Torah forbade on Shabbos “purposeful creative work” (meleches machsheves) because the section of Shabbos was placed beside the work of the Mishkan in Vayakhel, and there “purposeful work” is written. This is the teaching of the Sages that the maamar sets out to understand.
Rashi on Beitzah 13b:13:1רש"י על ביצה י״ג ב:י״ג:א׳
אלא מאי אית לך למימר - אע״ג דלמעשר הויא מלאכה לשבת מלאכת מחשבת שהיא מלאכת אומנות אסרה תורה שנסמכה פרשת שבת למלאכת המשכן בויקהל והתם מלאכת מחשבת כתיב:
Vilna Edition (Public Domain)
5Kehot’s note points to Exodus 27:20 for these words.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
6“But My Shabbosos you shall keep, for it is a sign between Me and you throughout your generations.” Said in Ki Sisa, after all the instructions for the Mishkan.
Exodus 31:13שמות ל״א:י״ג
וְאַתָּה דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אַךְ אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ כִּי אוֹת הִוא בֵּינִי וּבֵינֵיכֶם לְדֹרֹתֵיכֶם לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם:
’Speak thou also unto the children of Israel, saying: Verily ye shall keep My sabbaths, for it is a sign between Me and you throughout your generations, that ye may know that I am the L-RD who sanctify you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
7הפך הסדר
The note points to the Tzemach Tzedek’s Or HaTorah on Vayakhel for a parallel discussion of why Moshe reversed the order.
Kehot’s noteראה באוה״ת פ׳ ויקהל ע׳ ב׳קלב.
8ועשו לי מקדש ושכנתי בתוכם
“And they shall make Me a Sanctuary, and I will dwell within them.” The verse speaks of a building but says “within them,” in the plural.
Exodus 25:8שמות כ״ה:ח׳
וְעָשׂוּ לִי מִקְדָּשׁ וְשָׁכַנְתִּי בְּתוֹכָם:
And let them make Me a sanctuary, that I may dwell among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, ח.
9בתוכו לא נאמר
An earlier maamar in Torah Ohr uses the same reading of “within them” and not “within it”: there “My house” is the G-dly soul, for they are the sanctuary of G-d.
Kehot’s noteנסמן לעיל ל, ד.
10בתוכו לא נאמר אלא בתוכם
The Shelah notes that the verse does not say “within it” but “within them,” and teaches that a person’s heart must be a Holy of Holies in which the Shechinah rests. The Alter Rebbe uses the same reading: G-d dwells within the souls of Israel.
Shenei Luchot HaBerit, Shaar HaOtiyot, Lev Tov 3שני לוחות הברית, שער האותיות, אות ל' לב טוב ג׳
ובארו במקום אחר, כי משכן הנשמה במוח, רוח בכנפי ריאה, ונפש בלב. וכבר נודע כי נשמה בבינה, רוח בתפארת, נפש במלכות. וכן כנפי ריאה חמשה אוני, ועם הוורדא הם ששה, נגד ו׳ שבשם. והלב הוא מלכות כמבואר בכל מקומות, על כן צריך הלב להיות תמיד קודש קדשים שישרה בו השכינה, כמו שכתוב (שמות כה, ח) ועשו לי מקדש ושכנתי בתוכם. לא אמר בתוכו, אלא בתוכם, דהיינו בקדש קדשים שהוא הלב, כי פי התעוררות הלב בא התפשטות לכל המדות והנהגות. וזהו (יחזקאל א, יב) אל אשר יהיה שמה הרוח ללכת ילכו, …
Shenei Luchot HaBrit, based on Amsterdam, 1698 ed. Part I (Public Domain)
Paragraph 4
11והלך לפניך צדקך
“Then your light shall break forth like the dawn ... and your righteousness shall go before you; the glory of G-d shall gather you in.” The Alter Rebbe brings it for the mitzvos as garments that surround the soul.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ח.
12ותורתך בתוך מעי
“To do Your will, my G-d, I desire, and Your Torah is within my innards.” The Torah is taken inside a person like food.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מ, ט.
Paragraph 5
13אני ה׳ לא שניתי
“For I, G-d, have not changed; and you, children of Yaakov, have not ceased to be.” The Alter Rebbe reads it as a statement that creation brought no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
14אתה הוא קודם שנברא העולם ואתה הוא משנברא
The daily morning prayer, as the Rambam records it: “You are He before the world was created, You are He after the world was created.”
Mishneh Torah, The Order of Prayer 1:3משנה תורה, סדר התפילה א׳:ג׳
… אשרנו שאנו משכימין ומעריבין בכל יום תמיד ערב ובוקר ואומרים שמע ישראל יי׳ אלקינו יי׳ אחד אתה הוא קודם שנברא העולם אתה הוא אחר שנברא העולם אתה הוא בעולם הזה ואתה הוא לעולם הבא אתה הוא ראשון ואתה הוא אחרון קדש שמך הגדול והקדוש בעולמך ובישועתך תרום ותגביה קרננו ברוך המקדש שמו ברבים אתה הוא יי׳ אלקינו בשמים ממעל ועל הארץ מתחת ובשמי השמים העליונים אתה הוא ראשון ואתה הוא אחרון ומבלעדיך אין אלקים קבץ קויך מארבע כנפות הארץ יכירו וידעו כל באי עולם כי אתה הוא האלקים לבדך …
Wikisource Mishneh Torah (CC-BY-SA)
Paragraph 6
15שו״ה רק — עד״מ הארה בעלמא
The note points to Or HaTorah on Shir HaShirim for a parallel discussion of the life of the worlds as a mere illumination.
Kehot’s noteראה אוה״ת שה״ש כרך ג ע׳ תתקנ. ובאגה״ק סי׳ כ (קלא, ב) ובליקוט פי׳ שם.
Paragraph 7
16ואתה מחי׳ את כולם
“You alone are G-d; You made the heavens ... and You give life to them all.” The Alter Rebbe explains that this life comes only from an illumination.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
17מלכותך מלכות כל עולמים
“Your kingship is a kingship of all worlds, and Your dominion is in every generation.” Read as: the life of all the worlds comes from G-d’s kingship.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 9
18“But G-d is the true G-d; He is the living G-d and King of the world.” The Yotzer blessing borrows Jeremiah’s words; the maamar reads “King of the world” as Malchus.
Jeremiah 10:10ירמיהו י׳:י׳
וַה׳ אֱלֹקִים אֱמֶת הוּא־אֱלֹקִים חַיִּים וּמֶלֶךְ עוֹלָם מִקִּצְפּוֹ תִּרְעַשׁ הָאָרֶץ וְלֹא־יָכִלוּ גוֹיִם זַעְמוֹ:
But the L-RD G-d is the true G-d, He is the living G-d, and the everlasting King; At His wrath the earth trembleth, And the nations are not able to abide His indignation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19והחיות נושאות את הכסא
The Midrash says that the Chayos who carry the Throne do not perceive the Image. This fits the maamar’s point that they grasp only what is drawn from His kingship.
Shemot Rabbah 23:15שמות רבה כ״ג:ט״ו
Kehot’s noteבחיי תרומה כה, י בשם פדר״א. וראה פדר״א ספ״ד. שמו״ר כג, טו.
20והחיות נושאות את הכסא
Rabbeinu Bachya cites Pirkei DeRabbi Eliezer that “the Chayos carry the Throne,” and explains that they only seem to carry it, while in truth they are carried by it.
Rabbeinu Bahya, Shemot 25:10:9רבנו בחיי, שמות כ״ה:י׳:ט׳
ויש לך להתבונן בנפלאות הארון כי כשם שכסא הכבוד נושאות אותו החיות והוא נושא אותם שכן דרשו רבותינו ז״ל בפרקי ר׳ אליעזר והחיות נושאות את הכסא פירוש נושאות נראות כאלו נושאות והן נשאות ומזה אמר הפייטן חיות נראות כנושאות והכ״ף בשו״א, וכן הארון היה נושא הכהנים הנושאים אותו על כתפיהם, שכן דרשו רז״ל במסכת סוטה כשעברו ישראל את הירדן נשא ארון את נושאיו ועבר שנאמר (יהושע ד׳:י״א) ויהי כאשר תמו כל העם לעבור ויעבור ארון ה׳ והכהנים לפני העם, וכתיב (שם) נתקו כפות רגלי הכהנים אל החרבה וישובו מי הירדן …
One of the peculiarities of the Holy Ark which we must try and understand has been described in Pirke d'Rabbi Eliezer (chapter 4?) in connection with the Ark’s uncanny ability to carry its carriers as we know from Joshua 4,11. According to Rabbi Eliezer, just as the chayot appeared to be carrying (supporting) the throne of G’d whereas in fact the throne carried them (supported them), so something similar occurred with the people assigned to transport the Holy Ark. Our sages in Sotah 35 explained Joshua 4,11: “when all the …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
21זעות מחיל כסא
A liturgical poem of the Rosh Hashanah Musaf describes the Chayos as “trembling tirelessly with dread of the Throne.”
Machzor Rosh Hashanah Sefard, Musaf, First Day of Rosh Hashana, Reader's Repetition 70מחזור ראש השנה ספרד, תפלת מוסף, ליום ראשון של ראש השנה, חזרת הש"ץ ע׳
22ישתבח שמך . . ומלך עולם
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5565.
Kehot’s noteבסה״מ תקס״ה ח״א ע׳ שלט מבאר שזה נק׳ לבוש מל׳, ודילג שם מכאן עד פז, ב שו״ה נמשך — והענין כי הנה רמ״ח מ״ע.
Paragraph 10
23הוא — פי׳ וענין אוא״ס
The note points to this maamar for a further discussion of what the “Infinite Light” means.
Kehot’s noteראה בד״ה ביום השמע״צ תרס״ו ע׳ לו. ובאוה״ת ענינים ע׳ קמז. וע׳ קסא.
Paragraph 12
24למה שכינו המקובלים
The note points to the Tzemach Tzedek’s Or HaTorah, Inyanim, for a further discussion of why the Kabbalists called it “light.”
Kehot’s noteראה לקו״ת פקודי ז, ב. אוה״ת ענינים ע׳ קסא.
25אמר על ענין הסובב לשון הארה
In chapter 48 of the Tanya the infinite light is called “an illumination without limit or end”; this hidden light, which does not enter the worlds in a revealed way but encompasses them from above, is called sovev kol almin.
Tanya, Likkutei Amarim 48:5–6תניא, חלק ראשון; ליקוטי אמרים מ״ח:ה׳-ו׳
וְאֵין הַפֵּירוּשׁ סוֹבֵב וּמַקִּיף מִלְמַעְלָה בִּבְחִינַת מָקוֹם חַס וְשָׁלוֹם, כִּי לֹא שַׁיָּיךְ כְּלָל בְּחִינַת מָקוֹם בְּרוּחָנִיּוּת. אֶלָּא רוֹצֶה לוֹמַר, סוֹבֵב וּמַקִּיף מִלְמַעְלָה לְעִנְיַן בְּחִינַת גִּילּוּי הַשְׁפָּעָה, כִּי הַהַשְׁפָּעָה שֶׁהוּא בִּבְחִינַת גִּילּוּי בָּעוֹלָמוֹת – נִקְרֵאת בְּשֵׁם ״הַלְבָּשָׁה״, שֶׁמִּתְלַבֶּשֶׁת בָּעוֹלָמוֹת, כִּי הֵם מַלְבִּישִׁים וּמַשִּׂיגִים הַהַשְׁפָּעָה שֶׁמְּקַבְּלִים, מַה שֶּׁאֵין כֵּן הַהַשְׁפָּעָה שֶׁאֵינָהּ בִּבְחִינַת גִּילּוּי אֶלָּא בְּהֶסְתֵּר וְהֶעְלֵם, וְאֵין הָעוֹלָמוֹת מַשִּׂיגִים אוֹתָהּ – אֵינָהּ נִקְרֵאת ״מִתְלַבֶּשֶׁת״ אֶלָּא מַקֶּפֶת …
Kehot Publication Society (CC-BY-NC)
Paragraph 13
26עד שלא נברא העולם
In Torah Ohr on Beshalach the same saying is explained: “His Name alone” is like a person’s name, which is not his essence, and “alone” means in concealment; for Havayah to be revealed, G-d’s goodness and compassion had to be drawn forth.
Kehot’s noteפדר״א פ״ג. ראה לעיל סג, ב. לקו״ת בהר מג, ב. אוה״ת ענינים ע׳ קעה.
27“Before the world was created, there were only the Holy One, blessed be He, and His great Name.” The Alter Rebbe reads it as the Name included in G-d’s essence before it was revealed through creation.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
28בבחי׳ לבדו
A close parallel: there too the Infinite Light is compared to the sun’s light shining on the earth, which is as nothing next to the sun itself and brings no change in it; and this level, called “light” in the Zohar, is also called “Name,” as in Pirkei DeRabbi Eliezer, “before the world was created there were only the Holy One, blessed be He, and His great Name.”
Kehot’s noteראה לקו״ת בהר מא, ג.
Paragraph 14
29ימי שנותינו בהם שבעים שנה
“The days of our years are seventy years, and if with strength, eighty years.” Brought to show that “forever and ever” cannot mean the length of a person’s life.
Psalms 90:10תהילים צ׳:י׳
יְמֵי־שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרֹת שְׁמוֹנִים שָׁנָה וְרׇהְבָּם עָמָל וָאָוֶן כִּי־גָז חִישׁ וַנָּעֻפָה:
The days of our years are threescore years and ten, Or even by reason of strength fourscore years; Yet is their pride but travail and vanity; For it is speedily gone, and we fly away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, י.
30אלקים חיים ומלך עולם
“He is the living G-d and King of the world,” the words the angels proclaim in the Yotzer blessing; here the “voice” in which they proclaim it stands for the inward drawing down.
Jeremiah 10:10ירמיהו י׳:י׳
וַה׳ אֱלֹקִים אֱמֶת הוּא־אֱלֹקִים חַיִּים וּמֶלֶךְ עוֹלָם מִקִּצְפּוֹ תִּרְעַשׁ הָאָרֶץ וְלֹא־יָכִלוּ גוֹיִם זַעְמוֹ:
But the L-RD G-d is the true G-d, He is the living G-d, and the everlasting King; At His wrath the earth trembleth, And the nations are not able to abide His indignation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ארוממך אלקי המלך
“A psalm of praise by David: I will exalt You, my G-d the King, and I will bless Your Name forever and ever.” The maamar reads the two halves as sovev and memalei.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, א.
Paragraph 15
32בחי׳ מקיף . . בחי׳ או״פ
There the Mishkan is explained as made after the pattern of the chain of worlds: its curtains and boards correspond to the encompassing lights, and its vessels to the inner lights drawn from the line of light (the kav).
Kehot’s noteראה דרמ״צ מצות בנין מקדש אות א.
Paragraph 16
33רמ״ח מ״ע נק׳ רמ״ח איברין דמלכא
A collection of explanations on the Tanya; the note points to its comments on chapter 4, where the Tanya speaks of the 248 commandments as the King’s limbs.
Tikkunei Zohar, Tikkun 30 · 74a:8תקו״ז תיקון ל
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteראה ת״ז תי׳ ל. ליקוט פירושים — חיטריק לתניא פ״ד.
34רמ״ח מ״ע נק׳ רמ״ח אברין דמלכא
In Tikkun 30, the place the Kehot note gives, the Tikkunei Zohar speaks of the 248 commandments as G-d’s commandment in each and every limb of the King. The Alter Rebbe builds on the image of the mitzvos as the King’s limbs.
Tikkunei Zohar 74a:8תקוני הזהר ע״ד א:ח׳
וְעוֹד מְצוּוְה דָא עַמּוּדָא דְאֶמְצָעִיתָא, דְאִיהוּ מְצוּוְה מִסִּטְרָא דְאַבָּא דְאִיהוּ רֹא״שׁ, וּמִסִּטְרָא דְאִימָּא דְאִיהִי אֲשֶׁ"ר, וְהָכִי צַדִּיק מְצוּוְה וְעוֹשֶׂה מִתַּרְוַיְיהוּ, וּבְגִין דָּא אִתְּמַר עַל תַּרְוַיְיהוּ אֲשֶׁר קִדְּשָׁנוּ, אִמָּא קִדְּשָׁנוּ וְאַבָּא צִוָּנוּ, עַל מָאן עַל שְׁכִינְתָּא תַּתָּאָה, דְאִיהִי פֶּטֶר כָּל רֶחֶם, פְּתִיחוּ דְרֶחֶם, דְּאִיהוּ רְמַ"ח פִּקּוּדִין, אִיהִי מִצְוַת יהו״ה בְּכָל אֵבֶר וְאֵבֶר דְּמַלְכָּא, אִיהִי מִצְוָה, וְעוֹד אֲשֶׁר קִדְּשָׁנוּ מִסִּטְרָא דְאַבָּא
Tikkunei Zohar - Vocalized (Public Domain)
35נק׳ מצות המלך
The note points to these maamarim of Likkutei Torah for the mitzvos being called “the King’s commands.”
Kehot’s noteראה לקו״ת פ׳ במדבר ביאור לד״ה וידבר גו׳ אנכי ס״ב. ופ׳ ואתחנן ד״ה למען תירא.
36שום תשים עליך מלך
“You shall surely set a king over you, whom G-d your G-d shall choose.” Read here as accepting G-d’s kingship “over you,” from above.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
Paragraph 17
37יביאו לבוש מלכות
“Let them bring a garment of kingship that the king has worn.” Haman’s words about honoring the one the king favors; here an image of Malchus as a garment.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ו, ח.
38ומרדכי יצא מלפני המלך
“And Mordechai went out from before the king in a garment of kingship, blue and white.” Another image of Malchus as a surrounding garment.
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ח, טו.
39ומקיף עליהם מלמעלה
In this manuscript a gloss is added here: “that is, the level of sovev kol almin; and the illumination drawn inward to become memalei kol almin is only an illumination of an illumination, etc.; and this is ‘for His Name alone is exalted,’ etc.”
Kehot’s noteבבוך באב׳ 13 נוסף הגה״ה: (היינו בחי׳ סוכ״ע והארה הנמשכת בפנימיות להיות ממכ״ע הוא רק הארה דהארה כו׳ וזהו כי נשגב שמו לבדו כו׳).
Paragraph 19
40ארוממך אלקי המלך
“I will exalt You, my G-d the King, and I will bless Your Name.” Applied here to the mitzvos: first the encompassing exaltation, then the inner blessing.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41ויעש דוד שם
“And David made a name, when he returned from striking Aram.” Read here as David making G-d’s Name through his deeds, the mitzvos.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב ח, יג.
42מלכות כל עולמים
“Your kingship is a kingship of all worlds.” Through the mitzvos G-d’s kingship is drawn into the worlds of time and space.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
43חצבה עמודי׳ שבעה
“Wisdom has built her house; she has hewn out her seven pillars.” The pillars are read as the mitzvos in their seven general groups.
Proverbs 9:1משלי ט׳:א׳
חׇכְמוֹת בָּנְתָה בֵיתָהּ חָצְבָה עַמּוּדֶיהָ שִׁבְעָה:
Wisdom hath builded her house, she hath hewn out her seven pillars;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, א.
44תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפרדס שער ח׳ פ״ג.
45The Pardes writes that there are 620 pillars of light in Keser, as the numerical value of כתר. The Alter Rebbe identifies the 620 pillars with the 613 commandments of the Torah and the seven of the Rabbis.
Pardes Rimmonim 8:3:3פרדס רמונים ח׳:ג׳:ג׳
הנה בהיות הענין רחמים גמורים ושמים זכו לפניו הוא מתגלה במדותיו גלוי עצמי עד שכולם מתיחדות תכלית היחוד. אמנם בהיות השמים לובשים קדרות מסתלק השגחתו מן הספירות ולא מכל וכל אלא הוא מגלה האור בהם ע״י אמצעי ע״י הבינה בשש קצוות מצד הגבורה והשפע וההשגחה מועטת עד שהדין נפעל. וזהו סוד (ירמיה לא ב) מרחוק ה׳ נראה לי, וכן (תהלים י יא) למה ה׳ תעמוד ברחוק, שאין האור מתגלה כראוי והיינו תעלים לעתות בצרה, וזהו סבת הדין והווייתו לפי האמת. ותיקונו [הוא ע״י התשובה] בסוד גלוי ההשגחה והארת האין סוף …
Pardes Rimonim (Public Domain)
Paragraph 21
46חצבה עמודיה שבעה
“Wisdom has built her house; she has hewn out her seven pillars.” The seven pillars are the mitzvos in their seven general groups.
Proverbs 9:1משלי ט׳:א׳
חׇכְמוֹת בָּנְתָה בֵיתָהּ חָצְבָה עַמּוּדֶיהָ שִׁבְעָה:
Wisdom hath builded her house, she hath hewn out her seven pillars;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ומרדכי יצא בלבוש מלכות תכלת וחור
“And Mordechai went out from before the king in a garment of kingship, blue and white, with a great crown of gold, and a wrap of fine linen and purple.” The Alter Rebbe counts its garments and finds six.
Esther 8:15אסתר ח׳:ט״ו
וּמׇרְדֳּכַי יָצָא מִלִּפְנֵי הַמֶּלֶךְ בִּלְבוּשׁ מַלְכוּת תְּכֵלֶת וָחוּר וַעֲטֶרֶת זָהָב גְּדוֹלָה וְתַכְרִיךְ בּוּץ וְאַרְגָּמָן וְהָעִיר שׁוּשָׁן צָהֲלָה וְשָׂמֵחָה:
And Mordecai went forth from the presence of the king in royal apparel of blue and white, and with a great crown of gold, and with a robe of fine linen and purple; and the city of Shushan shouted and was glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ותורתך בתוך מעי
“And Your Torah is within my innards.” The Torah is an inner light that enters the soul like food.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
49מארז״ל שבשבת נתוסף . . נשמה יתירה
Reish Lakish: “The Holy One, blessed be He, gives a person an additional soul on the eve of Shabbos, and at the end of Shabbos it is taken from him.”
Beitzah 16a:12ביצה ט״ז א:י״ב
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: נְשָׁמָה יְתֵירָה נוֹתֵן הַקָּדוֹשׁ בָּרוּךְ הוּא בָּאָדָם עֶרֶב שַׁבָּת, וּלְמוֹצָאֵי שַׁבָּת נוֹטְלִין אוֹתָהּ הֵימֶנּוּ, שֶׁנֶּאֱמַר: ״שָׁבַת וַיִּנָּפַשׁ״, כֵּיוָן שֶׁשָּׁבַת וַוי אָבְדָה נֶפֶשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Taanit 27b:9תענית כ״ז ב:ט׳
רֵישׁ לָקִישׁ אָמַר: מִפְּנֵי נְשָׁמָה יְתֵירָה, דְּאָמַר רֵישׁ לָקִישׁ: נְשָׁמָה יְתֵירָה נִיתְּנָה בּוֹ בָּאָדָם בְּעֶרֶב שַׁבָּת, בְּמוֹצָאֵי שַׁבָּת נוֹטְלִין אוֹתָהּ מִמֶּנּוּ, שֶׁנֶּאֱמַר: ״שָׁבַת וַיִּנָּפַשׁ״. כֵּיוָן שֶׁשָּׁבַת — וַי אָבְדָה נָפֶשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה טז, א. תענית כז, ב. ראה בארוכה בלקו״ש חל״א ע׳ 191 ואילך בענין נשמה יתירה ע״פ נגלה וע״פ הזהר. בלקו״ת בהר מד, ג. שה״ש ט, א. באוה״ת בלק כרך ג ע׳ א׳מב. סה״מ תרל״ג ע׳ רפ וע׳ שב מציין לכאן. וראה לקו״ת מטות פד, ג.
50מהו ענין הנשמה יתירה
The note points to the explanation of the prayer “Nishmas” in the Siddur; it adds that here the additional soul is explained through the two kinds of will, one drawn from the intellect and one above it.
Zohar III, 242bזח״ג רמב, ב
Kehot’s noteעי׳ בסידור ע״פ נשמת כל חי תברך את שמך, וכאן פי׳ ענין הנשמה יתירה ע״ד אית רצון הנמשך מהשכל ואית רצון שלמעלה מהשכל, עי׳ בתו״א פ׳ שמות בד״ה כי טובים דודיך, ובד״ה במדבר סיני דרוש הראשון (כ״ק אדמו״ר הצ״צ בבוך באב׳ 57 קלג, א). ושם בדף שנח כ׳ ”ואף שהנשמה מבינה ואיך הוא למעלה מהשכל, צ״ל ע״ד שבינה לגבי ז״א כמו כתר, ולכן נק׳ הוא”. ראה זח״ג רמב, ב. קטע מובא בסה״מ תרכ״ז ע׳ עד.
51שמע ישראל כו׳ אחד
“Hear, O Israel, G-d is our G-d, G-d is One.” The first verse of the Shema, whose “One” the maamar explains.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ואהבת בכל לבבך
“And you shall love G-d your G-d with all your heart, with all your soul and with all your might.” The love that follows from contemplating G-d’s oneness.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53תמליכהו בשמים וארץ
Kehot’s note points to Berakhot 13b for these words.
Berakhot 13bברכות י״ג ב
Kehot’s noteברכות יג, ב.
54Rabbi Zeira told Rabbi Yirmiyah, who drew out the word “One” at length, that he need only draw it out enough “to make Him King in the heavens and the earth and the four directions of the world.”
Jerusalem Talmud Berakhot 2:1:7תלמוד ירושלמי ברכות ב׳:א׳:ז׳
תַּנִּי צָרִיךְ לְהַאֲרִיךְ בְּאֶחָד. רַב נַחְמָן בַּר יַעֲקֹב אָמַר וּבִלְבַד בְּד׳. סוּמֲכוֹס בַּר יוֹסֵף אוֹמֵר כָּל הַמַּאֲרִיךְ בְּאֶחָד מַאֲרִיכִין לוֹ יָמָיו וּשְׁנוֹתָיו בְּטוֹבָה. רִבִּי יִרְמְיָה הֲוָה מַאֲרִיךְ סַגִּין. אָמַר לֵקהּ רִבִּי זְעִירָא לֵית אַתְּ צָרִיךְ כָּל הָכִין אֶלָּא כְדֵי שֶׁתַּמְלִיכֵהוּ בַשָּׁמַיִם וּבָאָרֶץ וּבְאַרְבַּע רוּחוֹת הָעוֹלָם.
It was stated: One has to prolong “is One”.. The composition here is difficult to understand since one starts with a tannaïtic statement (“It was stated”), continues with the opinion of an Amora (Rav Naḥman bar Jacob), and then returns to a Tanna (Symmachos, an outstanding student of Rebbi Meïr). The parallel Babli (13b) starts with the statement of Symmachos and then continues with the statement of Rav Naḥman bar Jacob which is quoted there in the name of Rav Aḥa bar Jacob. It is possible that “Aḥa”, a name …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 23
55לך ה׳ הגדולה
“Yours, G-d, are the greatness and the might, the beauty, the victory and the splendor, for all in heaven and on earth; Yours, G-d, is the kingdom.” The verse lists the seven supernal attributes, the “seven heavens and earth” above.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
56כשם שאין בלבך אלא אחד
When Yaakov wished to reveal the end of days and the Shechinah left him, he feared one of his sons was unworthy. They said, “Hear, O Israel, G-d is our G-d, G-d is One: just as there is only One in your heart, so there is only One in ours.”
Pesachim 56a:7פסחים נ״ו א:ז׳
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: ״וַיִּקְרָא יַעֲקֹב אֶל בָּנָיו וַיֹּאמֶר הֵאָסְפוּ וְאַגִּידָה לָכֶם״. בִּיקֵּשׁ יַעֲקֹב לְגַלּוֹת לְבָנָיו קֵץ הַיָּמִין, וְנִסְתַּלְּקָה מִמֶּנּוּ שְׁכִינָה. אָמַר: שֶׁמָּא חַס וְשָׁלוֹם יֵשׁ בְּמִטָּתִי פְּסוּל, כְּאַבְרָהָם שֶׁיָּצָא מִמֶּנּוּ יִשְׁמָעֵאל, וְאָבִי יִצְחָק שֶׁיָּצָא מִמֶּנּוּ עֵשָׂו? אָמְרוּ לוֹ בָּנָיו: ״שְׁמַע יִשְׂרָאֵל, ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״. אָמְרוּ: כְּשֵׁם שֶׁאֵין בְּלִבְּךָ אֶלָּא אֶחָד, כָּךְ אֵין בְּלִבֵּנוּ אֶלָּא אֶחָד. בְּאוֹתָהּ שָׁעָה פָּתַח יַעֲקֹב אָבִינוּ וְאָמַר: ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נו, א. ראה לעיל פד, ד.
57כשם שאין בלבך אלא אחד כך אין בלבנו אלא אחד
The Zohar the Alter Rebbe cites: the sons told Yaakov that just as there is only One in his heart, for he is of the mystery of the upper world, so too they, of the mystery of the lower world, are one; hence the verse mentions two hearts, Yaakov’s heart and his sons’.
Zohar, Terumah 12:143–13:153ספר הזהר, תרומה י״ב:קמ״ג-י״ג:קנ״ג
Jacob symbolized the six sides of the supernal world as a single whole, and his sons were shaped to the likeness of the six aspects as manifested in the lower world. Now he desired to reveal to them a certain “end”, for, as we have pointed out elsewhere,1Zohar, Genesis, 62b. there is one “end of days” (kez ha-yamin), which refers to the Holy Kingdom, the mystery of Faith, the mystery of the King of Heaven; and another “end of days” (kez ha- yamim), which is the mystery of the Guilty …
The Zohar; London, Soncino Press, 1933 (Public Domain)
58ועיין בזהר פ׳ תרומה דקל״ד ע״ב
The note quotes the Zohar passage and says that it is copied in Or HaTorah on Bamidbar.
Kehot’s noteאינון אמרו כמה דלית בליבך אלא אחד דאנת ברזא דעלמא עילאה ואיהו אחד אוף אנן דאנן ברזא דעלמא תתאה איהו אחד וע״ד אדכרו תרי לבבות רזא דעלמא עילאה דאיהו ליבא דיעקב ורזא דעלמא תתאה דאיהו ליבא דבנוי” — נעתק באוה״ת במדבר כרך א ע׳ מב.
59ואהבת בכל לבבך בשני יצריך
“And you shall love G-d your G-d with all your heart.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteדברים ו, ה. ברכות נד, א.
60ואהבה זו נולדים ונמשכים מהשכל
Likkutei Torah explains that love and longing born of intellect and contemplation can be interrupted, and other desires can arise; what guards a person is a higher contemplation of the greatness of the Infinite One, too great for the heart to contain, which surrounds the emotions so that he wants nothing but G-d alone.
Kehot’s noteעי׳ לקו״ת ויקרא לו, ב.
61Kehot’s note points to Zohar, Terumah 12:144 for these words.
Zohar, Terumah 12:144ספר הזהר, תרומה י״ב:קמ״ד
Paragraph 25
62הל״ט מלאכות ברוחניות הזורע והחורש
“The main categories of labor are forty less one: sowing, plowing, reaping ...” The Alter Rebbe applies the list to the spiritual labor of the weekdays.
Mishnah Shabbat 7:2משנה שבת ז׳:ב׳
אֲבוֹת מְלָאכוֹת אַרְבָּעִים חָסֵר אֶחָת. הַזּוֹרֵעַ. וְהַחוֹרֵשׁ. וְהַקּוֹצֵר. וְהַמְעַמֵּר. הַדָּשׁ. וְהַזּוֹרֶה. הַבּוֹרֵר. הַטּוֹחֵן. וְהַמְרַקֵּד. וְהַלָּשׁ. וְהָאוֹפֶה. הַגּוֹזֵז אֶת הַצֶּמֶר. הַמְלַבְּנוֹ. וְהַמְנַפְּצוֹ. וְהַצּוֹבְעוֹ. וְהַטּוֹוֶה. וְהַמֵּסֵךְ. וְהָעוֹשֶׂה שְׁנֵי בָתֵּי נִירִין. וְהָאוֹרֵג שְׁנֵי חוּטִין. וְהַפּוֹצֵעַ שְׁנֵי חוּטִין. הַקּוֹשֵׁר. וְהַמַּתִּיר. וְהַתּוֹפֵר שְׁתֵּי תְפִירוֹת. הַקּוֹרֵעַ עַל מְנָת לִתְפֹּר שְׁתֵּי תְפִירוֹת. הַצָּד צְבִי. הַשּׁוֹחֲטוֹ. וְהַמַּפְשִׁיטוֹ. הַמּוֹלְחוֹ, וְהַמְעַבֵּד אֶת עוֹרוֹ. וְהַמּוֹחֲקוֹ. וְהַמְחַתְּכוֹ. הַכּוֹתֵב שְׁתֵּי אוֹתִיּוֹת. …
The primary labors are forty less one: sowing, plowing, reaping, binding sheaves, threshing, winnowing, selecting, grinding, sifting, kneading, baking, shearing wool, bleaching, hackling, dyeing, spinning, weaving, the making of two loops, weaving two threads, dividing two threads, tying and untying, sewing two stitches, tearing in order to sew two stitches, capturing a deer, slaughtering, or flaying, or salting it, curing its hide, scraping it [of its hair], cutting it up, writing two letters, erasing in order to write two letters [over the erasure], building, tearing down, extinguishing, kindling, striking with …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 26
63בשבת ניתוסף בכל א׳ נשמה יתירה
The note points to Or HaTorah on Beshalach for a further discussion of the additional soul.
Kehot’s noteראה אוה״ת פ׳ בשלח ע׳ תרנה.
64והיינו בחי׳ אהבה ורצון לה׳ שלמעלה מן השכל
The note says that this passage is quoted in Or HaTorah on Nach, and points to a related discussion in Or HaTorah’s discourses for Shavuos.
Kehot’s noteמובא באוה״ת נ״ך כרך א ע׳ רצ. אוה״ת דרושים לשבועות ע׳ קא.
65אית רצון ואית רצון
Likkutei Torah on Beha’aloscha says that will is Keser and that “there is will and there is will,” referring to this maamar on “Vayakhel Moshe”; it adds that even the lower will, drawn from the intellect, is above the emotions, and is the vessel for the supernal will that is above the intellect.
Kehot’s noteבלקו״ת בהעלותך כט, ד מציין לכאן. ראה דרמ״צ מצות לא תבערו אש אות א. אוה״ת שמות כרך ז ע׳ ב׳תרצב שמביא קטע מכאן. בכמה מקומות מובא זה בשם הזהר. וראה הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ט ע׳ 113 שמציין לזח״ג קכט, א. ע״ש. ראה ד״ה החודש הזה לכם תש״ל.
Paragraph 28
66יהי אור
“And G-d said, Let there be light, and there was light”: an example of creation through speech.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67שער החצר הפנימית הפונה קדים
“The gate of the inner court that faces east shall be closed the six working days, and on the Shabbos day it shall be opened.” The Alter Rebbe reads kadim, east, as kedem, what comes before, the level above Chochmah.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל מו, א.
68בעשרה מאמרות נברא העולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ה מ״א.
69“With ten utterances the world was created.”
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
70ובראשית . . נמי מאמר הוא
The Talmud counts only nine times “And He said” in the account of creation, and answers that “In the beginning” is also an utterance, as it is written, “By the word of G-d the heavens were made.”
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה לב, א.
Paragraph 29
71קדים . . שלמעלה מבחי׳ ראשית
This manuscript adds a gloss here: although kadim in the verse plainly means east, in truth it can also be read as kedem, the Primordial One of the world; so the Zohar on Noach (74b) explains mikedem, and there (75b) it explains this kadim as “before”; so too the Pardes, Sha’ar 16, chapter 5; and so the known explanation of the east wind (ruach kadim) at the splitting of the sea.
Kehot’s noteבבוך באב׳ 13 נוסף: ”(ואע״ג דקדים דכאן פירושו לפי פשוטו מזרח מ״מ לפי האמת יש לפרשו ג״כ למ׳ בחי׳ קדם דהיינו קדמונו של עולם וע״ד דפי׳ בזהר פ׳ נח דף ע״ד ב׳ לשון מקדם וע״ש דף ע״ה ב׳ קדים דכאן מפרשו ג״כ לשון קודם וכ״ה בפרדס שט״ז פ״ה וכנודע ג״כ הפי׳ בענין רוח קדים דקריעת ים סוף)”.
72המגיד מראשית כו׳ ומקדם
“Declaring from the beginning the end, and from before what has not yet been done.” The verse names both reishis, “beginning,” and kedem, “before.”
Isaiah 46:10ישעיהו מ״ו:י׳
מַגִּיד מֵרֵאשִׁית אַחֲרִית וּמִקֶּדֶם אֲשֶׁר לֹא־נַעֲשׂוּ אֹמֵר עֲצָתִי תָקוּם וְכׇל־חֶפְצִי אֶעֱשֶׂה:
Declaring the end from the beginning, and from ancient times things that are not yet done; Saying: ‘My counsel shall stand, and all My pleasure will I do’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73ששבת וינפש
“For in six days G-d made the heavens and the earth, and on the seventh day He ceased and rested.” Read as the ascent of Chochmah to what is above it.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74כי טובים דודיך מיין
“Let him kiss me with the kisses of his mouth, for your love is better than wine.” Explained in Chassidus as the love above the intellect.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75עריבים עלי
On “For your love is better than wine”: Knesses Yisrael said before the Holy One, blessed be He, “Master of the world, the words of your beloved ones are sweeter to me than the wine of the Torah.”
Avodah Zarah 35a:6עבודה זרה ל״ה א:ו׳
הִשִּׂיאוֹ לְדָבָר אַחֵר וְכוּ׳. מַאי ״כִּי טוֹבִים דֹּדֶיךָ מִיָּיִן״? כִּי אֲתָא רַב דִּימִי אָמַר: אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, עֲרֵיבִים עָלַי דִּבְרֵי דוֹדֶיךָ יוֹתֵר מִיֵּינָהּ שֶׁל תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשהש״ר א׳ ע״פ כי טובים דודיך. ראה ע״ז לה, א.
Paragraph 30
76שבת שבתון לה׳
“On the seventh day there shall be to you a holy [day], a Shabbos of complete rest to G-d”: the opening verse of the maamar, now explained.
Exodus 35:2שמות ל״ה:ב׳
שֵׁשֶׁת יָמִים תֵּעָשֶׂה מְלָאכָה וּבַיּוֹם הַשְּׁבִיעִי יִהְיֶה לָכֶם קֹדֶשׁ שַׁבַּת שַׁבָּתוֹן לַה׳ כׇּל־הָעֹשֶׂה בוֹ מְלָאכָה יוּמָת:
Six days shall work be done, but on the seventh day there shall be to you a holy day, a sabbath of solemn rest to the L-RD; whosoever doeth any work therein shall be put to death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77שהרצון התחתון . . כלי הוא לגילוי רצון העליון
The note says that this maamar refers to this passage, on the lower will as the vessel for the supernal will.
Kehot’s noteבד״ה טוב טעם תרס״ה ע׳ יב מציין לכאן.
Paragraph 32
78אל דעות ה׳
Chanah’s prayer: “For G-d is a G-d of knowledges, and by Him actions are weighed.” The plural de’os is read as two levels of Daas.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג.
79רק אתכם ידעתי מכל משפחות
“Only you have I known of all the families of the earth.” Here “known” means chosen and desired.
Amos 3:2עמוס ג׳:ב׳
רַק אֶתְכֶם יָדַעְתִּי מִכֹּל מִשְׁפְּחוֹת הָאֲדָמָה עַל־כֵּן אֶפְקֹד עֲלֵיכֶם אֵת כׇּל־עֲוֺנֹתֵיכֶם:
You only have I known of all the families of the earth; Therefore I will visit upon you all your iniquities.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעמוס ג, ב.
Paragraph 33
80והאדם ידע
“And the man knew Chavah his wife”: knowing as attachment and union.
Genesis 4:1בראשית ד׳:א׳
וְהָאָדָם יָדַע אֶת־חַוָּה אִשְׁתּוֹ וַתַּהַר וַתֵּלֶד אֶת־קַיִן וַתֹּאמֶר קָנִיתִי אִישׁ אֶת־ה׳
And the man knew Eve his wife; and she conceived and bore Cain, and said: ‘I have agotten a man with the help of the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81והאדם ידע ל׳ התקשרות
Chapter 3 of the Tanya explains Daas in the same way, from “And the man knew Chavah”: a term of attachment and union, a person binding his mind firmly to the greatness of the Infinite One.
Tanya, Likkutei Amarim 3:13תניא, חלק ראשון; ליקוטי אמרים ג׳:י״ג
וְהַדַּעַת, הוּא מִלְּשׁוֹן ״וְהָאָדָם יָדַע אֶת חַוָּה״, וְהוּא לְשׁוֹן הִתְקַשְּׁרוּת וְהִתְחַבְּרוּת, שֶׁמְּקַשֵּׁר דַּעְתּוֹ בְּקֶשֶׁר אַמִּיץ וְחָזָק מְאֹד, וְיִתְקַע מַחֲשַׁבְתּוֹ בְּחוֹזֶק בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא, וְאֵינוֹ מַסִּיחַ דַּעְתּוֹ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פ״ג ובליקוט פי׳ ומ״מ — חיטריק שם
82וזהו ענין הנשמה יתירה דשבת
Likkutei Torah on Shir HaShirim speaks of the soul’s root in the “primordial thought” and says the soul has a “back” and a “front”: will is called “back” relative to delight.
Kehot’s noteראה גם לקו״ת שה״ש יט, א [אוה״ת דרושים לשבועות ע׳ קא].
83ומשביע לכל חי רצון
“You open Your hand and satisfy every living being [with] will.” Read as the supernal will flowing into “every living being.”
Psalms 145:16תהילים קמ״ה:ט״ז
פּוֹתֵחַ אֶת־יָדֶךָ וּמַשְׂבִּיעַ לְכׇל־חַי רָצוֹן:
Thou openest Thy hand, And satisfiest every living thing with favour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, טז.
84רצון יראיו יעשה
“He does the will of those who fear Him, and hears their cry and saves them.” Read as the supernal will revealed in those who fear G-d.
Psalms 145:19תהילים קמ״ה:י״ט
רְצוֹן־יְרֵאָיו יַעֲשֶׂה וְאֶת־שַׁוְעָתָם יִשְׁמַע וְיוֹשִׁיעֵם:
He will fulfil the desire of them that fear Him; He also will hear their cry, and will save them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
85בחי׳ הארה מקדושת שבת
There too every prayer of the six weekdays is called an illumination from Shabbos.
Kehot’s noteראה לעיל ט, ב. וש״נ.
86להתקדש ולהמשיך עליו בכל יום מקדושת שבת
Reishis Chochmah writes that since Shabbos is the root of all holiness, the command “You shall be holy” means that we sanctify ourselves and draw upon ourselves, every day, from the light of the holiness of Shabbos.
Reshit Chokhmah, Gate of Holiness 2:5ראשית חכמה, שער הקדושה ב׳:ה׳
ואחר שהשבת הוא שורש לכל הקדושות, נאמר שמה שצותה תורה קדושים תהיו כי קדוש אני, הוא שנתקדש ונמשיך עלינו בכל יום ויום מאור קדושת שבת, אם נקדש עצמינו מעשיית מלאכה וטהרת המחשבות ושאר פרטים שיתבארו בקדושת שבת.
Hamesorah Publishers, Jerusalem 2005 (CC-BY-NC)
87קדושים תהיו
“You shall be holy, for I, G-d your G-d, am holy.” Read as drawing from the holiness of Shabbos into every day.
Leviticus 19:2ויקרא י״ט:ב׳
דַּבֵּר אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם קְדֹשִׁים תִּהְיוּ כִּי קָדוֹשׁ אֲנִי ה׳ אֱלֹקֵיכֶם:
Speak unto all the congregation of the children of Israel, and say unto them: Ye shall be holy; for I the L-RD your G-d am holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88נמשלה התפלה לסולם
There prayer is called “a ladder set on the earth with its top reaching heaven”: the ladder is the ascent, but its top reaches heaven, for in the Amidah the descent begins, and it comes mainly afterwards through Torah and mitzvos.
Tikkunei Zohar, Tikkun 45 · 83a:1תקו״ז תיקון מה
וּבָעָאן לְאַחְזָרָא עָלְמָא לְתֹהוּ וָבֹהוּ, וּבְזִמְנָא דְמִסְתַּכְּלִין בִּשְׁכִינְתָּא דְאִיהִי תְּחוּם יַמָּא חָזְרִין לְאַתְרַיְיהוּ, תָּא חֲזִי י׳ אִיהִי אֲמִירָה וְדִבּוּר וּקְרִיאָה, ו׳ קוֹל, ה״ה הֶבֶל נָחִית בְּדִבּוּר, הֶבֶל סָלִיק בְּקוֹל, קוֹל סָלִיק, דִּבּוּר נָחִית, וְכַד אִיהוּ סָלִיק וְנָחִית מַלְאֲכֵי אלקי״ם סָלְקִין וְנָחֲתִין בֵּקהּ, דְּאִינוּן מַשִּׁרְיָין וַחֲיָלִין דִּילֵיהּ, וְדָא אִיהוּ רָזָא מִי עָלָה שָׁמַיִם וַיֵּרַד (משלי ל ד), זַכָּאָה אִיהוּ מָאן דְּסָלִיק צְלוֹתִין בֵּקהּ, דְּהָא צְלוֹתָא אִיהִי סֻלָּם, דְּבָהּ מַלְאֲכֵי אלקי״ם סָלְקִין וְנָחֲתִין לָהּ.
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteת״ז תי׳ מה. וראה זח״א בהשמטות רסו, ב. זח״ג שו, ב. לקו״ת בשלח ב, ב. באוה״ת ויצא כרך ה תתמ, ב ואילך ע״פ ויחלום. ראה לעיל ב, ב.
89והנה סלם מוצב ארצה
Yaakov’s dream: “And behold, a ladder set up on the earth, and its top reaching to heaven, and behold, angels of G-d going up and coming down on it.” Prayer is the ladder.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, יב.
90Kehot’s note points to Zohar, Addenda, Volume I 50:362 for these words.
Zohar, Addenda, Volume I 50:362ספר הזהר, תוספות, כרך א נ׳:שס״ב
91Kehot’s note points to Zohar, Yitro 27:450 for these words.
Zohar, Yitro 27:450ספר הזהר, יתרו כ״ז:ת״נ
Paragraph 36
92ומלאכי אלקים עולים ויורדים בו
“And behold, angels of G-d going up and coming down on it.” The two directions on the ladder are the ascent and descent of prayer.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93שו״ה שנעשו — (ועבמ״ש
In this manuscript the parenthesis opens differently: “(And the matter of the additional soul can also be explained according to what is written on the verse ‘My dove’).”
Kehot’s noteבבוך באב׳ 13: ”(וביאור ענין תוס׳ נשמה יתירה יש לבאר ג״כ עפמ״ש בפסוק יונתי)”.
94ועבמ״ש בפסוק יונתי
This is the explanation of “My dove” that the parenthesis refers to.
Kehot’s noteלקו״ת שה״ש יט, א.
95התורה היא נגד בחי׳ כלי המשכן
Kehot’s note points to where this is explained further: Likkutei Sichos.
Kehot’s noteהיינו בחי׳ התורה כמו שנמשכה בחכמה ובמדות, אבל שרש התורה היא בחי׳ רצה״ע. (ואף שלענין הארון מבואר שם [בתו״א כאן] שהוא ”כמו שהתורה בשרשה” — הכוונה בזה הוא שבבחי׳ ההתגלות גופא, ראשית ושרש הגילוי הוא בחכמה (ארון), אבל גם זה הוא בכלל ”נפקת” (לקו״ש ח״ו ע׳ 217 הערה 47 בשוה״ג).
96The Pri Etz Chaim writes that on Shabbos the mochin that were above the head as tefillin, encompassing, enter the head and become inner mochin; that is why tefillin are not worn on Shabbos.
Pri Etz Chaim, Gate of the Sabbath 19:2פרי עץ חיים, שער השבת י״ט:ב׳
והנה כמו שלמטה בסוד צ׳ דצלם, שכבר יש בהם מלכות דתבונה, משא״כ במ׳ דצלם שלא נתלבשו המוחין עדיין, אך בל׳ של צלם, בטש קוצי דשערי דאריך אנפין, ויצאו תפילין בכח ובדקות דק ביותר משל מעלה, ואז נעשה גם כן לאה בסוד אור פנימי, ואלו הם סוד התפילין של שבת, שהם למעלה מן הראש, שהם ל׳ דצלם. וכשבא שבת בא פנים חדשות, שהם אלו המוחין שבסוד ל׳ דצלם שהיו למעלה בראשו בסוד תפילין. ועתה בשבת נכנסו בראשו, ונעשין מוחין חדשים לאחד מהבחינות, והם פנימים עתה, ולזה אין אנו מניחין תפילין בשבת, …
Pri Etz Chaim (Public Domain)
Paragraph 37
97שבת . . אותיות תשב
The note says that the sources for reading “Shabbos” as tashev are given below, at 88c, where this maamar returns to it (paragraph 47).
Kehot’s noteנסמן להלן פח, ג.
98פיה פתחה בחכמה
“She opens her mouth with wisdom, and the Torah of kindness is on her tongue.” Read as the Torah’s two levels, Chochmah and Chesed: the Ark and the Menorah.
Proverbs 31:26משלי ל״א:כ״ו
פִּיהָ פָּתְחָה בְחׇכְמָה וְתוֹרַת חֶסֶד עַל־לְשׁוֹנָהּ:
She openeth her mouth with wisdom; And the law of kindness is on her tongue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כו.
99ותורה אור
“For a mitzvah is a candle, and the Torah is light.” The Torah is the light of the Menorah.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
100חכמת אדם תאיר פניו
“A man’s wisdom makes his face shine.” The light of the Torah is a shining of the face.
Ecclesiastes 8:1קהלת ח׳:א׳
מִי כְּהֶחָכָם וּמִי יוֹדֵעַ פֵּשֶׁר דָּבָר חׇכְמַת אָדָם תָּאִיר פָּנָיו וְעֹז פָּנָיו יְשֻׁנֶּא:
Who is as the wise man? and who knoweth the interpretation of a thing? A man’s wisdom maketh his face to shine, And the boldness of his face is changed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, א.
101ארז״ל חכמת זו סדר קדשים
Reish Lakish reads the words of the verse “the faith of your times, strength, salvations, wisdom and knowledge” as the six orders of the Mishnah: “wisdom” is the Order of Kodashim.
Shabbat 31a:10שבת ל״א א:י׳
אָמַר רֵישׁ לָקִישׁ: מַאי דִכְתִיב ״וְהָיָה אֱמוּנַת עִתֶּיךָ חוֹסֶן יְשׁוּעוֹת חׇכְמַת וָדָעַת וְגוֹ׳״. ״אֱמוּנַת״ — זֶה סֵדֶר זְרָעִים. ״עִתֶּיךָ״ — זֶה סֵדֶר מוֹעֵד. ״חוֹסֶן״ — זֶה סֵדֶר נָשִׁים. ״יְשׁוּעוֹת״ — זֶה סֵדֶר נְזִיקִין. ״חׇכְמַת״ — זֶה סֵדֶר קׇדָשִׁים. ״וָדָעַת״ — זֶה סֵדֶר טְהָרוֹת. וַאֲפִילּוּ הָכִי, ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לא, א.
Paragraph 38
102גבי ר׳ אבהו שצהבו פניו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי שבת פ״ח ה״א.
103ר׳ אבהו שצהבו פניו מחמת שראה תוספתא חדתא
Rabbi Yochanan’s students saw that Rabbi Abahu’s face was shining. Asked what new teaching he had heard, he answered, “an old Tosefta,” and Rabbi Yochanan applied to him, “A man’s wisdom makes his face shine.” (In this version the Tosefta is called old.)
Jerusalem Talmud Shabbat 8:1:7תלמוד ירושלמי שבת ח׳:א׳:ז׳
רִבִּי אַבָּהוּ נְחַת לְטִיבֵּרְיָּא. חְמוֹנֵיהּ תַּלְמִידוֹי דְרִבִּי יוֹחָנָן אַפּוֹי נְהִירִן. אָמְרוּן קוֹמֵי רִבִּי יוֹחָנָן. אַשְׁכַּח רִבִּי אַבָּהוּ סִימָה. אֲמַר לוֹן. לָמָּה. אָמְרוּן לֵקהּ. אַפּוֹי נְהִירִן. אֲמר לוֹן. דִּילְמָא אוֹרַיְתָא חַדְּתָא שְׁמַעְתָּהּ. סְלִיק לְגַבֵּיהּ. אֲמַר לֵקהּ. מַאי אוֹרַיְתָא חַדְּתָא שְׁמַעְתָּ. אֲמַר לֵקהּ. תוֹסֶפְתָּא עַתִּיקְתָא. וּקְרָא עֲלוֹי. חָכְמַת אָדָם תָּאִיר פָּנָיו.
Rebbi Abbahu descended to Tiberias. The students of Rebbi Joḥanan saw that his face was shiny. They said before Rebbi Joḥanan, Rebbi Abbahu found a treasure. He asked them, why? They told him, his face is shiny. He said to them, maybe he understood a new teaching. He came to visit him. He asked him, what new teaching did you hear? He said, an old Tosephta. He recited about him, a man’s wisdom illuminates his face.
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 39
104יאר ה׳ פניו אליך
The priestly blessing: “May G-d make His face shine upon you and be gracious to you.”
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105ושלשה קנים יוצאים
“And six branches shall go out of its sides: three branches of the Menorah out of its one side, and three branches of the Menorah out of its other side.”
Exodus 25:32שמות כ״ה:ל״ב
וְשִׁשָּׁה קָנִים יֹצְאִים מִצִּדֶּיהָ שְׁלֹשָׁה קְנֵי מְנֹרָה מִצִּדָּהּ הָאֶחָד וּשְׁלֹשָׁה קְנֵי מְנֹרָה מִצִּדָּהּ הַשֵּׁנִי:
And there shall be six branches going out of the sides thereof: three branches of the candlestick out of the one side thereof, and three branches of the candle-stick out of the other side thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, לב.
Paragraph 41
106מוסר אביך
“Hear, my son, the instruction of your father, and do not forsake the Torah of your mother.” The Written Torah is the father’s instruction, the Oral Torah the mother’s teaching.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
107שתושב״כ נק׳ מוסר אביך . . ותורה שבעל פה נק׳ תורת אמך
Kehot’s note points to where this is explained further: Iggeres HaKodesh.
Kehot’s noteאגה״ק סכ״ט.
Paragraph 44
108לכו לחמו בלחמי
Wisdom calls: “Come, eat of my bread, and drink of the wine I have mixed.” The Torah is bread, food for the soul.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
109ישראל מפרנסין
The Zohar says that the King’s meal waits for the meal of His servants, the fragrance of the offerings, “and so we have learned: Israel sustain their Father in Heaven.”
Zohar III, 7bזח״ג ז, ב
Kehot’s noteשהש״ר א ע״פ לסוסתי. זח״ג ז, ב. וראה ילקו״ש פ׳ פקודי רמז תיח.
110ישראל מפרנסין
On “I have likened you, my beloved,” the Midrash reads ra’yasi, “my beloved,” as “those who sustain Me,” for Israel offered the two daily offerings. Chassidus applies the idea of Israel “sustaining” G-d to Torah and mitzvos.
Shir HaShirim Rabbah 1:12–13שיר השירים רבה א׳:י״ב-י״ג
עַד שֶׁהַמֶּלֶךְ בִּמְסִבּוֹ, רַבִּי מֵאִיר וְרַבִּי יְהוּדָה, רַבִּי מֵאִיר אוֹמֵר עַד שֶׁהַמֶּלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא בִּמְסִבּוֹ, בָּרָקִיעַ, נָתְנוּ יִשְׂרָאֵל רֵיחַ רָע, וְאָמְרוּ לָעֵגֶל (שמות לב, ד): אֵלֶּה אֱלֹקֶיךָ יִשְׂרָאֵל. אָמַר לֵקהּ רַבִּי יְהוּדָה דַּיֶּךָ מֵאִיר אֵין דּוֹרְשִׁין שִׁיר הַשִּׁירִים לִגְנַאי אֶלָּא לְשֶׁבַח, שֶׁלֹא נִתַּן שִׁיר הַשִּׁירִים אֶלָּא לְשִׁבְחָן שֶׁל יִשְׂרָאֵל, וּמַהוּ עַד שֶׁהַמֶּלֶךְ בִּמְסִבּוֹ, עַד שֶׁהַמֶּלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא בִּמְסִבּוֹ, בָּרָקִיעַ, נָתְנוּ יִשְׂרָאֵל רֵיחַ טוֹב לִפְנֵי הַר סִינַי, וְאָמְרוּ …
“While the king was at his feast, my nard released its fragrance” (Song of Songs 1:12). “While the king was at his feast,” Rabbi Meir and Rabbi Yehuda, Rabbi Meir says: While the King of kings was at His feast, in the firmament, Israel released a foul odor and said to the calf: “This is your god, Israel” (Exodus 32:4). Rabbi Yehuda said to him: ‘Enough, Meir, one does not expound Song of Songs disparagingly, but rather, favorably, as Song of Songs was given only in praise of Israel. What …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 45
111אך את שבתותי תשמרו
“But My Shabbosos you shall keep”: said in Ki Sisa, right after the instructions for the Mishkan.
Exodus 31:13שמות ל״א:י״ג
וְאַתָּה דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אַךְ אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ כִּי אוֹת הִוא בֵּינִי וּבֵינֵיכֶם לְדֹרֹתֵיכֶם לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם:
’Speak thou also unto the children of Israel, saying: Verily ye shall keep My sabbaths, for it is a sign between Me and you throughout your generations, that ye may know that I am the L-RD who sanctify you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 47
112שבת אותיות תשב
Iggeres HaTeshuvah says that Shabbos is the level of the higher teshuvah, and that the letters of “Shabbos” are those of tashev enosh (“You return man”), for on Shabbos the worlds ascend to their source, especially in the Shabbos prayers.
Kehot’s noteראה אגה״ת פ״י. ד״ה מזמור שיר ליוה״ש לאדהאמ״צ. ב״ר ספכ״ב (ביפ״ת שם).
113ואני תפלתי לך ה׳ עת רצון
“And as for me, my prayer is to You, G-d, at a time of will.” Said at the Shabbos afternoon prayer; read as the revelation of the supernal will (ratzon).
Psalms 69:14תהילים ס״ט:י״ד
וַאֲנִי תְפִלָּתִי־לְךָ ה׳ עֵת רָצוֹן אֱלֹקִים בְּרׇב־חַסְדֶּךָ עֲנֵנִי בֶּאֱמֶת יִשְׁעֶךָ:
But as for me, let my prayer be unto Thee, O L-RD, in an acceptable time; O G-d, in the abundance of Thy mercy, Answer me with the truth of Thy salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סט, יד.
Paragraph 48
114כל האומר אין לי אלא תורה
Rabbi Yose: “Whoever says he has only Torah has only Torah,” and the Gemara goes on to say that he does not have even Torah, for “whoever is engaged in doing is engaged in learning.”
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
Paragraph 50
115כל הקורא ק״ש בלא תפלין
Ulla: “Whoever recites the Shema without tefillin is as though he gives false testimony about himself.” Rabbi Yochanan: as though he brought a burnt offering without a meal offering, a sacrifice without libations.
Berakhot 14b:24–25ברכות י״ד ב:כ״ד-כ״ה
אָמַר עוּלָּא: כָּל הַקּוֹרֵא קְרִיאַת שְׁמַע בְּלֹא תְּפִילִּין, כְּאִילּוּ מֵעִיד עֵדוּת שֶׁקֶר בְּעַצְמוֹ. אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כְּאִילּוּ הִקְרִיב עוֹלָה בְּלֹא מִנְחָה, וְזֶבַח בְּלֹא נְסָכִים. וְאָמַר רַבִּי יוֹחָנָן: הָרוֹצֶה שֶׁיְּקַבֵּל עָלָיו עוֹל מַלְכוּת שָׁמַיִם שְׁלֵמָה
'Ulla said : Whoever reads the Shema' without Tefillin is as though he spoke false testimony against himself. R. Hiyya b. Abba said in the name of R. Johanan : It is as though he had offered a burnt-offering without a meal-offering (cf. Num. xxviii. 5) and a sacrifice without drink-offerings (ibid. v. 14). R. Johanan also said: Whoever wishes to receive upon himself the yoke of the kingdom of heaven in perfection
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יד, ב. בלקו״ת שלח מא, ג. מציין לכאן.
116זהו עדות שקר כו׳
This manuscript adds here: “And therefore ‘a head that has not put on tefillin’ is among the sinners of Israel with their bodies; and see the Siddur on ‘He is brazen in my eyes who prays in an open valley,’ etc.”
Kehot’s noteבבוך באב׳ 13 נוסף: ”ולכן קרקפתא דלא מנח תפילין הוא פושעי ישראל בגופן ועיין בסידור בענין חציף עלי מאן דמצלי בבקתא כו׳”.
Paragraph 52
117Kehot’s note points to Exodus 27:20–30:10 for these words.
Exodus 27:20–30:10שמות כ״ז:כ׳-ל׳:י׳
Paragraph 53
118כי בו שבת
“And G-d blessed the seventh day and sanctified it, for on it He ceased from all His work.”
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119שבת וינפש
“And on the seventh day He ceased and rested.” Rest is the return of the powers to their essence.
Exodus 31:17שמות ל״א:י״ז
בֵּינִי וּבֵין בְּנֵי יִשְׂרָאֵל אוֹת הִוא לְעֹלָם כִּי־שֵׁשֶׁת יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ וּבַיּוֹם הַשְּׁבִיעִי שָׁבַת וַיִּנָּפַשׁ:
It is a sign between Me and the children of Israel for ever; for in six days the L-RD made heaven and earth, and on the seventh day He ceased from work and rested.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 55
120פיה פתחה בחכמה
“She opens her mouth with wisdom, and the Torah of kindness is on her tongue.” The Torah is wisdom drawn down as kindness.
Proverbs 31:26משלי ל״א:כ״ו
פִּיהָ פָּתְחָה בְחׇכְמָה וְתוֹרַת חֶסֶד עַל־לְשׁוֹנָהּ:
She openeth her mouth with wisdom; And the law of kindness is on her tongue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כו.
121בחי׳ תורה וגמילות חסדים
This manuscript adds: “(With this one will understand what is written, ‘Arise, my beloved, my fair one, and go’: for her to be ‘my beloved,’ the level of Torah and food, and ‘my fair one,’ the level of the garments of doing the mitzvos, comes about through first ‘arise,’ from below to above; and through this she will afterwards be ‘my beloved, my fair one,’ and ‘go,’ from above to below, to draw down the revelation of the Infinite Light, blessed be He).”
Kehot’s noteבבוך באב׳ 13 נוסף: ”(ובזה יובן מ״ש קומי לך רעיתי יפתי ולכי לך שכדי שתהי׳ רעיתי יפתי בחי׳ תורה ומזון בחי׳ לבושים דמעשה המצות יפתי הוא על ידי שמתחלה קומי לך ממטה למעלה ועי״ז אח״כ תהי׳ רעיתי יפתי ולכי לך מלמעלה למטה להמשיך גילוי אור א״ס ב״ה)”.

Torah Ohr · Parshas Vayakhel · Maamar 2
קחו מאתכם תרומה להוי׳ כל נדיב לבו יביאה…
“Take from among you an offering to Havayah; whoever is generous of heart”
The verse’s two offerings are two directions: “an offering to Havayah” is self-nullification rising from below, which draws G-d’s essence into the exaltation of kingship (sovev kol almin); “the offering of Havayah” is the drawing down from above, through the Patriarchs’ love and awe, of the Torah.
The maamar in brief
The verse asks for “an offering to Havayah” and “the offering of Havayah,” and terumah means both “exaltation” and “setting aside.” The maamar distinguishes two modes of divine life-force. Memalei kol almin enters each world according to its capacity, like the soul in the body’s limbs; the manna, a supernal “dew of lights” that became physical food, and the fruit of the Land of Israel show how a lofty light is clothed through many levels. Sovev kol almin is present without being clothed or divided, like a king’s exaltation over his people: “I will exalt You, my G-d the King” describes G-d’s essence drawn into kingship, which needs a people. The service that draws it is self-nullification: matzah before the Omer and the Torah, and the constant acceptance of the yoke of Heaven, which, unlike love, does not change, since Malchus did not shatter. This is the first offering, from below upward, which the Zohar calls “the glory of the Holy One is raised up.” The second offering is the drawing down through the Patriarchs, the “generous ones” who dig wells and set the heartbeat of ratzo and shov with love and awe: the Torah, a “rich matzah.”

Outline
	1Two offerings; the light that fills all worldsThe question of the two offerings; terumah as exaltation; memalei kol almin as the soul in the limbs, with the angels as hands and heart; the manna and the fruit of the Land of Israel show how the highest light is clothed level by level.¶1–6
	2The light that encompasses all worlds and the KingSovev kol almin is present but neither clothed nor divided; “I will exalt You, my G-d the King”: G-d’s essence drawn into exaltation and kingship, which comes through Israel.¶7–8
	3Matzah, the Omer and self-nullificationMatzah before and during the counting; the seven traits transformed by light from above; transformation needs prior subjugation, like the seed that rots; subjugation has its own advantage and draws down Malchus.¶9–15
	4The yoke of Heaven that does not change“Blessed be the Name of the glory of His kingdom forever”: constant submission against changing love; change comes from the shattering of the vessels, which did not reach Malchus.¶16–18
	5The first offering: from below upwardThe lamed of “to Havayah”; the Zohar’s istalek as a revelation of sovev kol almin in exaltation, not a withdrawal of light.¶19–20
	6The second offering: through the PatriarchsHavayah as sovev, constantly bringing into being; the Patriarchs as “generous ones” who dig wells and set the heartbeat of ratzo and shov; love and awe together; the Torah as “rich matzah.”¶21–25


Key concepts
	memalei kol alminממלא כל עלמין
	G-d’s life-force as it enters each world and creature according to its capacity, like the soul revealed differently in each limb.

	sovev kol alminסובב כל עלמין
	G-d’s light present in all worlds without being clothed or divided in them, like a king’s exaltation over his people; not “above” them in space.

	terumahתרומה
	Both “exaltation” and “a portion set aside”: the offering “to Havayah,” rising from below, and the offering “of Havayah,” drawn from above.

	iskafya and is’hapchaאתכפייא ואתהפכא
	Subjugating the animal soul’s traits, and transforming them into love of G-d. Subjugation must come first, and it has the advantage of being whole and constant.

	accepting the yoke of the Kingdom of Heavenקבלת עול מלכות שמים
	Setting one’s will aside before G-d; unlike love, it can remain the same all day, and it draws down “Blessed be the Name of the glory of His kingdom forever.”

	ratzo and shovרצוא ושוב
	Running forth and returning: the pulse of the soul and of the life-force of the worlds. Ratzo without shov cannot last, as in the shattering of the vessels.

	the shattering of the vesselsשבירת הכלים
	The fall of the seven kings of Tohu, the source of all change; it affected the emotive attributes but not Malchus.


Section 1 · ¶1–6
Two offerings; the light that fills all worlds
1קחו מאתכם תרומה1 להוי׳2 כל נדיב לבו יביאה את תרומ׳ [תרומת] הוי״ה. ולהבין ענין ב׳ תרומות אלו. אחת להוי״ה והב׳ תרומת הוי״ה.
“Take from among you an offering (terumah) to Havayah; whoever is generous of heart (nediv libo), let him bring it, the offering of Havayah.” [We need] to understand the matter of these two offerings: one is “to Havayah,” and the second is “the offering of Havayah.”
The maamar opens with Moshe’s call for gifts for the Mishkan. The verse names the offering twice, first “to Havayah” and then “the offering of Havayah,” and the Alter Rebbe asks what these two offerings are.


הנה תרומה לשון רוממות.3 ארוממך אלקי המלך4 כו׳ וגם תרומה לשון הפרשה להפריש תרומה. ולהבין ענין הרוממות הוא כי הנה נודע שיש ב׳ בחי׳ בהשתלשלות5 ממכ״ע [ממלא כל עלמין] וסוכ״ע.
Now, terumah is a term of exaltation (romemus), [as in] “I will exalt You, my G-d the King,” etc. And terumah is also a term of separating, [as in] “to separate terumah.” And to understand the matter of exaltation: it is known that there are two levels in the chain of descending worlds (hishtalshelus), the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin).
The word terumah carries two meanings: “raising up,” from the same root as romemus (exaltation) and aromimcha (“I will exalt You”), and “setting aside,” as one sets aside the priestly portion (terumah) from produce. To explain exaltation he introduces the two basic ways G-d’s life-force relates to the worlds: memalei kol almin, which enters each world in its own measure, and sovev kol almin, which relates to them without entering them.


שבחי׳ ממכ״ע [ממלא כל עלמין] הוא כמשל הנשמה שמחי׳ את הגוף ומתלבשת בו להחיות בבחי׳ התחלקות מחשבה ודבור ומעשה והתלבשות המוחין בראש כו׳.
The level of memalei kol almin is like the analogy of the soul, which gives life to the body and clothes itself in it to give it life in the mode of division: thought, speech and action, and the enclothing of the intellect (mochin) in the head, etc.
Memalei kol almin is compared to the soul in the body. The soul gives life to the whole body, but not in a uniform way: it divides into thought, speech and action, and the intellect is lodged specifically in the head.


וכן בכל אבר חיות פרטי (שהחיות מתלבש בכל אבר לפי מזגו ותכונתו דהיינו שכללות גילוי חיות הנשמה היא במוחין ומשם נמשך הארה לכל כלי ואבר כפי בחינתו.
And likewise in each limb [there is] a particular life-force. (For the life-force clothes itself in each limb according to its temperament and character: that is, the revelation of the soul’s life-force as a whole is in the brain, and from there a radiance is drawn to each vessel and limb according to its level.
Each limb receives its own particular life-force. A long parenthesis begins here: the soul’s life-force is revealed as a whole in the brain, and from there a ray of it reaches every organ according to that organ’s capacity.


בעין נמשך ומתלבש כח הראיה. ובאוזן נמשך ומתלבש כח השמיעה. וכח המעשה נמשך ומתלבש בידים עד כח ההילוך שנמשך ומתלבש ברגלים. נמצא האור והחיות מאיר ומתלבש בכל כלי לפי בחינתו ומהותו.
In the eye the power of sight is drawn and clothed; in the ear the power of hearing is drawn and clothed; and the power of action is drawn and clothed in the hands, down to the power of walking, which is drawn and clothed in the feet. It follows that the light and life-force shines and clothes itself in each vessel according to its level and its nature.
Each organ receives the power that suits it: sight in the eye, hearing in the ear, action in the hands, walking in the feet. One and the same life-force shines into each vessel according to the vessel’s nature.


ועל כן בהמוחין מאיר הארה וחיות יותר גדול מפני שהכלי מזוכך ונעלה יותר. ע״כ יכול לקבל הארה יותר גדולה והיא גילוי השכל והמחשבה.
Therefore a greater radiance and life-force shines in the brain, because the vessel is more refined and more elevated. Therefore it can receive a greater radiance, and this is the revelation of intellect and thought.
The brain receives the fullest revelation of the soul, intellect and thought, because it is the most refined and elevated vessel and so can receive a greater radiance.


משא״כ בידים אין הכלי יכול לקבל בחי׳ גילוי זה לכן אין נמשך ומתלבש בהם רק גילוי כח המעשה. ואעפ״כ [ואף על פי כן] יש בהם הארה יותר גדולה מבכח הנמשך ומלובש ברגלים שאין בהם רק כח ההילוך.
This is not so in the hands: the vessel cannot receive this level of revelation, and therefore nothing is drawn and clothed in them but the revelation of the power of action. Nevertheless, there is in them a greater radiance than in the power drawn and clothed in the feet, in which there is only the power of walking.
The hands, a coarser vessel, cannot hold the revelation of intellect, only the power of action. Yet they still hold more of the soul’s light than the feet, which hold only the power of walking.


משא״כ ביד יוכל לעשות כל מלאכת מחשבת ולכתוב דברי חכמה. הרי שהשכל אע״פ [אף על פי] שאינו מלובש בגילוי ביד נמשך הוא ומתגלה ע״י אמצעות כח המעשה שבידים. משא״כ בכח ההילוך שברגל אין שייך בו המשכה זו.
Whereas with the hand one can do every work of skilled design (meleches machsheves) and write words of wisdom. Thus the intellect, although it is not clothed in the hand in a revealed way, is drawn and revealed through the medium of the power of action in the hands. Whereas to the power of walking in the foot, this drawing-down does not apply.
The proof that the hands carry more: with the hand a person does skilled work and writes down wisdom, so the intellect, though not openly present in the hand, comes to expression through it. Walking has no such link to the intellect.


ואעפ״כ [ואף על פי כן] בבחי׳ אחרת יש מעלה ברגל שנושא את הראש. וזהו משום דנעוץ סופן בתחלתן6 ויש בחי׳ בהסוף מבחי׳ תחלתן אך מ״מ נקרא הרגל סוף ולא כן היד.
Nevertheless, in another respect the foot has an advantage, in that it carries the head. This is because “their end is wedged in their beginning,” and in the end there is something of the level of their beginning. Nevertheless, the foot is called the end, which is not so of the hand.
Still, the foot has an advantage of its own: it carries the head. This reflects the principle that “their end is wedged in their beginning,” so that the lowest level has a hidden bond with the highest. Even so, the foot remains “the end,” which the hand is not.


והיינו שביד יש גילוי החיות יותר מברגל כנ״ל ממשל כתיבת השכל ע״י הידים דייקא. וכ״ז [וכל זה] מפני שהחיות נמשך ומתלבש בכל אבר לפי ערכו ותכונתו:)
That is, in the hand there is more revelation of the life-force than in the foot, as mentioned above from the example of writing down the intellect specifically by the hands. And all this is because the life-force is drawn and clothed in each limb according to its measure and its character.)
The parenthesis is summed up: the hand reveals more of the life-force than the foot, as writing shows. All these differences arise because one life-force enters each limb according to that limb’s capacity.


ומזה יובן הנמשל בענין סדר השתלשלות והמשכת החיות מאוא״ס [מאור אין סוף] ב״ה הנמשך בתוך כל עלמין. בכל עולם7 ובכל נברא לפשע״ד [לפום שיעורא דיליה] כפי אשר יוכל שאת.
From this the parallel will be understood, in the matter of the order of the chain of descending worlds and the drawing down of the life-force from the Infinite Light (Or Ein Sof), blessed be He, which is drawn within all worlds: in each world and in each creature according to its own measure, as much as it is able to bear.
Now the analogy is applied. G-d’s life-force, drawn from the Infinite Light into all the worlds, reaches each world and each creature only according to its own measure, as much as it can bear.


וכללות חיות זה נק׳ בזוה״ק [בזוהר הקדוש] ממלא כל עלמין. שבגעה״ע [שבגן עדן העליון] מדור הצדיקים הגדולים מאיר בגילוי יותר והוא כמשל השכל המתגלה במוחין שבראש.
This life-force as a whole is called in the holy Zohar memalei kol almin (“filling all worlds”). In the Upper Gan Eden, the abode of the great tzaddikim, it shines in greater revelation, and this is like the analogy of the intellect, which is revealed in the brain in the head.
This life-force that enters the worlds is what the Zohar calls memalei kol almin, “filling all worlds.” In the Upper Gan Eden, where the souls of the great tzaddikim dwell, it shines most openly, like the intellect revealed in the head.




2ואח״כ בעולם המלאכים שעיקר מהותם באהוי״ר [באהבה ויראה] טבעיים ואין להם השגה כמו נשמות הצדיקים הגדולים זהו כמשל החיות הנמשך ומלובש בידים חסד דרועא ימינא בחי׳ אהבה. מחנה מיכאל. וגבורה דרועא שמאלא. היא בחי׳ יראה מחנה גבריאל.
Afterwards, in the world of the angels, whose essence lies chiefly in natural love and awe, and who have no comprehension like the souls of the great tzaddikim: this is like the analogy of the life-force drawn and clothed in the hands. Chesed (kindness) is “the right arm” (dero’a yemina), the level of love, the camp of Michael; and Gevurah (restraint) is “the left arm” (dero’a smala), the level of awe, the camp of Gavriel.
Below the souls in Gan Eden are the angels. Their service is a natural love and awe of G-d, without the comprehension that the souls of the great tzaddikim have, so they correspond to the life-force in the hands. The two arms are Chesed and Gevurah: love, the camp of the angel Michael, and awe, the camp of the angel Gavriel.




3ואעפ״כ [ואף על פי כן] יש להם השגה ג״כ כמו שהשכל נמשך על ידי הידים. וגם כמו שהשכל נמשך ומתלבש במדות שבלב שהוא גילוי פנימי יותר מבידים
Nevertheless, they too have comprehension, just as the intellect is drawn through the hands; and also just as the intellect is drawn and clothed in the emotive attributes (middos) in the heart, which is a more inward revelation than in the hands,
Even so, the angels do have some comprehension, just as the intellect reaches out through the hands, for example in writing. There is also a closer analogy: the intellect is drawn into the emotions of the heart, a more inward expression than the hands.


כי הידים הם חיצוניות המדות. וכך יש מלאכים מבחי׳ פנימיות מיכאל וגבריאל אש ומים שהם מדות שבלב.
for the hands are the outer dimension (chitzoniyus) of the emotive attributes. So too, there are angels from the level of the inner dimension (pnimiyus), Michael and Gavriel, fire and water, which are the emotive attributes in the heart.
The hands are only the outward side of the emotions, while the heart is their inner seat. Correspondingly there are angels of the inner level, Michael and Gavriel, “fire and water,” who correspond to the emotions in the heart.




4ויש מבחי׳ חיצוניות דרועא ימינא דהיינו להיות ההשפעה למטה מכלכל חיים בחסד כו׳. וכן יורד עוד החיות בבחי׳ עשייה בכל עולם לפי ערכו.
And there are [angels] from the level of the outer dimension of “the right arm,” that is, for the flow to go below: “He sustains the living with kindness,” etc. And so the life-force descends further, into the level of making (asiyah), in each world according to its measure.
Other angels come from the outer side of “the right arm,” whose task is to pass the flow of kindness downward, as in the words of the daily prayer, “He sustains the living with kindness.” The life-force descends still further, into the level of making (asiyah), in every world according to its capacity.


וכך כתיב אתה עשית את השמים8 ושמי השמים כו׳ הימים וכל אשר בהם ואתה מחיה את כלם.
And so it is written, “You have made the heavens and the heavens of the heavens,” etc., “the seas and all that is in them, and You give life to them all.”
The verse lists every level of creation, from the heavens of the heavens down to the seas and what is in them, and then says that G-d “gives life to them all.” One life-force is received at every level.


שהחיות ההוא מבחי׳ ואתה מחיה את כולם מתלבש תוך עלמין וממלא הוא בכל עולם לפי ערכו בשמי השמים גילוי בחי׳ עליונה יותר מבשמים.
For that life-force, from the level of “and You give life to them all,” clothes itself within the worlds, and it fills each world according to its measure: in the heavens of the heavens [there is] a revelation of a higher level than in the heavens.
This life-force of “You give life to them all” is memalei kol almin: it is clothed within each world and fills it according to its measure. So the higher heavens receive a higher revelation than the lower heavens.


וכן בשמים יש גילוי בחי׳ יותר עליונה מבארץ כמו שנראה בחוש:(ויובן זה יותר ממה שהיה נראה בחוש בענין המשכת המן דכתיב הנני ממטיר לכם לחם מן השמים.9 וכתיב וברדת הטל ירד המן.10
And likewise in the heavens there is a revelation of a higher level than on the earth, as is seen with the senses. (This will be understood further from what was seen with the senses in the matter of the drawing down of the manna, as it is written, “Behold, I will rain down for you bread from heaven,” and it is written, “And when the dew descended, the manna descended.”
That the heavens hold a higher revelation than the earth is plain to the senses. A long parenthesis now proves the point further from the manna, the “bread from heaven” that came down with the dew.


והנה המן נק׳ ג״כ לחם אבירים11 שמלאכי השרת נזונים בו.12 והוא תמוה דאיך המלאכים שהם רוחניים יאכלו המן שהיה דבר גשמי כמ״ש וטחנו ברחים13 או דכו במדוכה.
Now, the manna is also called “the bread of the mighty (lechem abirim),” on which the ministering angels are nourished. And this is puzzling: how would the angels, who are spiritual, eat the manna, which was a physical thing, as it is written, “And they ground it in mills, or pounded it in a mortar”?
The manna is called “bread of the mighty (abirim),” which the Sages understood as the bread the angels eat. This raises a question: how could spiritual angels eat something physical, which was ground in mills and pounded in mortars?


אך הענין שהמן שרשו גבוה מאד שנמשך מבחינת טל השמים והוא בחי׳ טלא דבדולחא שהוא בחי׳ אורות עליונים ממש וכמ״ש כי טל אורות טלך14 נמצא שהוא ממש אורות עליונים הרוחניים.
But the explanation is that the root of the manna is very high, for it is drawn from the level of “the dew of the heavens,” which is the level of “the crystalline dew” (tala di’vedolcha), the level of the actual supernal lights, as it is written, “For your dew is a dew of lights.” It follows that it is actually the spiritual supernal lights.
The answer is that the manna had a very high root, “the dew of the heavens,” which Kabbalah calls “the crystalline dew”: the supernal lights themselves. Isaiah says so: “your dew is a dew of lights.”


ונק׳ בזה״ק [בזהר הקדוש] טלא דנטיף מעתיקא לז״א.1516 וזהו טל השמים. הן ממש נמשכו ונתלבשו במן. ואיך יהיה ההמשכה זו ממקום עליון כ״כ [כל כך] למטה הוא ודאי לא כמו שהאור ממש למעלה נמשך ומתגלה למטה.
In the holy Zohar it is called “the dew that drips from Atik to Z’eir Anpin,” and this is “the dew of the heavens.” These very [lights] were drawn down and clothed in the manna. And how could this drawing down be from so high a place to below? It is certainly not that the light itself, [as it is] above, is drawn down and revealed below.
In the Zohar this dew is described as dripping from Atik, the innermost level of Keser, to Z’eir Anpin. These very lights were clothed in the manna; but they could not have come down as they are, from so high a place to so low a one.


כי הרי בחי׳ טל אורות הוא אורות עליונים ממש שלמעלה אפי׳ [אפילו] מבחי׳ הכלים דע״ס [דעשר ספירות] דאצילות. ולכן נק׳ טל אורות דוקא וא״כ איך יומשך למטה כמו שהוא.
For the level of “a dew of lights” is the actual supernal lights, which are above even the level of the vessels of the Ten Sefiros of the World of Atzilus (Emanation); that is why it is called specifically “a dew of lights.” If so, how could it be drawn down below as it is?
These lights are above even the vessels of the Sefiros of Atzilus, which is why the verse says “lights” and not vessels. So how could they come down below as they are?


אלא ודאי היינו ע״י התלבשות בסדר ההשתלשלות ממדרגה למדרגה שמי השמים לבחי׳ שמים. ואח״כ לבחי׳ ארץ. ולכן בעודו למעלה מלאכי השרת נזונין בו שאז עדיין היה מזון רוחני ולא גשמי כלל.
Rather, it is certainly through being clothed in the order of the chain of descending worlds (hishtalshelus), from level to level: [from] the heavens of the heavens to the level of heavens, and afterwards to the level of earth. Therefore, while it is still above, the ministering angels are nourished by it, for then it was still spiritual food and not physical at all.
They came down by being clothed step by step through the chain of descent: from the heavens of the heavens to the heavens, and then to the earth. While still above, the manna was spiritual food, and on it the angels are nourished.


ואח״כ נתגשם ונעשה מזון גשמי. ומ״מ מלובש בו אורות העליונים ממש. ולכן הוא ג״כ למטה לחם אבירים שנבלע ברמ״ח אברים17 ואין ממנו פסולת וע״כ בשבת לא ירד18 מן.
Afterwards it became physical and turned into physical food. Nevertheless, the actual supernal lights are clothed in it. Therefore below, too, it is “the bread of the mighty (abirim),” which is absorbed into the 248 limbs (evarim) and has no waste. And therefore on Shabbos the manna did not descend.
Below it became physical food, yet the supernal lights were still clothed in it. That is why even below it was “bread of the mighty,” which the Sages explain as bread absorbed entirely into the 248 limbs, leaving no waste; and for the same reason it did not fall on Shabbos.


משא״כ שאר השפעות נמשכים גם בשבת אע״פ [אף על פי] שאין לך עשב שאין לו מזל19 מלמעלה המכה בו ואומר לו גדל20 גם בשבת משא״כ במן.
Whereas other kinds of influence are drawn down on Shabbos as well: although “there is no blade of grass that does not have a mazal above that strikes it and says to it, ‘Grow’” on Shabbos as well. Not so with the manna.
Other kinds of divine influence do come on Shabbos. The Sages taught that every blade of grass has a heavenly force (mazal) that strikes it and tells it to grow, and grass grows on Shabbos too; the manna was different.


והיינו משום דבמן היה נמשך מבחי׳ טל אורות. ובחי׳ זו א״א לה לירד בשבת לפי שאז הוא עליית העולמות למעלה. רק שלפי שעלייה זו רק בפנימיות ולא בחיצוניות.
This is because in the manna there was drawn down [light] from the level of “a dew of lights,” and this level cannot descend on Shabbos, because that is the time of the ascent of the worlds above. Only, since this ascent is only in the inner dimension (pnimiyus) and not in the outer dimension (chitzoniyus),
The manna came from the “dew of lights,” and that level cannot descend on Shabbos, because on Shabbos the worlds ascend. That ascent, however, is only in the inner dimension of the worlds, not in their outer dimension.


לכן שאר השפעות יורדים בשבת לפי שהם מבחי׳ חיצוניות. וא״כ מובן מזה איך שבמן היה התלבשות טל אורות. והיינו ע״י השתלשלות ממדרגה למדרגה.
therefore the other kinds of influence do descend on Shabbos, since they are from the level of the outer dimension. If so, it is understood from this how in the manna there was an enclothing of “a dew of lights,” and this was through a chain of descent from level to level.
Ordinary influence comes from the outer dimension, which does not ascend, so it continues on Shabbos. This confirms that the manna held the “dew of lights” itself, brought down through the chain of levels.


ולכן אין דומה המן שלמטה לכמו שהוא למעלה. שלמטה נעשה גשמי. משא״כ בעודו למעלה בעולם הרוחני הוא רוחני ולחם שמלאכי השרת נזונין בו. והיינו מן כמו שהוא עדיין למעלה בבחי׳ עליונות טרם ירידתן למטה.
Therefore the manna below is not like [the manna] as it is above: below it became physical, whereas while it is still above, in the spiritual world, it is spiritual, bread on which the ministering angels are nourished. That is, the manna as it still is above, in the level of loftiness, before their descent below.
So the manna below is not like the manna above: below it is physical, while above, in the spiritual world, it is spiritual food for the angels. “The manna above” means the lights in their lofty state, before they came down.


נמצא מזה יוכל האדם להשכיל ענין בחי׳ ממכ״ע [ממלא כל עלמין] שהוא ירידת החיות מרום המעלות להיות יורד ונמשך ומתלבש בכל עולם לפי ערכו ובחינתו. והוא מ״ש ואתה מחיה את כולם21 כו׳:)
From this, then, a person can comprehend the matter of the level of the light that fills all worlds (memalei kol almin): it is the descent of the life-force from the highest of heights, so that it descends, is drawn down and clothes itself in each world according to its measure and its level. And this is what is written, “And You give life to them all,” etc.)
The parenthesis closes with its lesson: memalei kol almin is life-force from the highest heights that descends and is clothed in each world according to that world’s measure, as the verse says, “You give life to them all.”


עוד יובן זה ממ״ש בפ׳ שלח היש בה עץ אם אין.2223 ופי׳ הזוה״ק [הזוהר הקדוש] שם24 שרצו לידע מהות ההשפעה הנמשך בארץ ישראל אם היא רק מבחינת עץ הוא בחי׳ עץ החיים שהוא בחי׳ חכמה
This will be understood further from what is written in Parshas Shelach, “Is there a tree (etz) in it or not (ayin)?” The holy Zohar there explains that they wanted to know the nature of the flow drawn down into the Land of Israel: whether it is only from the level of “tree,” which is the level of the Tree of Life, the level of Chochmah (wisdom),
A second proof comes from the spies. Moshe asked whether the land had “a tree” (etz) or “not” (ayin), and the Zohar explains that the question was whether the land’s blessing came from “tree,” the Tree of Life, which is Chochmah.


כמ״ש והחכמה תחיה25 כו׳ וגם עץ ל׳ [לשון] עצה ותושיה26 והוא בחי׳ חכמה. או שנמשך מבחי׳ אין שהוא בחי׳ שלמעלה מעלה ממדרגת החכמה כמ״ש והחכמה מאין תמצא.27
as it is written, “And wisdom gives life,” etc.; and also etz (“tree”) is a term for etzah (“counsel”) and sound wisdom, which is the level of Chochmah; or whether it is drawn from the level of ayin (“nothing”), which is a level far above the rank of Chochmah, as it is written, “And wisdom, from ayin (nothing) it is found.”
Etz (tree) is linked to Chochmah both through “wisdom gives life” and through etzah (counsel). The other possibility was ayin, “nothing,” the level far above Chochmah, from which, as Chassidus reads the verse, wisdom itself comes forth.




5והסימן היה אם יראו גידול הפירות ע״ד שאר הארצות לבד אז היא רק מבחי׳ עץ
And the sign was: if they would see the growth of the fruit in the manner of other lands only, then it is only from the level of “tree,”
The test was the fruit: if it grew as in other lands, the land’s blessing came only from “tree,” Chochmah.


וכמו דכתיב כלם בחכמה עשית28 מלאה הארץ קניניך שכל העולם ומלואו שרשו מבחי׳ ח״ע [חכמה עילאה] בראשית ות״י [ותרגום ירושלמי] בחוכמתא.
as it is written, “You have made them all with wisdom; the earth is full of Your possessions”: for the whole world and its fullness has its root in the level of the higher Chochmah (Chochmah Ila’ah): “In the beginning (bereishis),” and the Targum Yerushalmi [renders it] “with wisdom” (bechochmesa).
Chochmah is the source of all ordinary existence, as the verse says, “You made them all with wisdom”; and the Aramaic translation renders the first word of the Torah, bereishis, as “with wisdom.” So natural fruitfulness reflects Chochmah.


אבל אם יראו גידול הפירות וההשפעה בעילוי רב שלא בערך כל הארצות וכנזכר בדברי רז״ל [רבותינו זכרונם לברכה] סוף מס׳ [מסכת] כתובות.
But if they would see the growth of the fruit and the flow in a great superiority, beyond comparison with all the lands, as is mentioned in the words of our Sages, of blessed memory, at the end of the tractate Kesubos,
If, however, the fruit and the blessing were beyond comparison with any other land, as the Sages describe at the end of tractate Kesubos, that would show a higher source.


אז יובן שההשפעה לשם נמשך מבחי׳ אין שהוא למעלה מבחי׳ חכמה שמשם נמשך בגילוי יותר שלא על ידי צמצומים כו׳.
then it would be understood that the flow there is drawn from the level of ayin, which is above the level of Chochmah, from where it is drawn in greater revelation, not through contractions (tzimtzumim), etc.
Then the blessing would come from ayin, the level above Chochmah. From there the flow comes with greater revelation, without passing through the contractions that limit what comes through Chochmah.


הרי מובן מזה ג״כ איך אפי׳ [אפילו] בהשפעה גשמית ממש נמשך ומתלבש מבחי׳ אין שלמעלה אפי׳ [אפילו] מבחי׳ חכמה ואיך הוא
From this it is also understood how even in an actually physical flow, [something] from the level of ayin, which is above even the level of Chochmah, is drawn down and clothed. And how is this?
This shows that even physical blessing can contain something of ayin, a level above Chochmah. The question is how so high a level can be present in something physical.


אלא ודאי ע״י השתלשלות מדרגות רבות עד אין קץ רק שמ״מ מלובש בזה ממש מבחי׳ אין ומזה נמשך תוספת הברכה והגידול בתוספת מרובה.
It is certainly only through a chain of descent (hishtalshelus) through many levels without end; only that nevertheless [something] from the level of ayin itself is clothed in it, and from this comes the added blessing and growth, with great increase.
The answer is again the chain of descent: the flow passes through countless levels, yet something of ayin itself remains clothed in it. That is the source of the land’s added blessing and abundant growth.


א״כ מכ״ז [מכל זה] יובן למשכיל ענין בחינת ממכ״ע [ממלא כל עלמין] שההשפעה נמשך מרום המעלות ממש רק שנמשך ומתלבש בכל עולם ובכל נברא לפי ערכו.29
If so, from all this the discerning person will understand the matter of the level of the light that fills all worlds (memalei kol almin): the flow is drawn from the very highest of heights, only that it is drawn and clothed in each world and in each creature according to its measure.
The conclusion: memalei kol almin is a flow from the very highest level, clothed in each world and each creature according to its measure.




6ולכן יש באור וחיות זה התחלקות מדרגות רבות אין קץ ממש שאפי׳ [שאפילו] בכל עולם מתחלק לד׳ בחי׳ דצח״מ [דומם צומח חי מדבר].
Therefore in this light and life-force there is a division into many levels, truly without end: even in each world it divides into four levels, inanimate, vegetative, animal and speaking.
Because memalei kol almin descends through levels, it divides into countless gradations. Even within one world it divides into four kinds of creation: inanimate, vegetative, animal and speaking (human).


וגם בכל בחי׳ מד׳ בחי׳ אלה יש מדרגות שונות עד אין קץ ומספר ולכל בחי׳ לפי ערכה כך היא ההמשכה וזהו לכל חד לפום שיעורא דיליה:
And also within each of these four levels there are different gradations without end or number; and to each level, according to its measure, so is the drawing down. This is [the meaning of] “to each one according to his own measure.”
Each of these four kinds has endless further gradations, and each receives the flow according to its measure. This is the meaning of the Aramaic phrase “to each one according to his own measure.”




Section 2 · ¶7–8
The light that encompasses all worlds and the King
7ובחינת סוכ״ע הוא אור וחיות אלקי שאינו מתלבש תוך עלמין ממש ואין פי׳ סובב30 עולה וסובב מלמעלה אלא שהוא ג״כ תוך עלמין
And the level of the light that encompasses all worlds (sovev kol almin) is a G-dly light and life-force that does not actually clothe itself within the worlds. The meaning of “encompasses” is not that it rises and encompasses from above; rather, it too is within the worlds,
Now the second mode, sovev kol almin. It is G-dly light and life-force that is not clothed within the worlds. “Encompassing” does not mean that it hovers above or around them in space; it too is within the worlds.


אלא שאינו מתלבש בהם וכמ״ש הלא את השמים ואת הארץ אני מלא31 אני דוקא שאין בחיות ההוא בחי׳ התחלקות כלל אני ראשון ואני
only that it does not clothe itself in them, as it is written, “Do I not fill the heavens and the earth?”: “I” specifically, for in that life-force there is no level of division at all: “I am first and I am
It is present in them without being clothed in them, as the verse says, “Do I not fill the heavens and the earth?” The stress is on “I,” G-d Himself, in whom there is no division at all; the verse “I am first and I am last” makes the same point.


אחרון32 קדמון לכל הקדומים33343536 כו׳ משא״כ בחי׳ ממכ״ע [ממלא כל עלמין] הוא בבחי׳ גבול מהלך ת״ק שנה כו׳ רגלי החיות37 כו׳.
last,” “primordial before all that is primordial,” etc. Whereas the level of the light that fills all worlds (memalei kol almin) is in the mode of limitation: “a journey of five hundred years,” etc., “the feet of the Chayos,” etc.
He is “primordial before all that is primordial,” beyond all time and division. Memalei kol almin, by contrast, is limited: the Sages measure the heavens in distances, “a journey of five hundred years,” up to “the feet of the Chayos,” the holy angels called Chayos.




8וזהו ארוממך שעצמותו ומהותו מרומם ומנושא עד אין קץ ותכלית. אלקי שבחי׳ האור וחיות שנמשך מבחי׳ סוכ״ע הוא ע״י המלך שמלך שמו נקרא3839 עליהם כמשל המלך שרק שמו והתפשטותו על מדינות ממשלתו.
And this is [the meaning of] “I will exalt You”: His essence and being is exalted and uplifted without end or limit. “My G-d”: the level of the light and life-force drawn from the level of the light that encompasses all worlds (sovev kol almin) is through “the King,” for “His name was called King” over them, like the analogy of a king, of whom only his name and his extension [rest] over the provinces of his dominion.
Now each word of the verse is explained. “I will exalt You” refers to G-d’s own essence, exalted without end. “My G-d,” the light drawn from sovev kol almin, comes through “the King”: as the hymn says, “His name was called King.” A king’s essence is not in his provinces; only his name and authority extend over them.


והמשכה זו שמבחי׳ סוכ״ע להיות בחי׳ מל׳ מכ״ע הוא ע״י ישראל אין מלך בלא עם40 כו׳
And this drawing down, from the level of sovev kol almin to become the level of Malchus (sovereignty), “a kingship of all worlds,” is through Israel: “There is no king without a people,” etc.
This drawing down, from sovev kol almin to become Malchus, “a kingship of all worlds,” depends on Israel, because “there is no king without a people.” A king is a king only through those who accept his rule.


ודוד אמר המקרא הזה בעד כלל ישראל ארוממך אלקי הוא ע״י המלך כו׳:(ופי׳ הענין הוא דבחי׳ סוכ״ע זהו המשכה מא״ס ב״ה שנמשך להיות מתנשא על העלמין.
And David said this verse on behalf of the whole of Israel: “I will exalt You, my G-d” is through “the King,” etc. (The explanation of the matter is that the level of sovev kol almin is a drawing down from the Infinite One (Ein Sof), blessed be He, that is drawn down so as to be exalted over the worlds.
David said this verse on behalf of all Israel: through them, “I will exalt You, my G-d” comes about through “the King.” A parenthesis now explains that sovev kol almin is a flow from the Infinite One that is exalted over the worlds.


ובהתנשאות זו הוא מחיה אותם והוא החיות בבחי׳ מקיף שהרי ההתנשאות והרוממות שהמלך מרומם ומתנשא על עמו אין זה בחי׳ המשכה בפנימיותן כ״א הוא כמו ענין הארה מבחוץ ובדרך מקיף.
And through this exaltation He gives them life, and this is the life-force in the mode of makif (encompassing). For the exaltation and loftiness with which a king is exalted and uplifted over his people is not a drawing down into their inner dimension (pnimiyus), but is rather like a radiance from outside, in the manner of makif.
This exaltation itself gives the worlds life, as an encompassing light (makif). A king’s exaltation over his people does not enter them inwardly; it affects them from outside, encompassing them.


ולמעלה עי״ז נמשך להם חיות וקיום מבחי׳ התנשאו׳ [התנשאות] ומקיף זה. וזהו הנק׳ סוכ״ע והוא בחי׳ מלכותך מכ״ע [מלכות כל עולמים].41
And above, through this, life-force and existence are drawn to them from this level of exaltation and makif. And this is what is called sovev kol almin, and it is the level of “Your kingship is a kingship of all worlds.”
Through this exaltation the worlds receive life and existence. This is sovev kol almin, and it is what the verse calls “Your kingship is a kingship of all worlds.”


והחיות המתלבש בפנימיותן שזהו בחינת ממכ״ע [ממלא כל עלמין] היא מבחינת דבר ה׳ ואתה מחיה את כולם42 היינו האותיות מאל״ף עד תי״ו43 וה׳ מוצאות וזהו פי׳ אתה. הוא המתלבש בפנימיותם.
And the life-force that clothes itself in their inner dimension, which is the level of the light that fills all worlds (memalei kol almin), is from the level of “the word of G-d,” “and You (ve’atah) give life to them all,” that is, the letters from alef to tav and the five places of articulation; and this is the meaning of atah (“You”): it is what clothes itself in their inner dimension.
The inner life-force of the worlds, memalei kol almin, is “the word of G-d,” the letters of divine speech. The word atah (“You”) hints at this: alef to tav, all the letters, and hei, which is five, for the five places in the mouth where speech is formed.


משא״כ בחי׳ מלכותך וההתנשאות זהו בחי׳ סוכ״ע. אבל מהותו ועצמותו ית׳ הוא למעלה מעלה מבחי׳ סוכ״ע. וכמשל המלך שמהותו ועצמותו אינו מה שמתנשא על עם כי התנשאות זו היא רק התפשטות הארה ממנו לבד.
Whereas the level of “Your kingship,” and the exaltation, is the level of sovev kol almin. But His being and essence, may He be blessed, is far, far above the level of sovev kol almin. It is like the analogy of a king, whose being and essence is not what is exalted over a people, for this exaltation is only an extension of a radiance from him, no more.
Kingship and exaltation are sovev kol almin, but G-d’s own essence is far above even that. A king’s essence is not his being exalted over a people; that is only a ray that extends from him.


וזהו ארוממך אלקי המלך.44 דבחי׳ רוממות זהו בחי׳ סוכ״ע לפי שבחינה זו הוא ענין הרוממות וההתנשאות שזהו מקיף על כל עלמין ומחי׳ אותם עי״ז והוא ג״כ רק מבחי׳ המלך מדת מלכותו ית׳.
And this is [the meaning of] “I will exalt You, my G-d the King”: the level of exaltation is the level of sovev kol almin, since this level is a matter of exaltation and uplifting, which encompasses all worlds and gives them life through this; and it, too, is only from the level of “the King,” the attribute of His kingship, may He be blessed.
So the verse reads: “I will exalt You” is the exaltation, sovev kol almin, which surrounds all worlds and gives them life; and this too comes only from “the King,” G-d’s attribute of kingship.


ואלהי הוא בחי׳ ההארה המתלבשת בתוך כל עלמין והיא הארה מבחי׳ מלכות. ועל כן פי׳ ארוממך היא ההמשכה ממהותו ועצמותו ית׳ להיות בחי׳ סוכ״ע. ודהע״ה [ודוד המלך עליו השלום] שהיה מרכבה למדת מלכותו אמר זה וכנ״ל):
And “my G-d” is the level of the radiance that clothes itself within all worlds, and it is a radiance from the level of Malchus. Therefore the meaning of “I will exalt You” is the drawing down from His being and essence, may He be blessed, to become the level of sovev kol almin. And David the King, peace be upon him, who was a chariot (merkavah) for the attribute of His kingship, said this, as mentioned above.)
“My G-d” is the light clothed within the worlds, which is a radiance from Malchus. So “I will exalt You” means drawing from G-d’s essence to form sovev kol almin. King David, a “chariot” for G-d’s kingship, a vehicle with no will of its own, is the one who said it.




Section 3 · ¶9–15
Matzah, the Omer and self-nullification
9אך להיות הכח הזה בנפש שע״י יומשך בחי׳ סוכ״ע להיות בבחי׳ מלכות להחיות נבראים בע״ג [בעלי גבול / בעל גבול] הוא ע״פ מ״ש שבעת ימים45 תאכל מצות לחם עוני כו׳
But for there to be this power in the soul, through which the level of the light that encompasses all worlds (sovev kol almin) will be drawn down to become the level of Malchus (sovereignty), to give life to finite creatures, it is according to what is written, “Seven days you shall eat matzos, bread of poverty,” etc.:
The maamar turns to the person: what power in the soul draws sovev kol almin down to become Malchus, which gives life to finite creatures? The answer begins with the mitzvah “Seven days you shall eat matzos, bread of poverty.”


שכדי לקבל התורה בשבועות פנים בפנים46 כו׳ אחרי יציאתן ממצרים שהי׳ [שהיה] בבחי׳ אחוריים נצטוו לספור ספירת העומר ז׳ שבועות.
for in order to receive the Torah on Shavuos “face to face,” etc., after their going out of Egypt, which was in the mode of “the back” (achorayim), they were commanded to count the counting of the Omer, seven weeks.
To receive the Torah on Shavuos “face to face,” the people, who left Egypt in a state of “the back” (achorayim), without inner closeness, had to count the Omer for seven weeks.




10ובשבוע ראשונה לאכול מצה דייקא. והענין שיש בנפש הבהמית ז׳ מדות רעות כו׳ וכ״א [וכל אחד / וכל אחת] כלולה מכולם זפ״ז [ז׳ פעמים ז׳] הם מ״ט.
And in the first week [they were commanded] to eat matzah specifically. The explanation is that in the animal soul there are seven bad traits (middos), etc., and each one is comprised of all of them: seven times seven, they are forty-nine.
In the first week of the counting one must eat matzah specifically. The animal soul has seven bad traits, the counterparts of the seven holy emotive attributes, and each one includes all seven, making forty-nine.


והוא ענין הספירה להיות המדות בחי׳ אתהפכא כו׳. וזהו ענין העומר שבא מן השעורים מאכל בהמה בחי׳ נה״ב [נפש הבהמית] כו׳.
And this is the matter of the counting: that the traits come to the level of transformation (is’hapcha), etc. And this is the matter of the Omer, which comes from barley, the food of animals, the level of the animal soul, etc.
The forty-nine days of counting are meant to transform these traits. The Omer offering itself is of barley, which is animal fodder, alluding to the animal soul.




11ובז׳ שבועות אלו מהפכן מעט מעט חסד שבחסד כו׳. ע״י שמאיר וממשיך בהן בחי׳ אור כמשל הנר שדוחה החושך כו׳. וזהו וספרתם לשון הארה ואור ואומרים בכל יום היום כו׳. היום כו׳.
And in these seven weeks one transforms them little by little, Chesed (kindness) of Chesed, etc., by shining and drawing into them the level of light, like the analogy of a candle that pushes away the darkness, etc. And this is [the meaning of] u’sefartem (“and you shall count”), a term of illumination and light; and each day we say, “Today is,” etc., “Today is,” etc.
Over the seven weeks the traits are transformed little by little, one combination each day, beginning with “Chesed of Chesed.” This is done by shining light into them, as a candle pushes away darkness; so the Torah says u’sefartem (“you shall count”), a word that also means shining, and each day we count, “Today is...”




12והמשכת האור הוא מלמעלה מבחי׳ המדות שעי״ז מתהפכים המדות מבחי׳ אהבה שבלעו״ז [שבלעומת זה] לאהבת ה׳ כו׳.
And the drawing down of the light is from above the level of the traits (middos), through which the traits are transformed, from the level of the love that is on the opposing side to love of G-d, etc.
The light that transforms the traits comes from above them, from a level higher than emotion. Through it, love directed to the opposing side, the love of worldly desires, is turned into love of G-d.


וכמ״ש וספרתם לכם ממחרת השבת47 מלמעלה מבחי׳ המדות. אך א״א להיות בחי׳ אתהפכא מבלי שתקדים תחלה בחי׳ אתכפייא שהיא בחי׳ בטול בטל רצונך48 כו׳.
As it is written, “And you shall count for yourselves from the morrow of the Shabbos”: from above the level of the traits. But there cannot be the level of transformation (is’hapcha) unless the level of subjugation (iskafya) first precedes it, which is the level of self-nullification (bittul): “Nullify your will,” etc.
The verse hints at this: “from the morrow of the Shabbos,” beyond the seven, above the traits. But transformation (is’hapcha) requires subjugation (iskafya) first: setting one’s own will aside, as the Mishnah says, “Nullify your will before His will.”




13וכנודע שא״א להיות התהוות יש מיש כמשל הגרעין הנזרע בארץ שמתרקב תחלה ונעשה בחי׳ אין ואז יכול להיות צומח גם בתוספת מרובה ע״י כח הצומח שבארץ.
As is known, there cannot be the coming into being of something from something, as in the analogy of a seed sown in the earth: it first rots and becomes the level of “nothing” (ayin), and then it can grow, even with great increase, through the power of growth in the earth.
A general principle: one existing thing cannot come directly from another existing thing. A seed must first rot in the ground and become “nothing”; only then can the earth’s power of growth make it sprout, even many times over.


משא״כ קודם הרקבון שהוא עדיין בבחי׳ יש לכן ארז״ל [אמרו רבותינו זכרונם לברכה] ביציא׳ [ביציאת] אפרוח מן הביצה כי קא גביל עפרא בעלמא הוא4950 כו׳.
This is not so before the rotting, while it is still at the level of “something” (yesh). Therefore our Sages, of blessed memory, said, concerning the emergence of a chick from the egg, “for when it takes shape, it is mere dust,” etc.
Before it rots the seed is still “something” and cannot grow. So too the Sages say of a chick that it takes shape only when the egg has decayed: “when it takes shape, it is mere dust.”




14וכך א״א להיות מבחי׳ אהבה שבלעומת זה בחי׳ אהבת ה׳ אם לא שתקדים תחלה בחי׳ בטול.
So too, there cannot be, from the level of the love that is on the opposing side, the level of love of G-d, unless the level of self-nullification (bittul) first precedes it.
The same is true of love: love directed to the opposing side cannot become love of G-d unless self-nullification comes first.


וכמ״ש בק״ש [בקריאת שמע] אחד ואהבת51 שתחלה צ״ל מס״נ [מסירות נפש] בחי׳ בטול למסור נפשו באחד ועי״ז ואהבת בכל לבבך בשני יצריך52 כו׳
As it is written in the Shema, “One,” [and then] “And you shall love”: first there must be self-sacrifice (mesirus nefesh), the level of self-nullification, to give over one’s soul in [saying] “One”; and through this, “And you shall love with all your heart,” with both your inclinations, etc.,
The order of the Shema shows it: first “One,” then “And you shall love.” Saying “One” means giving oneself over completely (mesirus nefesh); only then comes “with all your heart,” which the Sages read as “with both your inclinations,” the good and the evil.


שהוא ענין אתהפכא כו׳ וזהו ענין המצה שנצטוו לאכול בשבוע הא׳ של ספירה וגם קודם ספירה כי מצה בחי׳ אתכפייא ובטול.
which is the matter of transformation (is’hapcha), etc. And this is the matter of the matzah, which they were commanded to eat in the first week of the counting and also before the counting: for matzah is the level of subjugation (iskafya) and self-nullification.
Loving G-d even with the evil inclination is transformation (is’hapcha). That is why matzah, which is subjugation (iskafya) and self-nullification, was commanded before the counting and during its first week.


כי המצה אין בה התנשאות להיות תופח ועולה וגם אין בה טעם כמו החמץ והא בהא תליא כנודע שמי שאין בו בחי׳ התנשאות אינו רוצה למצא טעם בעבודתו כו׳.
For matzah has no self-elevation, to swell and rise, and it also has no taste like chametz. And the one depends on the other, as is known: one who has no level of self-elevation does not want to find taste in his service, etc.
Matzah does not rise and has no flavor, unlike chametz, and the two go together: a person without self-importance does not look for his own satisfaction in serving G-d.


וזהו ענין המצה לחם עוני לפני קבלת התור׳ [התורה] כמ״ש ונפשי כעפר לכל תהיה53 ואח״כ פתח לבי בתורתך כו׳ שע״י נפשי כעפר יוכל להיות אח״כ בחי׳ אתהפכא ולהיות פב״פ [פנים בפנים].
And this is the matter of matzah, “bread of poverty,” before the receiving of the Torah, as it is written, “And let my soul be like dust to all,” and afterwards, “Open my heart to Your Torah,” etc.: through “my soul like dust” there can afterwards be the level of transformation, and to be face to face.
Matzah, “bread of poverty,” comes before receiving the Torah, as in the prayer “Let my soul be like dust to all,” followed by “Open my heart to Your Torah.” Making oneself like dust allows transformation afterwards, and a “face to face” relationship.




15והנה בבחי׳ זו בחינת אתכפייא הוא למעלה מבחי׳ אתהפכא. כי הגם שאינו מהפך את המדות עדיין מ״מ הרי הוא בטול מכל וכל.
Now, in this respect, the level of subjugation (iskafya) is above the level of transformation (is’hapcha): for although one does not yet transform the traits (middos), nevertheless this is self-nullification (bittul) utterly and completely.
In one respect subjugation (iskafya) is higher than transformation (is’hapcha): even before the traits have been changed, the person is wholly given over, completely nullified.


ובאתעדל״ת [ובאתערותא דלתתא] זו בבחי׳ בטול שמסלק א״ע [את עצמו] מכל בבחי׳ אתכפייא אתעדל״ע [אתערותא דלעילא] להיות נמשך מבחי׳ סוכ״ע בחי׳ מל׳ שהוא ג״כ בחי׳ הסתלקות עצמותו ומהותו ית׳ להחיות רוח שפלים ולב נדכאים54 כו׳.
And through this arousal from below (isarusa dilesata), in the mode of self-nullification, in which one removes oneself from everything in the mode of subjugation, [there is] an arousal from above (isarusa dile’eila), so that there is drawn from the level of the light that encompasses all worlds (sovev kol almin) the level of Malchus (sovereignty), which is also the level of a withdrawal (histalkus) of His essence and being, may He be blessed, “to revive the spirit of the lowly and the heart of the crushed,” etc.
This arousal from below, removing oneself from everything in submission, brings an arousal from above: from sovev kol almin the level of Malchus is drawn. Malchus is itself a “withdrawal” of G-d’s essence, as a king stands above his people, and this is the light that “revives the spirit of the lowly and the heart of the crushed.”




Section 4 · ¶16–18
The yoke of Heaven that does not change
16וזהו בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד]. היינו להיות בחי׳ ברכה והמשכה בבחי׳ מלכותו לעולם ועד. כי ועד בחילופי אתוון אחד.55
And this is [the meaning of] “Blessed be the Name of the glory of His kingdom forever and ever (le’olam va’ed)”: that there be the level of blessing and drawing down into the level of His kingship forever and ever. For va’ed, by an interchange of letters, is echad (“One”).
This explains the response to the Shema, “Blessed be the Name of the glory of His kingdom forever and ever.” “Blessed” (baruch) is read as drawing down, so the words speak of drawing G-d’s kingship down forever; and va’ed (“and ever”), by an interchange of letters, equals echad (“One”) of the Shema.


וארז״ל [ואמרו רבותינו זכרונם לברכה] כ״מ [כל מקום] שנאמר ועד אין לו הפסק56 היינו להיות מלך מלך ימלוך עד אין קץ כו׳.
And our Sages, of blessed memory, said, “Wherever it says va’ed, there is no interruption”: that is, that it be “[G-d] reigns, [G-d] reigned, [G-d] will reign,” without end, etc.
The Sages said that va’ed always means without interruption. So the drawing down into kingship is to be unbroken: “G-d reigns, G-d reigned, G-d will reign,” without end.


ובנפש היינו שלא להיות בחי׳ שינויים תוך התפלה ואחר התפלה כל היום שהשינויים הוא מבחי׳ וימלך וימת כו׳. וזהו ענין תרומה להוי׳ שהוא בחי׳ הבטול מלמטה למעלה.
And in the soul, this means that there not be the level of changes [between] during prayer and after prayer, the whole day; for changes come from the level of “and he reigned... and he died,” etc. And this is the matter of “an offering to Havayah,” which is the level of self-nullification (bittul) from below upward.
In a person’s soul this means there should be no change between the time of prayer and the rest of the day, for change comes from the realm of the kings who “reigned... and died.” Such unchanging submission is the first offering, “to Havayah,” self-nullification rising from below upward.


(והענין שהמשכה זו להיות בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] הוא ע״י אתעדל״ת [אתערותא דלתתא] ג״כ בבחי׳ זו שאין לה הפסק דהיינו בחי׳ קבלת עומ״ש [עול מלכות שמים] שענין עול הוא בחי׳ אתכפייא ובטול רצון שבחינה זו אין לה הפסק כי בחי׳ זו יוכל להיות בשוה כל היום כולו.
(The explanation: this drawing down, so that there be “Blessed be the Name of the glory of His kingdom forever and ever,” comes through an arousal from below (isarusa dilesata) that is also of this kind, which has no interruption, namely the level of accepting the yoke of the Kingdom of Heaven (kabbalas ol malchus shamayim). For a yoke is the level of subjugation (iskafya) and nullification of the will, and this level has no interruption, for this level can be the same the whole day long.
A parenthesis explains that what draws down “Blessed be the Name...” without interruption is an arousal from below that is itself uninterrupted: accepting the yoke of the Kingdom of Heaven. A yoke means submission and setting one’s will aside, and that can stay the same all day.


היינו שגם אחר התפלה אע״פ [אף על פי] שאינו עוסק בעומק ההתבוננות מ״מ יוכל להיות בבחי׳ אתכפייא מצד ההסכם שנשאר אצלו בשעת התפלה.
That is, even after prayer, although one is not occupied in deep contemplation, nevertheless one can be in the mode of subjugation by virtue of the resolve that remained with him [from] the time of prayer.
Even after prayer, when a person is no longer in deep contemplation, he can remain in submission because of the resolve he made during prayer.


משא״כ בבחינת אהבה יש שינוי בין שעת התפלה לאחר התפלה כו׳ ונמצא מעלת בטול רצון ואתכפייא יש לה מעלה יתירה בבחי׳ זו גם כן והוא מה שאין בה57 שינויים:)58
Whereas in the level of love there is change between the time of prayer and after prayer, etc. So it emerges that the quality of nullification of the will and subjugation has an added superiority in this respect as well, namely that it has no changes.)
Love, by contrast, changes between prayer and afterwards. So submission has a further advantage: it does not change.


והענין הוא כי הנה ידוע דכל השינויים הוא מבחי׳ שבה״כ [שבירת הכלים] וכמ״ש בזוה״ק [בזוהר הקדוש] בענין וימלך וימת כו׳ דז׳ מלכין דתהו דמאן דנפיל מדרגיה אקרי מות.59
The explanation is that, as is known, all changes come from the level of the shattering of the vessels (sheviras hakeilim), as is written in the holy Zohar on “and he reigned... and he died,” etc., [said] of the seven kings of Tohu: whoever falls from his level is called “dead.”
Why is there change at all? All change derives from the shattering of the vessels. The Zohar reads the kings of Edom who “reigned... and died” as the seven kings of Tohu, and explains that whoever falls from his level is called “dead.”


וענין נפילה זו שלהם הוא שהיו בבחי׳ רצוא לבד ולא היה בהם בחי׳ השוב. ולכן אין קיום לבחי׳ זו.
And the meaning of this fall of theirs is that they were in the mode of ratzo (running forth) alone, and the level of shov (returning) was not in them. Therefore this level has no permanence.
The kings of Tohu fell because they had only ratzo, the surge upward, without shov, the return and settling down. Such a state cannot last.


וכן בנפש האדם צ״ל בחי׳ רו״ש [רצוא ושוב] דייקא כמ״ש ואהבת ואח״כ ודברת בם60 בד״ת [בדברי תורה] כו׳ כנודע.61626364656667686970
So too in the human soul there must be specifically ratzo and shov (running and returning), as it is written, “And you shall love,” and afterwards, “And you shall speak of them,” in words of Torah, etc., as is known.
A person’s soul likewise needs both, ratzo and shov: first “And you shall love,” the surge of love in prayer, and then “And you shall speak of them,” the return into the study of Torah.




17והנה מצד בחי׳ שבה״כ [שבירת הכלים] הנ״ל נמשכים כל השינויים ג״כ באדם שאע״פ [שאף על פי] שמתפלל באהבה עכ״ז [עם כל זה] אחר התפלה יוכל להיות נמשך ח״ו [חס ושלום] אחר תאוות עוה״ז אלא השמירה לזה היא בחי׳ השוב ודברת בם71 ובקיום המצות כו׳.
Now, because of the level of the shattering of the vessels mentioned above, all the changes are drawn into man as well: although he prays with love, nevertheless after prayer he can be drawn, G-d forbid, after the desires of this world. Rather, the safeguard against this is the level of shov (returning), “And you shall speak of them,” and the keeping of the mitzvos, etc.
The shattering of the vessels is also the source of change in man: someone can pray with love and afterwards, G-d forbid, be drawn after worldly desires. The safeguard is shov, returning: “And you shall speak of them,” the study of Torah, and keeping the mitzvos.


אך הנה ידוע דהשבירה היה בז׳ מדות לבד אבל בבחי׳ מלכות לא היה כלל שבירה ממש וכמ״ש בספרא דצניעותא ובפי׳ האר״י [האלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] שם.
But, as is known, the shattering was in the seven emotive attributes (middos) alone; in the level of Malchus (sovereignty) there was no actual shattering at all, as is written in the Sifra DeTzniusa and in the commentary of the Arizal, of blessed memory, there.
But the shattering affected only the seven emotive attributes; Malchus did not truly shatter. The Alter Rebbe cites the Sifra DeTzniusa, a section of the Zohar, and the Arizal’s commentary on it.




18וזהו הענין שבחי׳ קבלת עומ״ש [עול מלכות שמים] שהוא בחי׳ בטול רצון אין בה שינוי והוא בחי׳ ועד שאין לה הפסק.
And this is why the level of accepting the yoke of the Kingdom of Heaven (kabbalas ol malchus shamayim), which is the level of nullification of the will, has no change: it is the level of va’ed, which has no interruption.
That is why accepting the yoke of the Kingdom of Heaven, the setting aside of one’s will, does not change: it belongs to Malchus, which did not shatter. It is va’ed, which has no interruption.


וע״י אתערותא דלתתא בבחי׳ זו מעורר ג״כ למעלה להיות בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] דהיינו שיהיה ברכה והמשכה מעצמות א״ס ב״ה להיות בחי׳ שם כבוד מלכותו.
And through an arousal from below (isarusa dilesata) in this level, one also arouses above, that there be “Blessed be the Name of the glory of His kingdom forever and ever”: that is, that there be blessing and drawing down from the essence of the Infinite One (Ein Sof), blessed be He, to become the level of “the Name of the glory of His kingdom.”
Through this arousal from below a person also arouses the response above, “Blessed be the Name of the glory of His kingdom forever”: a drawing down from the very essence of the Infinite One to become “the Name of the glory of His kingdom.”




Section 5 · ¶19–20
The first offering: from below upward
19וכענין המבואר למעלה בפירוש ארוממך אלקי המלך.72 וזהו ענין תרומה הא׳ להוי׳. הלמ״ד מורה על ההעלאה ממטה למעלה.
This is like what was explained above on the meaning of “I will exalt You, my G-d the King.” And this is the matter of the first offering, “to Havayah”: the lamed (“to”) indicates elevation from below upward.
This matches the explanation above of “I will exalt You, my G-d the King.” Now the first offering, “to Havayah,” is explained: the letter lamed (“to”) indicates elevation from below upward.


והיינו מפני שהמשכת הרוממות ובחי׳ מלכות ממהותו ועצמותו ית׳ עם היות שזהו המשכה וירידה מעצמותו להיות סוכ״ע
That is because the drawing down of the exaltation and of the level of Malchus (sovereignty) from His being and essence, may He be blessed, although this is a drawing down and descent from His essence to become the light that encompasses all worlds (sovev kol almin),
Drawing exaltation and kingship from G-d’s essence is in fact a drawing down, a descent from His essence to become sovev kol almin.


אך מהות המשכה זו הרי אינה בהתלבשות בהעלמין רק בחי׳ רוממות והתנשאות עליהם שזהו כעין העלאה ממטה למעלה.
yet the nature of this drawing down is not an enclothing in the worlds, but only the level of exaltation and uplifting over them, which is like an elevation from below upward.
Yet this drawing down does not enter into the worlds; it is exaltation over them. So it resembles an ascent from below upward, which is why it is called an offering “to” Havayah.


לכן נק׳ המשכה זו בזהר בל׳ [בלשון] אסתלק יקרא דקוב״ה [דקודשא בריך הוא] כמאמר הידוע כד אתכפייא סט״א [סטרא אחרא]73 אסתלק יקרא דקוב״ה [דקודשא בריך הוא] בכולהו עלמין.
Therefore the Zohar calls this drawing down by the expression “the glory of the Holy One, blessed be He, istalek (is raised up),” as in the well-known saying, “When the sitra achra (the other side) is subdued, the glory of the Holy One, blessed be He, is raised up (istalek) in all the worlds.”
That is why the Zohar describes this drawing down with the word istalek: “When the sitra achra is subdued, the glory of the Holy One, blessed be He, is raised up (istalek) in all the worlds.” Subduing the other side, iskafya, is what brings it about.




20ואין זה ענין סילוק האור ממש ח״ו [חס ושלום]. דא״כ מאי מעליותא אלא אדרבה ודאי היא המשכת וגילוי אור א״ס ב״ה
This is not an actual withdrawal of the light, G-d forbid, for if so, what virtue is there [in it]? Rather, on the contrary, it is certainly a drawing down and revelation of the Infinite Light (Or Ein Sof), blessed be He,
The Zohar’s word istalek could mean “departs,” but it cannot mean that the light actually withdraws, for then what would be the virtue of subduing the sitra achra? On the contrary, it is a drawing down and revelation of the Infinite Light.


רק שהוא בחי׳ גילוי אור הסוכ״ע שא״א שיהיה הגילוי בפנימיות בתוך הכלי כ״א בבחינת רוממות ולכן נק׳ אסתלק כאלו האור מתגלה רק מעט ומסתלק.
only that it is the level of the revelation of the light that encompasses all worlds (sovev kol almin), which cannot be revealed inwardly, within the vessel, but only in the mode of exaltation. Therefore it is called istalek, as though the light is revealed only a little and withdraws.
But it is the revelation of sovev kol almin, which cannot be revealed inwardly, within a vessel, only as exaltation above it. That is why it is called istalek, as if the light shows itself only slightly and rises away.


ע״כ נאמר תרומה להוי״ה74 שיהי׳ [שיהיה] בבחינת רוממות והתנשאו׳ [והתנשאות] והוא המשכת אור הסוכ״ע ממקורו שהמשכה זו היא כמו העלאה.
Therefore it is said, “an offering to Havayah”: that it be in the mode of exaltation and uplifting, and this is the drawing down of the light of sovev kol almin from its source; for this drawing down is like an elevation.
This is why the verse says an offering “to Havayah”: the light of sovev kol almin is drawn from its source in the mode of exaltation, so the drawing down itself resembles an elevation.


ועוד שהמשכה זו היא ע״י אתעדל״ת [אתערותא דלתתא] שבבחי׳ העלאה ובטול מלמטה למעלה כנ״ל. וזהו ענין תרומה האחת שהיא מלמטה למעלה:
Moreover, this drawing down comes through an arousal from below (isarusa dilesata), which is in the mode of elevation and self-nullification (bittul) from below upward, as mentioned above. And this is the matter of the one offering [of the two], which is from below upward.
Moreover, it is brought about by the arousal from below, which is itself an elevation and self-nullification from below upward. So the first offering is from below upward.




Section 6 · ¶21–25
The second offering: through the Patriarchs
21ואח״כ כתי׳ [כתיב] כל נדיב לבו יביאה את תרומת75 הוי׳. היא בחי׳ ההמשכה מלמעלה למטה תרומה ל׳ [לשון] הפרשה כנ״ל. תרי ממאה כו׳.
And afterwards it is written, “Whoever is generous of heart, let him bring it, the offering of Havayah.” This is the level of drawing down from above to below, terumah as a term of separating, as mentioned above: “two out of a hundred,” etc.
The verse continues, “Whoever is generous of heart, let him bring it, the offering of Havayah.” This second offering is a drawing down from above to below, terumah in the sense of setting aside a portion, “two out of a hundred,” one-fiftieth, the average measure of terumah.


היינו להיות נמשך מבחי׳ הוי׳ הוא בחי׳ סוכ״ע מהווה תמיד כי היו״ד שבראש מורה על הפעול׳ [הפעולה] כמו ככה יעשה איוב76 כו׳ בבחי׳ הוי׳ שבחי׳ ממכ״ע [ממלא כל עלמין] יו״ד צמצום כו׳.
That is, that there be drawn [down] from the level of Havayah, which is the level of the light that encompasses all worlds (sovev kol almin), constantly bringing into being (mehaveh); for the yud at the beginning indicates action, as in “Thus would Iyov do,” etc. [Whereas] in the level of Havayah that is [in] the level of the light that fills all worlds (memalei kol almin), the yud is tzimtzum (contraction), etc.
This drawing comes from Havayah, which is sovev kol almin, constantly bringing everything into being (mehaveh). The yud at the head of the Name, like the yud of ya’aseh in “Thus would Iyov do,” indicates continuous action. In the Name Havayah as it is in memalei kol almin, by contrast, the yud, a single point, stands for tzimtzum (contraction).




22והמשכה זו ע״י נדיבים בחי׳ האבות שנקראים נדיבים ורועים. כי נדבן הוא בחי׳ משפיע מטובו לזולתו.
And this drawing down is through “the generous” (nedivim), the level of the Patriarchs, who are called “generous ones” and “shepherds.” For a generous giver (nadvan) is the level of one who bestows of his goodness on another.
This second drawing down comes through “the generous ones,” the Patriarchs, who are called both “generous” (nedivim) and “shepherds.” A generous person is one who gives of his own goodness to others.


וכן הרועה רועה צאנו במרעה טוב ומאכיל ומשקה אותם. וכמ״ש נדיבי עמים נאספו77 עם אלקי אברהם כו׳
And likewise a shepherd tends his flock in good pasture and feeds them and gives them drink. And as it is written, “The generous of the peoples are gathered, the people of the G-d of Avraham,” etc.;
A shepherd likewise leads his flock to good pasture and feeds and waters them. The Patriarchs are called “generous” in Psalms: “The generous of the peoples are gathered, the people of the G-d of Avraham.”


להושיבי עם נדיבים78 עם נדיבי עמו כו׳ כרוה נדיבי עם79 שמעשה האבות היה לחפור בארות ויחפור אברהם כו׳.
“to seat him with the generous, with the generous of His people,” etc.; “the generous of the people dug it.” For the work of the Patriarchs was to dig wells: “And Avraham dug,” etc.
Other verses say it too: “to seat him with the generous,” and of the well, “the generous of the people dug it.” The Patriarchs’ work was digging wells, as the Torah relates of Avraham.




23וכל הבארות אשר חפרו80 בימי אברהם כו׳ שהבאר הוא81 בחינת גילוי המים מן ההעלם תוך הארץ שכל מעשיהם היה להביא בחינת סוכ״ע בחינת העלם בגילוי בחינת ממכ״ע [ממלא כל עלמין] שזה היה תכלית כל מעשיהם ועבודתם.
“And all the wells that they dug in the days of Avraham,” etc. For a well is the level of the revelation of the water out of concealment within the earth; for all their deeds were to bring the level of the light that encompasses all worlds (sovev kol almin), the level of concealment, into revelation, the level of the light that fills all worlds (memalei kol almin). This was the purpose of all their deeds and their service.
The verse speaks of the wells “dug in the days of Avraham.” A well reveals water that was hidden in the earth; so the Patriarchs’ whole work was to bring sovev kol almin, which is hidden, into revelation as memalei kol almin.




24ונק׳ נדיבי לב כי הקב״ה נק׳ בשם לב עד״מ כמ״ש צור לבבי82 כו׳. כי הנה הלב מחיה את כל הגוף ע״י דם הנפש שנסגר בתוכו
And they are called “generous of heart” (nedivei lev), because the Holy One, blessed be He, is called by the name “heart,” by way of analogy, as it is written, “the Rock of my heart,” etc. For the heart gives life to the whole body through the blood of the soul, which is closed up within it,
The Patriarchs are called “generous of heart” because G-d is called, figuratively, “heart,” as in “the Rock of my heart.” The heart gives life to the body through the blood, the seat of the soul, which it first gathers within itself.


ואח״כ נפתח ויוצא לכל האברים שתמיד סוגר ופותח פותח וסוגר כו׳ שהוא בחי׳ רצוא ושוב83 משפיע ומקבל.
and afterwards it is opened and goes out to all the limbs; for it constantly closes and opens, opens and closes, etc., which is the level of ratzo and shov (running and returning), giving and receiving.
Then it opens and the blood goes out to all the limbs: it is always closing and opening, opening and closing. This is ratzo and shov, giving and receiving.


כך הנה החיות של כל העולמו׳ [העולמות] היא בדרך רו״ש [רצוא ושוב] כו׳ והמשכה זו להיות בחי׳ רו״ש [רצוא ושוב] הוא ע״י בחי׳ האבות
So too, the life-force of all the worlds is in the manner of ratzo and shov, etc.; and this drawing down, that there be the level of ratzo and shov, is through the level of the Patriarchs,
The life-force of all the worlds likewise pulses in ratzo and shov, and this pulse is drawn down through the Patriarchs.


ולכן נק׳ נדיבים כי מדתו של אברהם מדת האהבה הלוך ונסוע8485 רצוא ושוב ע״י זה מעורר למעלה כמים הפנים86 כו׳ בבחינת אהבה עליונה.
and therefore they are called “generous ones.” For the attribute of Avraham is the attribute of love, “going on and journeying,” running and returning; through this he arouses above, “as water [reflects] the face,” etc., in the level of supernal love.
That is why they are called “generous.” Avraham’s attribute was love, “going on and journeying,” running and returning; through it he aroused a matching supernal love above, “as water reflects a face.”




25ומדתו של יצחק ביראה. ופחד יצחק היה לי87 ע״י בחי׳ יראה כו׳. ולכן אומרים אלקי אברהם אלקי יצחק כו׳
And the attribute of Yitzchak is in awe: “And the Fear of Yitzchak was with me,” through the level of awe, etc. Therefore we say, “the G-d of Avraham, the G-d of Yitzchak,” etc.,
Yitzchak’s attribute was awe, as Yaakov said, “the Fear of Yitzchak was with me.” That is why in prayer we say “the G-d of Avraham, the G-d of Yitzchak,” repeating “the G-d of” for each.


אלקי אצל כאו״א [כל אחד ואחד] לפי שמדתו של זה לא כמדתו של זה. וצ״ל ב׳ הבחי׳. כי שמאלו תחת לראשי וימינו תחבקני.88
[saying] “G-d of” with each and every one, because the attribute of this one is not like the attribute of that one. And both levels must be: for “His left hand is under my head, and His right hand embraces me.”
“G-d of” is said separately for each Patriarch because each one’s attribute is different. Both are needed, as the verse says, “His left hand is under my head, and His right hand embraces me.”


שגם ע״י בחי׳ שמאל דוחה גורם נשיאת ראש כו׳. וזהו כל נדיב לבו יביאה את תרומת הוי״ה.89
For even through the level of “the left [hand] pushes away,” the lifting of the head is brought about, etc. And this is [the meaning of] “Whoever is generous of heart, let him bring it, the offering of Havayah”:
Even the left, which pushes away, brings about the “lifting of the head.” This, then, is the meaning of “Whoever is generous of heart, let him bring it, the offering of Havayah”: the Patriarchs’ love and awe draw it down.


היינו המשכת התורה מלמעלה למטה שנק׳ יין ושמן כו׳ שהיא בחי׳ מצה עשירה הנלושה ביין ושמן שאינה באה לידי חמוץ כלל כנ״ל וד״ל [ודי למבין]:
that is, the drawing down from above to below of the Torah, which is called “wine and oil,” etc.; and it is the level of “rich matzah,” kneaded with wine and oil, which does not come to leavening at all, as mentioned above. And this suffices for one who understands.
The second offering is the drawing down of the Torah from above, which is called “wine and oil.” The Torah is “rich matzah,” kneaded with wine and oil, which never leavens: richness without the swelling of chametz described above.



In one’s avodah
Begin with self-nullification: like matzah and “let my soul be like dust,” set your own will aside before looking for feeling or understanding. Let the acceptance of the yoke of Heaven made during prayer stay with you all day, since love rises and falls but submission need not; and after the ratzo of prayer, return (shov) to Torah study and the mitzvos, so that the uplift does not collapse.
Questions for discussion
	Why does memalei kol almin reach each world in a different measure, while sovev kol almin has no division at all?
	How could the manna be both the food of angels and physical bread, and why did it not fall on Shabbos?
	In what respect is subjugation (iskafya) higher than transformation (is’hapcha), and why must it come first?
	Why does love change after prayer while the acceptance of the yoke of Heaven does not?
	How do the two offerings, “to Havayah” and “of Havayah,” correspond to plain matzah and “rich matzah”?

Sources and references
Notes
Paragraph 1
1קחו מאתכם תרומה
The note says this volume has the Mitteler Rebbe’s transcript (hanachah) of this maamar: another record of the same discourse.
Kehot’s noteהנחת אדה״א בסה״מ תקס״ח ע׳ קכה. וראה לקמן קיג, א ביאור מהנחת כ״ק אדה״א עם הגהות מהצ״צ. ראה לעיל בציונים לכ״ק אדמו״ר זי״ע. הנחה אחרת מהמאמר עם הגהות באוה״ת ע׳ ב׳קנב (ההגהות נכתבו אחר הדפסת התו״א). קיצורים או הערות בכרך ז ע׳ ב׳תת. בסה״מ תרל״ב ח״ב ע׳ תריא.
2קחו מאתכם תרומה לה׳
“Take from among you an offering to G-d; whoever is generous of heart, let him bring it, the offering of G-d: gold, silver and copper.” Moshe’s call for the gifts for the Mishkan; the maamar asks why the offering is named twice.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לה, ה.
3תרומה לשון רוממות
The note says the version there brings a proof for this reading: “as is written in the Zohar: what is terumah? Aramusa (a raising up)” (Zohar 2:147a).
Zohar II, 147aזח״ב קמז, א
Kehot’s noteבסה״מ תקס״ח מביא ראי׳ ”כמ״ש בזהר מאי תרומה ארמותא”. זח״ב קמז, א.
4ארוממך אלקי המלך
“A psalm of praise by David: I will exalt You, my G-d the King, and I will bless Your Name forever and ever.” Aromimcha shares its root with terumah, so the verse shows that terumah means exaltation; the maamar later explains each word of it.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, א.
5כי הנה נודע שיש ב׳ בחי׳ בהשתלשלות
The note says a passage beginning here, on the two levels memalei and sovev, is quoted in Sefer HaChakirah.
Kehot’s noteקטע מכאן הובא בספר החקירה נה, א. בסה״מ תרל״ה ח״ב ע׳ תג.
6דנעוץ סופן בתחלתן
“Ten Sefiros of nothingness: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The maamar applies it to the foot, the body’s end, which carries the head.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
7(שהחיות מתלבש . . בכל עולם לפי ערכו)
The note says this parenthetical gloss is not found in the passage as quoted in Sefer HaChakirah.
Kehot’s noteהגה״ה זו ליתא בספר החקירה שם ובסה״מ תרל״ה שם.
Paragraph 4
8אתה עשית את השמים
“You alone are G-d; You made the heavens, the heavens of the heavens and all their host, the earth and all that is on it, the seas and all that is in them, and You give life to them all.” The maamar reads the last words as memalei kol almin, the life-force clothed in every level of creation.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
9הנני ממטיר לכם לחם מן השמים
G-d’s words to Moshe before the manna began: “Behold, I will rain down for you bread from heaven.”
Exodus 16:4שמות ט״ז:ד׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה הִנְנִי מַמְטִיר לָכֶם לֶחֶם מִן־הַשָּׁמָיִם וְיָצָא הָעָם וְלָקְטוּ דְּבַר־יוֹם בְּיוֹמוֹ לְמַעַן אֲנַסֶּנּוּ הֲיֵלֵךְ בְּתוֹרָתִי אִם־לֹא:
Then said the L-RD unto Moses: ‘Behold, I will cause to rain bread from heaven for you; and the people shall go out and gather a day’s portion every day, that I may prove them, whether they will walk in My law, or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Yoma 75a:20–21יומא ע״ה א:כ׳-כ״א
״וְהָיָה טַעְמוֹ כְּטַעַם לְשַׁד הַשָּׁמֶן״. אָמַר רַבִּי אֲבָהוּ: מָה שַׁד זֶה תִּינוֹק טוֹעֵם בָּהּ כַּמָּה טְעָמִים, אַף הַמָּן, כׇּל זְמַן שֶׁיִּשְׂרָאֵל אוֹכְלִין אוֹתוֹ מוֹצְאִין בּוֹ כַּמָּה טְעָמִים. אִיכָּא דְּאָמְרִי: לְשֵׁד מַמָּשׁ. מָה שֵׁד זֶה מִתְהַפֵּךְ לְכַמָּה גְּווֹנִין — אַף הַמָּן מִתְהַפֵּךְ לְכַמָּה טְעָמִים. ״וַיֹּאמֶר מֹשֶׁה בְּתֵת ה׳ לָכֶם בָּעֶרֶב בָּשָׂר לֶאֱכוֹל וְלֶחֶם בַּבֹּקֶר לִשְׂבּוֹעַ״, תָּנָא מִשְּׁמֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה: בָּשָׂר שֶׁשָּׁאֲלוּ שֶׁלֹּא כַּהוֹגֶן — נִיתַּן לָהֶם שֶׁלֹּא כַּהוֹגֶן,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשמות טז, ד. ראה יומא עה, א.
10וברדת הטל ירד המן
“And when the dew descended upon the camp at night, the manna descended upon it.” The manna came with the dew, which the maamar connects with the supernal “dew of lights.”
Numbers 11:9במדבר י״א:ט׳
וּבְרֶדֶת הַטַּל עַל־הַמַּחֲנֶה לָיְלָה יֵרֵד הַמָּן עָלָיו:
And when the dew fell upon the camp in the night, the manna fell upon it.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, ט.
11לחם אבירים
“Man ate the bread of the mighty (lechem abirim); He sent them provision to the full.” The psalm’s name for the manna.
Psalms 78:25תהילים ע״ח:כ״ה
לֶחֶם אַבִּירִים אָכַל אִישׁ צֵידָה שָׁלַח לָהֶם לָשֹׂבַע:
Man did eat the bread of the mighty; He sent them provisions to the full.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12לחם אבירים שמלאכי השרת נזונים בו
Earlier in Torah Ohr, “bread of the mighty” is used for Moshe’s forty days on the mountain: his physical body was nourished by spiritual food, like the angels, through the cloud, whose root was very high but which descended and became physical so that it could clothe him.
Kehot’s noteנסמן לעיל טז, א.
13וטחנו ברחים
“The people went about and gathered it, and ground it in mills or pounded it in a mortar.” The manna was handled as physical food, which is why it is puzzling that angels eat it.
Numbers 11:8במדבר י״א:ח׳
שָׁטוּ הָעָם וְלָקְטוּ וְטָחֲנוּ בָרֵחַיִם אוֹ דָכוּ בַּמְּדֹכָה וּבִשְּׁלוּ בַּפָּרוּר וְעָשׂוּ אֹתוֹ עֻגוֹת וְהָיָה טַעְמוֹ כְּטַעַם לְשַׁד הַשָּׁמֶן:
The people went about, and gathered it, and ground it in mills, or beat it in mortars, and seethed it in pots, and made cakes of it; and the taste of it was as the taste of a cake baked with oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, ח.
14כי טל אורות טלך
“Your dead shall live... for your dew is a dew of lights.” The maamar takes “dew of lights” to be the supernal lights themselves, the root of the manna.
Isaiah 26:19ישעיהו כ״ו:י״ט
יִחְיוּ מֵתֶיךָ נְבֵלָתִי יְקוּמוּן הָקִיצוּ וְרַנְּנוּ שֹׁכְנֵי עָפָר כִּי טַל אוֹרֹת טַלֶּךָ וָאָרֶץ רְפָאִים תַּפִּיל:
Thy dead shall live, my dead bodies shall arise— Awake and sing, ye that dwell in the dust— For Thy dew is as the dew of light, And the earth shall bring to life the shades.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, יט.
15טלא דנטיף מעתיקא לז״א
The Idra Rabba describes the dew that drips from the head of Atik to Z’eir Anpin: by it the holy beings above are sustained, from it the manna is ground for the righteous in the World to Come, and it is white like crystal (bedolach), as the manna looked “like bedolach.”
Zohar III, 128bזח״ג קכח, ב
Kehot’s noteזח״ג קכח, ב. קלה, ב.
16טלא דנטיף מעתיקא לז״א
The Idra Rabba returns to the dew that drips from the white head of Atik and rests on the head of Z’eir Anpin, white like crystal with red seen within it. The Kehot note cites both Idra passages for “the dew that drips from Atik to Z’eir Anpin.”
Zohar, Idra Rabba 24:177–25:188ספר הזהר, האדרא רבא כ״ד:קע״ז-כ״ה:קפ״ח
17לחם אבירים שנבלע ברמ״ח אברים
Rabbi Akiva says “bread of the mighty” is bread the ministering angels eat; Rabbi Yishmael objects and reads abirim as evarim, limbs: bread absorbed into the 248 limbs. The maamar uses both readings: the manna fed the angels above and was absorbed without waste below.
Yoma 75b:11יומא ע״ה ב:י״א
תָּנוּ רַבָּנַן: ״לֶחֶם אַבִּירִים אָכַל אִישׁ״, לֶחֶם שֶׁמַּלְאֲכֵי הַשָּׁרֵת אוֹכְלִין אוֹתוֹ, דִּבְרֵי רַבִּי עֲקִיבָא. וּכְשֶׁנֶּאְמְרוּ דְּבָרִים לִפְנֵי רַבִּי יִשְׁמָעֵאל, אָמַר לָהֶם: צְאוּ וְאִמְרוּ לוֹ לַעֲקִיבָא: עֲקִיבָא טָעִיתָ! וְכִי מַלְאֲכֵי הַשָּׁרֵת אוֹכְלִין לֶחֶם? וַהֲלֹא כְּבָר נֶאֱמַר: ״לֶחֶם לֹא אָכַלְתִּי וּמַיִם לֹא שָׁתִיתִי״! אֶלָּא, מָה אֲנִי מְקַיֵּים ״אַבִּירִים״ — לֶחֶם שֶׁנִּבְלַע בְּמָאתַיִם וְאַרְבָּעִים וּשְׁמוֹנֶה אֵבָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא עה, ב.
18בשבת לא ירד המן
The note points to this footnote in connection with the manna’s not falling on Shabbos.
Kehot’s noteראה לקו״ש ח״ד ע׳ 1037 בהערה 19.
19שאין לך עשב שאין לו מזל
Earlier in Torah Ohr the same saying appears in the context of subduing the sitra achra and turning darkness to light: a person busy all day with material matters, which are called “darkness,” afterwards contemplates in prayer that there is no blade of grass without a heavenly force over it.
Kehot’s noteנסמן לעיל ח, ד.
20שאין לך עשב שאין לו מזל מלמעלה המכה בו ואומר לו גדל
Rabbi Simon: “There is no blade of grass that does not have a mazal in the firmament that strikes it and says to it, ‘Grow.’” The maamar adds that this continues on Shabbos too, unlike the manna.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
21ואתה מחיה את כולם
The words here quote Nehemiah 9:6; the passage is shown below.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
22היש בה עץ אם אין
Moshe’s instruction to the spies: “Is the land fat or lean, is there a tree in it or not?” The maamar reads etz and ayin as two spiritual sources of the land’s blessing.
Numbers 13:20במדבר י״ג:כ׳
וּמָה הָאָרֶץ הַשְּׁמֵנָה הִוא אִם־רָזָה הֲיֵשׁ־בָּהּ עֵץ אִם־אַיִן וְהִתְחַזַּקְתֶּם וּלְקַחְתֶּם מִפְּרִי הָאָרֶץ וְהַיָּמִים יְמֵי בִּכּוּרֵי עֲנָבִים:
and what the land is, whether it is fat or lean, whether there is wood therein, or not. And be ye of good courage, and bring of the fruit of the land.’—Now the time was the time of the first-ripe grapes.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יג, כ.
23היש בה עץ אם אין
Rabbi Shimon explains Moshe’s hint: if the fruit of the land is like that of other lands, it has “a tree,” the Tree of Life, and no higher source; if it is far greater than anywhere else, its blessing comes from Atika Kadisha, the level of ayin.
Zohar, Sh'lach 6:31–39ספר הזהר, שלח לך ו׳:ל״א-ל״ט
WHETHER THERE ARE TREES (lit. tree) IN IT OR NOT (ayin). Said R. Hiya: ‘Did not Moses know that there were trees in it, seeing that G-d had told him that it was a land flowing with milk and honey?’
The Zohar; London, Soncino Press, 1933 (Public Domain)
24ופי׳ הזוה״ק שם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקנח, ב.
25והחכמה תחי׳
“...and the advantage of knowledge is that wisdom gives life to those who have it.” This links “tree,” the Tree of Life, with Chochmah.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב.
26עצה ותושיה
Wisdom speaks: “Counsel and sound wisdom are mine; I am understanding, strength is mine.” So etz, read as etzah (“counsel”), points to Chochmah.
Proverbs 8:14משלי ח׳:י״ד
לִי־עֵצָה וְתוּשִׁיָּה אֲנִי בִינָה לִי גְבוּרָה:
Counsel is mine, and sound wisdom; I am understanding, power is mine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27והחכמה מאין תמצא
Plainly, “But wisdom, where shall it be found?” Chassidus reads it “wisdom comes from ayin (nothing),” the level above Chochmah.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
Paragraph 5
28כולם בחכמה עשית
“How many are Your works, O G-d! You made them all with wisdom; the earth is full of Your possessions.” All of nature has its root in Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
29Kehot’s note points to Ketubot 111b:11 for these words.
Ketubot 111b:11כתובות קי״א ב:י״א
וְאָמַר רַבִּי חִיָּיא בַּר יוֹסֵף: עֲתִידָה אֶרֶץ יִשְׂרָאֵל שֶׁתּוֹצִיא גְּלוּסְקָאוֹת וּכְלֵי מֵילָת, שֶׁנֶּאֱמַר: ״יְהִי פִסַּת בַּר בָּאָרֶץ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
30ואין פי׳ סובב
Tanya ch. 48 explains that had the worlds come from the Infinite Light by gradual descent alone, without contractions, this world could not exist in its limits, “from the earth to the firmament is a journey of five hundred years”; even Gan Eden and the angels are limited.
Tanya, Likkutei Amarim 48:4–5תניא, חלק ראשון; ליקוטי אמרים מ״ח:ד׳-ה׳
וְכָכָה מַמָּשׁ הִיא בְּחִינַת הַהֶאָרָה מוּעֶטֶת זוֹ, הַמִּתְלַבֶּשֶׁת בְּעוֹלָמוֹת עֶלְיוֹנִים וְתַחְתּוֹנִים לְהַשְׁפִּיעַ בָּהֶם לְהַחֲיוֹתָם, לְגַבֵּי עֵרֶךְ אוֹר הַגָּנוּז וְנֶעְלָם, שֶׁהוּא בִּבְחִינַת ״אֵין־סוֹף״, וְאֵינוֹ מִתְלַבֵּשׁ וּמַשְׁפִּיעַ בָּעוֹלָמוֹת בִּבְחִינַת גִּילּוּי לְהַחֲיוֹתָם, אֶלָּא מַקִּיף עֲלֵיהֶם מִלְמַעְלָה, וְנִקְרָא – ״סוֹבֵב כָּל עָלְמִין״. וְאֵין הַפֵּירוּשׁ סוֹבֵב וּמַקִּיף מִלְמַעְלָה בִּבְחִינַת מָקוֹם חַס וְשָׁלוֹם, כִּי לֹא שַׁיָּיךְ כְּלָל בְּחִינַת מָקוֹם בְּרוּחָנִיּוּת. אֶלָּא רוֹצֶה לוֹמַר, סוֹבֵב וּמַקִּיף מִלְמַעְלָה לְעִנְיַן בְּחִינַת גִּילּוּי הַשְׁפָּעָה, כִּי …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פמ״ח. שורש מצות התפלה פ״מ. שם מצות פו״ר ב, ב.
31הלא את השמים ואת הארץ אני מלא
“Can a man hide in secret places and I not see him? says G-d. Do I not fill the heavens and the earth? says G-d.” The maamar reads “I fill” as sovev kol almin: G-d Himself fills all, without being divided by what He fills.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
32אני ראשון ואני אחרון
“I am first and I am last, and besides Me there is no G-d.” Cited for the level in which there is no division or change.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו.
33קדמון לכל הקדומים
The words here quote Tikkunei Zohar, Tikkun 19 · 40b:8–9; the passage is shown below.
Tikkunei Zohar, Tikkun 19 · 40b:8–9תקו״ז תיקון יט
ומלכות היא דמיון כלם. שנאמר וביד הנביאים אדמה כמ״ש הנביא ודברתי על הנביאים וגו׳ שהיא כמו האספקלריאה שכל הפנים נראין בה. כן כל הספירות מראין בה כחם ודמיונם וצורתם לכל נביא כפי השגתו למעלה וכמו כן למטה היא מתלבשת בכסא הכבוד ובכל המלאכים והאופנים חיות הקדש ובכל הרקיעים והכסאות שבהם והמלאכים התלוים מהם
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ת״ז תי׳ יט (מב, א). תי׳ ע׳ (קכ, א). וראה ג״כ בע״ח ש״א ענף א-ב.
34קדמון לכל הקדומים
In Tikkun 19 the Tikkunei Zohar speaks of “a man primordial before all that is primordial,” as distinct from another “man.” The Kehot note cites it for this phrase.
Tikkunei Zohar 42a:17–19תקוני הזהר מ״ב א:י״ז-י״ט
א״ל אי הכי אשתמודע דאית אדם קדמון לכל קדומים ואית אדם אחרא. א״ל ברי הכי הוא ודאי. אדם דברא ליה עלת העלות בדיוקנא דיליה סתים וגניז האי גרם דאסתלק עלת העלות. אדם תניינא חאב במחשבה. ואדם תליתאה חאב במעשה. דתלת אדם אינון. אדם דבריאה. אדם דיצירה. אדם דעשיה. דלאו כל חובין שוין.
Constantinople, 1740 (CC-BY-NC)
35קדמון לכל הקדומים
In Tikkun 70 the phrase describes the highest level, the Supernal Keser, hidden and concealed, the Cause of causes, “primordial before all that is primordial.”
Tikkunei Zohar 120a:5תקוני הזהר ק״כ א:ה׳
… אָדָם קַדְמָאָה עִלָּאָה דְכֻלְּהוּ, כֶּתֶר עִִלְיוֹן, סָתִים וְטָמִיר, סָתִים דְּכָל סְתִימִין, עִלַּת הָעִלּוֹת, קַדְמוֹן לְכָל קְדוּמִים, בְּגִין הַאי אָדָם קַדְמוֹן אִתְּמַר בְּעִלַּת הָעִלּוֹת, וָאֶהְיֶה אֶצְלוֹ אָמוֹן, וּלְהַהוּא קַדְמוֹן אָמַר (בראשית א כו) נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ, אַנְתְּ יָהִיב כָּל צִיּוּרִין וְכָל דִּיּוֹקְנִין וְכָל תִּקּוּנִין סְתִימִין, וְכָל אֵבָרִין דְּכָל מִינִין, וְאַנְתְּ (נ״א ואנא) יָהִיב חֵילָא בֵקהּ דְּאִשְׁתְּמוֹדַעִִנָא (דישתמודע) בֵּקהּ, דְּאִם לָא יְהִיב לֵקהּ שֵׂכֶל הָא לָא יָכִיל לְמִנְדַּע אֱמוּנָה דִילִי, וּבְדָא יְהֵא שַׁלִּיט עַל כָּל חֵילֵי …
Tikkunei Zohar - Vocalized (Public Domain)
36קדמון לכל הקדומים
The Arizal explains that in the empty space left by the tzimtzum there was first emanated Adam Kadmon, “primordial before all that is primordial,” from which all the worlds extend. The Kehot note points to the first gate of Etz Chaim.
Sefer Etz Chaim 1:2עץ חיים א׳:ב׳
37מהלך ת״ק שנה כו׳ רגלי החיות
The Talmud measures the heavens: from the earth to the firmament is a journey of five hundred years, and so from each firmament to the next; above them are the holy Chayos, and “the feet of the Chayos” equal all of these. The maamar cites it to show that memalei kol almin is measured and limited.
Chagigah 13a:4חגיגה י״ג א:ד׳
לְמַעְלָה מֵהֶן — חַיּוֹת הַקֹּדֶשׁ. רַגְלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּם, קַרְסוּלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, שׁוֹקֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רְכוּבֵּי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, יַרְכֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, גּוּפֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, צַוְּארֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רָאשֵׁי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, קַרְנֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן. לְמַעְלָה מֵהֶן — כִּסֵּא כָּבוֹד. רַגְלֵי כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, מֶלֶךְ אֵל חַי וְקַיָּם רָם וְנִשָּׂא שׁוֹכֵן עֲלֵיהֶם, וְאַתָּה אָמַרְתָּ: ״אֶעֱלֶה עַל בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן״ — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 8
38שמלך שמו נקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט אדון עולם.
39שמלך שמו נקרא
The hymn Adon Olam: “When all was made by His will, then His name was called King.” Kingship is a “name,” the king’s extension over others, not his essence.
Weekday Siddur Chabad, Shacharit, Morning Prayer 4סידור חב"ד לימות החול, שחרית, תפלת השחר ד׳
40אין מלך בלא עם
the passage shares nothing with the note
Kehot’s noteנסמן לעיל ה, א. נג, ד.
41מלכותך מכ״ע
“Your kingship is a kingship of all worlds, and Your dominion is in every generation.” The maamar identifies this kingship with sovev kol almin.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ואתה מחי׳ את כולם
“...and You give life to them all.” The maamar reads atah, “You,” as the letters from alef to tav and the five places of articulation: the divine speech that is memalei kol almin.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
43האותיות מאל״ף עד תי״ו
Shaar HaYichud VehaEmunah reads “and You give life to them all” the same way: atah is the letters from alef to tav, and the hei the five places of articulation in the mouth, the source of the letters.
Kehot’s noteראה שעהיוה״א פ״ב.
44ארוממך אלקי המלך
“I will exalt You, my G-d the King.” The maamar explains each word: aromimcha, G-d’s essence drawn into exaltation; Elokai, the light within the worlds; haMelech, the attribute of kingship.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
45“Seven days you shall eat matzos with it, bread of poverty, for in haste you went out of the land of Egypt.” The maamar reads “bread of poverty” as self-nullification, the preparation for receiving the Torah.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46פנים בפנים
“Face to face G-d spoke with you at the mountain, out of the midst of the fire.” The giving of the Torah was “face to face,” unlike the Exodus, which the maamar calls “the back.”
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
47וספרתם לכם ממחרת השבת
“And you shall count for yourselves from the morrow of the Shabbos, from the day you bring the Omer of waving: seven complete weeks.” The maamar reads “the morrow of the Shabbos” as a level above the seven traits.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48בטל רצונך
“Nullify your will before His will, so that He will nullify the will of others before your will.” Here it defines iskafya: setting one’s own will aside.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 13
49כי קא גביל עפרא בעלמא הוא
Halachos Gedolos quotes the Talmud: an egg of a treifah hen is forbidden, but its chick is permitted, because as long as the egg has not decayed the chick does not form, and “when it takes shape, it is mere dust.”
Halakhot Gedolot 16:4הלכות גדולות ט״ז:ד׳
… (תמורה לא.) א״ר יצחק בר יוסף א״ר יוחנן ביצה טריפה אסורה אפרוח של ביצה טריפה מותר מאי טעמא דכמה דלא מסרח לא גביל אפרוח בעידנא דקא גביל עפרא בעלמא הוא וכן הלכה ועוד תניא בהדיא מודה רבי אליעזר לחכמים באפרוח ביצה טריפה שמותר והיכא דמיעסקי במיתא ביום טוב ראשון משמתינן להו (סנהדרין כו:) דהנהו קבוראי דקברו שכבא ביו״ט ראשון שמתינהו רב פפא. ואף על גב דאישתהי אסיר לאיעסוקי ביה דכי אמור רבנן (ברכות יט:) גדול כבוד הבריות שדוחה את לא תעשה שבתורה לאו דלא תסור אבל לאו דאורייתא לא …
Halakhot Gedolot, Warsaw 1874 (Public Domain)
50כי קא גביל עפרא בעלמא הוא
The Talmud’s discussion of the chick of a treifah egg: when the egg has decayed, “it is mere dust.” The Kehot note says the wording quoted in the maamar is the early authorities’ reading of this passage.
Temurah 31a:7תמורה ל״א א:ז׳
אֲבָל גַּבֵּי בֵּיצָה, אֵימַת גָּדְלָה? לְכִי מַסְרְחָא, וְכִי אַסְרַחָא — עַפְרָא בְּעָלְמָא הוּא, אֲפִילּוּ רַבִּי אֱלִיעֶזֶר מוֹדֶה! וְעוֹד, תַּנְיָא בְּהֶדְיָא: מוֹדֶה רַבִּי אֱלִיעֶזֶר לַחֲכָמִים בְּאֶפְרוֹחַ בֵּיצַת טְרֵפָה שֶׁמּוּתָּר! אֲמַר לֵקהּ: אִי תַּנְיָא — תַּנְיָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 14
51אחד ואהבת
“Hear, O Israel, G-d is our G-d, G-d is One. And you shall love G-d your G-d with all your heart...” The Shema places “One,” self-surrender, before love.
Deuteronomy 6:4–5דברים ו׳:ד׳-ה׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד: וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE. And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52בכל לבבך בשני יצריך
“With all your heart: with both your inclinations, the good inclination and the evil inclination.” Loving G-d with the evil inclination is the transformation of the animal soul.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
53Mar the son of Ravina ended his prayer: “...and let my soul be like dust to all. Open my heart to Your Torah...” This is said at the end of the Amidah; the maamar reads its order as humility first, then Torah.
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)
Paragraph 15
54להחיות רוח שפלים ולב נדכאים
“For thus says the High and Exalted One...: I dwell on high and in holiness, and with the crushed and lowly of spirit, to revive the spirit of the lowly and to revive the heart of the crushed.” The exalted One gives life specifically to the self-effacing.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
55ועד בחילופי אתוון אחד
The Zohar on the Shema: “va’ed is echad by an interchange of letters,” said quietly because the lower unity is not yet openly “One.” The Kehot note adds the Ramaz’s explanation of the interchange: vav with alef (both among the letters אהו״י) and ayin with ches (both gutturals, אחה״ע).
Zohar II, 134aזח״ב קלד, א
Kehot’s noteזח״ב קלד, א (הוא״ו מתחלף באל״ף בחילופי אהו״י והעי״ן בחי״ת באותיות אחה״ע — רמ״ז הובא בניצוצי אור שם). הערת כ״ק אדמו״ר זי״ע בסה״מ תש״ח ע׳ 242. ובכ״מ.
56כ״מ שנאמר ועד אין לו הפסק
“Wherever it says netzach, selah or va’ed, it has no interruption, forever.” So “forever and ever (va’ed)” means a drawing down that never stops.
Eruvin 54a:14עירובין נ״ד א:י״ד
תָּנָא דְּבֵי רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב: כׇּל מָקוֹם שֶׁנֶּאֱמַר ״נֶצַח״ ״סֶלָה״ ״וָעֶד״ — אֵין לוֹ הֶפְסֵק עוֹלָמִית. נֶצַח, דִּכְתִיב: ״כִּי לֹא לְעוֹלָם אָרִיב וְלֹא לָנֶצַח אֶקְּצוֹף״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א. נתבאר בארוכה באוה״ת בשלח ע׳ תקסז: ”כ״מ שנאמר נצח סלה ועד אין לו הפסק כו׳ ועד שנאמר ה׳ ימלוך לעולם ועד”. בלקו״ת חקת סא, ד. מציין לכאן.
57אין בה טעם כמו החמץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת ויקרא ו, ד.
58והוא מה שאין בה שינויים
the passage shares nothing with the note
Kehot’s noteלהעיר מלעיל מד, א — שענין ההודאה הוא בחי׳ דומם — לקו״ש חכ״א ע׳ 23.
59דמאן דנפיל מדרגיה אקרי מות
The Idra Rabba on the kings who “reigned and died”: they were not wholly destroyed, but whoever descends from his former level is called dead, as in “and the king of Egypt died.”
Zohar III, 135bזח״ג קלה, ב
Kehot’s noteראה זח״ג קלה, ב. הובא בע״ח שער שבה״כ פ״ב ובכ״מ. ובמד״ר ר״פ ויחי: ואין מות אלא [לשון] השפלה. ראה גם לקמן קיז, ב.
60ואהבת ואח״כ ודברת בם
“And you shall love G-d your G-d with all your heart... and you shall speak of them.” First the love, then speaking words of Torah: ratzo and then shov.
Deuteronomy 6:5–7דברים ו׳:ה׳-ז׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ: וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ: וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might. And these words, which I command thee this day, shall be upon thy heart; and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61שבעת ימים תאכל מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ׳ ראה טז, ג.
62והענין שיש בנפש הבהמית ז׳ מדות רעות
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteקטע מכאן מובא באוה״ת ויקרא כרך ב ע׳ תנז עם הגהות.
63וספרתם לכם ממחרת השבת
The words here quote Leviticus 23:15; the passage is shown below.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טו.
64שתקדים תחלה בחי׳ אתכפייא . . בטול
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteעי׳ באוה״ת פ׳ עקב ע׳ תקפב.
65כמשל הגרעין הנזרע
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5632.
Kehot’s noteבלקו״ת פקודי ד, ד. סה״מ תרל״ב ע׳ יח מציין לכאן.
66כי קא גביל עפרא בעלמא הוא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה בה״ג הל׳ יו״ט. גירסת ראשונים בתמורה לא, א. ועוד.
67כי מצה בחי׳ אתכפייא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבלקו״ת פקודי ה, ב מציין לכאן. בלקו״ת במדבר ג, א. ופ׳ נשא כ, ג מציינים לכאן בענין שיש בה מעלה לבחי׳ אתהפכא.
68ונפשי כעפר לכל תהי׳ . . פתח לבי בתורתך
The words here quote Berakhot 17a:4; the passage is shown below.
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 noteברכות יז, א. בסיום תפלת שמו״ע. וראה לקו״ת במדבר טו, ג. ש״ש סה, ג. בסה״מ תקס״ח ע׳ קכח: דלכאורה אינם שייכים זה לזה. בלקו״ת בלק סח, ב מציין לכאן.
69In the gate of the shattering of the vessels, the Arizal explains that only one who goes from one world to another is called dead: the seven kings, which were in Atzilus, fell to Beriah. He quotes the Idra’s words, “whoever descends from his former level is called dead.”
Sefer Etz Chaim 9:2:1עץ חיים ט׳:ב׳:א׳
70Kehot’s note points to Bereshit Rabbah 96:3 for these words.
Bereshit Rabbah 96:3בראשית רבה צ״ו:ג׳
ויקרבו ימי ישראל - כתיב (קהלת ח) אין אדם שליט ברוח לכלוא את הרוח ואין שלטון ביום המות רבי יהושע דסכנין בשם ר׳ לוי: חצוצרות שעשה משה במדבר, בשעה שנטה למות גנזם הקדוש ברוך הוא, שלא יהא אחר תוקע בהן, והן באים אצלו, דכתיב (דברים לא): הקהילו אלי את כל זקני שבטיכם, לקיים מה שנאמר: ואין שלטון ביום המות. דבר אחר: ואין שלטון ביום המות כשעשה זמרי אותו מעשה, מה כתיב שם (במדבר כה): ויבא אַחַר איש ישראל אל הַקְבָּה. והיכן היה משה ופנחס מדבר לפני משה? אלא, לקיים ואין …
“The time for Israel…approached.” It is written: “There is no person who rules the spirit to retain the spirit, and there is no dominion on the day of death” (Ecclesiastes 8:8). Rabbi Yehoshua of Sikhnin in the name of Rabbi Levi: The trumpets that Moses crafted in the wilderness, when he was tending toward death, the Holy One blessed be He sequestered them so that another would not sound it, and they would come to him, as it is written: “Assemble to me all the elders of your tribes” (Deuteronomy …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 17
71ודברת בם
“And you shall teach them to your children and speak of them...” Speaking words of Torah after prayer is the shov that guards the soul from change.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
72ארוממך אלקי המלך
“I will exalt You, my G-d the King.” The first offering is explained in the light of this verse, as above.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73כד אתכפייא סט״א
The Zohar teaches that one who brings a wicked person back subdues the sitra achra, and through this the glory of the Holy One, blessed be He, is raised up more than by any other praise. Chassidus quotes it as: when the sitra achra is subdued, the glory of the Holy One is raised up in all the worlds.
Zohar II, 128bזח״ב קכח, ב
Tanya, Likkutei Amarim 27:5תניא, חלק ראשון; ליקוטי אמרים כ״ז:ה׳
וּכְמוֹ שֶׁהִפְלִיג בַּזֹּהַר פָּרָשַׁת תְּרוּמָה [דַּף קכח], בְּגוֹדֶל נַחַת רוּחַ לְפָנָיו יִתְבָּרֵךְ כַּד אִתְכַּפְיָא סִטְרָא אָחֳרָא לְתַתָּא, דְּאִסְתַּלֵּק יְקָרָא דְקוּדְשָׁא־בְּרִיךְ־הוּא לְעֵילָּא עַל כּוּלָּא, יָתִיר מִשְּׁבָחָא אָחֳרָא, וְאִסְתַּלְּקוּתָא דָא יַתִּיר מִכּוּלָּא וְכוּ׳.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה זח״ב קכח, ב ואילך. תניא פכ״ז. לקו״ת ר״פ פקודי. שם פ׳ בהעלותך לו, ב. שם פ׳ חקת ד״ה על כן יאמרו פ״ב סה, ג. סה״מ תש״י ד״ה באתי לגני פ״א ואילך. נתבאר בארוכה בסה״מ אעת״ר ע׳ קנז ואילך.
Paragraph 20
74תרומה להוי״ה
“Take from among you an offering to Havayah.” The lamed of “to Havayah” marks this offering as moving from below upward.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
75כל נדיב לבו יביאה את תרומת הוי׳
“...whoever is generous of heart, let him bring it, the offering of Havayah.” The second offering, drawn from above to below.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ככה יעשה איוב
“...for Iyov said, Perhaps my sons have sinned... Thus would Iyov do all the days.” The future form ya’aseh describes repeated, continuous action, as does the yud at the head of the Name Havayah.
Job 1:5איוב א׳:ה׳
וַיְהִי כִּי הִקִּיפוּ יְמֵי הַמִּשְׁתֶּה וַיִּשְׁלַח אִיּוֹב וַיְקַדְּשֵׁם וְהִשְׁכִּים בַּבֹּקֶר וְהֶעֱלָה עֹלוֹת מִסְפַּר כֻּלָּם כִּי אָמַר אִיּוֹב אוּלַי חָטְאוּ בָנַי וּבֵרְכוּ אֱלֹקִים בִּלְבָבָם כָּכָה יַעֲשֶׂה אִיּוֹב כׇּל־הַיָּמִים:
And it was so, when the days of their feasting were gone about, that Job sent and sanctified them, and rose up early in the morning, and offered burnt-offerings according to the number of them all; for Job said: ‘It may be that my sons have sinned, and blasphemed G-d in their hearts.’ Thus did Job continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב א, ה.
Paragraph 22
77נדיבי עמים נאספו
“The generous of the peoples are gathered, the people of the G-d of Avraham; for the shields of the earth belong to G-d.” The maamar reads “the generous” as the Patriarchs.
Psalms 47:10תהילים מ״ז:י׳
נְדִיבֵי עַמִּים נֶאֱסָפוּ עַם אֱלֹקֵי אַבְרָהָם כִּי לֵאלֹקִים מָגִנֵּי־אֶרֶץ מְאֹד נַעֲלָה:
The princes of the peoples are gathered together, the people of the G-d of Abraham; for unto G-d belong the shields of the earth; He is greatly exalted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מז, י.
78להושיבי עם נדיבים
“To seat him with the generous, with the generous of His people.” Another verse that speaks of the generous ones.
Psalms 113:8תהילים קי״ג:ח׳
לְהוֹשִׁיבִי עִם־נְדִיבִים עִם נְדִיבֵי עַמּוֹ:
That He may set him with princes, Even with the princes of His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ח.
79כרוה נדיבי עם
The Song of the Well: “The well that the princes dug, that the generous of the people delved.” Wells and the generous ones are joined in the verse itself.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כא, יח.
Paragraph 23
80וכל הבארות אשר חפרו
“And all the wells that his father’s servants had dug in the days of Avraham his father, the Philistines stopped up and filled with earth.” Yitzchak later dug them again.
Genesis 26:15בראשית כ״ו:ט״ו
וְכׇל־הַבְּאֵרֹת אֲשֶׁר חָפְרוּ עַבְדֵי אָבִיו בִּימֵי אַבְרָהָם אָבִיו סִתְּמוּם פְּלִשְׁתִּים וַיְמַלְאוּם עָפָר:
Now all the wells which his father’s servants had digged in the days of Abraham his father, the Philistines had stopped them, and filled them with earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כו, ט.
81שהבאר הוא בחי׳ גילוי
The note says a passage beginning here, on the well as the revealing of hidden water, is quoted there.
Kehot’s noteקטע מכאן מובא באוה״ת פ׳ תולדות כרך ד תתיד, ב.
Paragraph 24
82צור לבבי
“My flesh and my heart fail, but G-d is the Rock of my heart and my portion forever.” G-d is called “heart.”
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כו.
83רצוא ושוב
“And the Chayos ran and returned (ratzo vashov), like the appearance of lightning.” The source of the terms for the movement of running forth and returning.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84הלוך ונסוע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלך לך יב, ט.
85הלוך ונסוע
“And Avram journeyed, going on and journeying toward the south.” The maamar reads Avraham’s constant journeying as the movement of love, ratzo and shov.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86כמים הפנים
“As water reflects a face to a face, so is the heart of man to man.” Love below awakens a matching love above.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
87ופחד יצחק היה לי
Yaakov to Lavan: “Had not the G-d of my father, the G-d of Avraham and the Fear of Yitzchak, been with me...” Yitzchak’s attribute is awe.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88שמאלו תחת לראשי וימינו תחבקני
“His left hand is under my head, and his right hand embraces me.” Both the left (awe, Gevurah) and the right (love, Chesed) are needed.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89כל נדיב לבו יביאה את תרומת הוי״ה
The second half of the opening verse, now explained as the drawing down of the Torah through the Patriarchs.
Exodus 35:5שמות ל״ה:ה׳
קְחוּ מֵאִתְּכֶם תְּרוּמָה לַה׳ כֹּל נְדִיב לִבּוֹ יְבִיאֶהָ אֵת תְּרוּמַת ה׳ זָהָב וָכֶסֶף וּנְחֹשֶׁת:
Take ye from among you an offering unto the L-RD, whosoever is of a willing heart, let him bring it, the L-RD’S offering: gold, and silver, and brass;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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